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FOREWORD TO THE 
ENGLISH EDITION 


ON nis deathbed Massignon asked a friend and fellow Orientalist, Louis 
Gardet, to make Hallaj known to others. But it is helpful—to some, 
perhaps, even essential—to come to know Massignon himself before ap- 
proaching the great Muslim scholar, poet, traveler, mystic, and, finally, 
martyr who preoccupied Massignon's life. In fact, when I first encoun- 
tered Massignon in 1957, and during the five following years of our 
friendship until his death, I was impressed most with his story, and only 
in 1969, when I began to translate the present work, did I gradually dis- 
cover the attraction of the other. 

Louis Massignon, known to Muslim colleagues as “shaykh” or master 
teacher, and Husayn ibn Mansur (857-922), known as “‘al-Hallaj” or the 
reader of hearts, stand almost uniquely in history as two friends bound 
across (and despite) their differences of civilization and time. The present 
work, the result of over half a century of scholarship in support of this 
friendship, has to be recognized as remarkable just as a transcultural feat. 
What Massignon did across vast space and a thousand years of time few 
are able to do at any given moment even with their most intimate 
friends: to know and cherish the other as thoroughly as oneself. He had 
to cross the barrier not only of time but also of language and religion just 
to meet this friend, let alone to learn how he lived and thought. To 
achieve that, given the history of differences between East and West, 
took genius. To want to do it in the first place took profound and eccen- 
tric desire. He had both of these in a rare and exciting combination. To 
be sure, Massignon was as gharib, or strange, as his subject was, and part 
of his strangeness came from the fact that he believed Hallaj had also 
reached across to him, and had even probed him first. “I do not pre- 
tend," Massignon was often quoted as saying, "that the study of his life 
has yielded to me the secret of his heart, but rather it is he who has 
fathomed mine and who fathoms it still.” 

In any case, theirs might be said to have been a timeless convergence, 
and I consider it one of the extraordinary opportunities of my life to have 
known of it. Iam not alone in this, for out of their seemingly impossible 
friendship grew many others, and these have taken various scholarly, 
spiritual, and personal forms. But the telling of that belongs to another 
context or occasion. 
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Since his death from a heart attack on the night of October 31, 1962, 
many memoirs, appreciations, scholarly and biographical studies of 
Louis Massignon have appeared,! attempting to capture and convey 
something of his range of ideas, interests, and personal imprints on 
others. Because of the complexity of his life and thought, though he kept 
nothing of either secret from anyone, he remains richly elusive. And 
perhaps because of the devotion of his intellectual and spiritual disciples, 
anything approaching an objective, let alone full, biography is difficult to 
achieve. His son, Daniel Massignon, one of France’s leading nuclear 
physicists, has done perhaps the greatest service to his father’s memory 
by compiling a lean "chronologie" (for l'Herne's Massignon ""hom- 
mages”) and by supervising, along with his sister Genevieve Massignon, 
the distinguished folklorist, until her death in 1966, the preparation of the 
new edition of his major work, La Passion d'al-Hallaj. 

This introduction to the American translation and edition serves sim- 
ply to introduce Massignon's monumental scholarship to English- 
speaking students of religion and civilization. The following pages will 
attempt to draw the main outlines of his life, with some reflections on 
him as a person and on his ideas. I shall also indicate briefly the back- 
ground to the present edition and suggest how to use it. It is written not 
to exhaust its subject, but to suggest certain features and major influences 
to be studied more fully, perhaps by others, insha’llah. 


Louis FERNAND JULES MASSIGNON was born on July 25, 1883, in a house 
built on the site of the elegant chateau of Agnes Sorel. The prominent 
bourgeois Massignon family came originally from the Vexin Frangais, 


! The most useful and reliable of these in book form to date are the following: Jean Moril- 
lon, Louis Massignon (Paris, 1964), a short biography and review of the major themes of his 
work; Parole Donnée (Paris, 1962), a selection of his essays compiled by Vincent Monteil 
with an extended biographical introduction reviewed by Massignon himself before he died; 
Massignon, Editions de l'Herne (Paris, 1970), including articles and “hommages” by 67 au- 
thors, selected "textes" and “iconographic” of Massignon; Mémorial Louis Massignon 
(Cairo, 1963), homages: 23 in French, 9 in Arabic; two volumes of comparisons: Massignon 
et Gandhi: La Contagion de la Verité (Paris, 1967), and Claudel-Massignon Correspondance, 
1908-1914 (Paris, 1973). G. Bassetti-Sani’s Louis Massignon, Christian Ecumenist, tr. A.H. 
Cutler (Chicago, 1974), is hagiographical in approach, Massignon’s own Opera Minora 
have been painstakingly and devotedly compiled in three thick volumes (Beirut, 1963), 
with a fourth to come, by Y. Moubarac, who has also set for himself the ongoing task of 
compiling a bibliography of all of his works and correspondence and works about him 
written before and since his death; note thus far L'Oeuvre de Louis Massignon (Beirut, 1972- 
1973). Jacques Waardenburg's L'Islam dans le miroir de l'Occident (Paris, 1960), is an impor- 
tant study of five great Orientalists, including Massignon, the only one still alive at the time 
of its writing. In article form, Waardenburg’s “Massignon: Notes for Further Research," 
The Muslim World, LVY:6 (1966), is indispensable as a starting point. 
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near l'Ilsle- Adam, but had established residence in Paris in 1799. Louis 
Massignon's father, Fernand, a physician, was by avocation a sculptor, 
medalist, and engraver of distinction known by his pseudonym "Pierre 
Roche." His mother was born Marie Hovyn. Both sides of his family 
were Catholic by tradition, though his father was an outspoken agnostic; 
his mother, he once told me, practiced her faith privately. 

From 1893 to 1899 he attended the Montaigne and Louis-le-Grand 
lycées. In 1896 he met at Louis-le-Grand the future Sinologist, Henri 
Maspero, who would one day be his colleague at the College de France. 
The library of Henri's father, the great Egyptologist Gaston Maspero, 
was where his interest in the East was first aroused. The Louis 
Massignon-Henri Maspero unpublished correspondence, dating from 
1901, is an essential source for any future biography. From it we learn of 
the breadth and special interests of these two insatiably curious friends,? 
absorbed in turn with Greek and classical literature, mathematics, history 
and archaeology, science, physiology, language, politics, each always 
impatient to share his discoveries, reflections, and enthusiasms with the 
other. 

In July and August of 1898, when he was fifteen, Massignon went 
alone on a trip to Germany and Austria. It was during that year that he 
also compiled for himself a lexicon of the Germanic roots of the English 
noun, a feat characteristic of his scientific curiosity and his methodology 
of research throughout his life. Ideas studied through the primitive roots 
of words, and not through "universal" symbols, were his subject. 
Though he would one day become a friend of C. G. Jung, he was not a 
Jungian. = 25% : 

In 1900 and 1901 he passed the Baccalauréat examinations with honors 
in philosophy and mathematics, respectively, and began his studies in 
French literature, history and archaeology, and Sanskrit at d ae 
of Paris. He obtained his Licence ès Lettres on October 1, 1902, with a 
characteristic mémoire on the vocabulary of love in l'Astrée of Honoré 
d'Urfé. 

During 1902-1903 Massignon served as a volunteer in the French in- 
fantry (bataillon universitaire). In studying Massignon's formation, at- 
tention must be given to his sense of duty to military and governmental 
service and to his typically French notion of honneur in general. Indeed, 
although a contemporary Moroccan historian, Abdallah Laroui, has 
written that “the work of Louis Massignon is the most honest, the most 


? Their last visit together was in July 1944. Maspero died in Buchenwald on March 17, 
1945, 
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admirable, the closest to our hearts, that Europe's contact with the Arab 
East has ever produced" (quoted in Le Figaro, December 27, 1975), one 
would underestimate his personal achievement if one did not realize first 
how profoundly French Massignon himself was. Apart from new friend- 
ships made, however, this brief period was probably not as important to 
his life as his later military service would be. In any case, at all times Mas- 
signon bore the physical stamp of a man of great personal discipline, to 
which his military experience contributed. 

In April of 1904, at age twenty, Massignon made his first serious con- 
tact with the Islamic world.. Although he had toured Algiers briefly in 
1901, he now risked his life traveling from Tangiers to Fez to verify data 
for his diplóme d'études supérieures d'histoire dealing with Morocco at the 
beginning of the sixteenth century, in the time of Leo Africanus. As the 
story goes, when his Bedouin guides became drunk at a stopping place, 
he was forced to take command of his caravan and, with revolver in 
hand, smashed their wine bottles and ordered them on to complete the 
journey. He said himself that he vowed on that occasion never to touch 
wine again, and to learn Arabic so that next time he could better under- 
stand those on whom his life depended. Upon his return to Paris, he 
plunged into the study of Arabic, and defended his research in June of 
that year; he published it in Algiers, in 1906. Maréchal Lyautey, the 
highly cultured French governor general of Morocco, took this book to 
Père Charles de Foucauld at his hermitage in Beni-Abbes, which marked 
the beginning of that great friendship and major influence on Massi- 
gnon's life. 

He returned to Algiers in 1905 to attend an international congress of 
Orientalists, where he met the celebrated Hungarian Islamist Ignace 
Goldziher. Altogether, Massignon had been fortunate in his early expo- 
sure to learning and the arts through his family and friends, and in his 
formation as a scholar through some of the leading teachers of his time: 
Ferdinand Brunot in French literature, Sylvain Lévi in Sanskrit, now 
Goldziher, and later, the Dutch Orientalist C. Snouck Hurgronje in Is- 
lamic studies. One bit of apocrypha, that Goldziher ‘“‘laid hands” on 
Massignon at this conference, and thereby designated him his true suc- 
cessor in Orientalism, should probably be discounted. 


ORIENTALISM itself, particularly French Orientalism (fed by a century- 
long fascination with the “Orient” as well as France's steady, arrogant 
incursions of power and influence, replacing waning Ottoman control 
over the Arab world), was imbued with considerable romanticism and 
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zeal; as, indeed, were an impressive array of British Victorian travelers 
and American Protestant missionaries. Because of the development of 
“scientific method” in European Orientalism, due largely to Goldziher, 
there was a desire among scholars to imitate the mediaeval Muslim 
learned men and transmitters of traditions they were studying by estab- 
lishing their own isnād or chains of authority through links with 
Goldziher and other Europeans. Romanticism in one form or another 
had always been a factor in the Orientalists’ motivation: if not to pursue 
the bizarre or exotic, then to lose oneself in another time and civilization, 
out of estrangement from one's own; to find a lost, purer faith through 
another distant, more "spiritual," than one's own (never really known); 
simply to go "native" or "primitive" among strange tastes, sounds, 
sights, smells, and gestures; to go back to ‘“‘the sources"; or, if one were a 
missionary or, more recently, a technocratic developer, to do the reverse 
of all these, romantically: to alter, improve, pacify, reform, control the 
backward, underdeveloped Oriental. Massignon stood firmly against 
missionaries and technocrats, but was drawn to “‘the sources,” to roots, 
to origins of his own and humanity’s spiritual life. No doubt he would 
have liked to have had Goldziher’s approval, and, in fact, later he did 
have the older scholar’s admiration as a scholar, like himself, of linguistic 
genius, with an unequaled knack for discovering and precisely reading 
texts that were previously unknown or thought lost. Massignon radiated 
scholarly genius at an early age, but was also passionate for travel and 
direct experiment to prove—not merely to hold—theorics. His driving 
force up to this time was his desire to know thoroughly whatever his 
curiosity uncovered. 

It was sometime during this period of his early twenties that he experi- 
enced perhaps his first profound attachment to another person, and an 
equally profound sense of loss after the other’s death. Vincent Monteil, in 
his biographical introduction to Parole donnée, quotes Massignon as re- 
gards certain noeuds d'angoisse" in his “vocation intime," about which 
he, Monteil, chooses to remain faithfully discreet. The problem for dis- 
cretion in Massignon's case is that he never kept anything about himself 
secret during his own lifetime. It is only his surviving disciples who are 
embarrassed. Massignon was open, available, present whenever anyone 
asked sincerely about any aspect of his life, and he often volunteered in- 
formation even when not asked. 

A good example of this was during a "'teach-in" colloquium on the 
memory of Charles de Foucauld held at the Sorbonne in the fall of 1957. 
Hundreds of people crowded into the Salle Richelieu to hear the minister 
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of justice, an actor from the Comédie française, the philosopher Gabriel 
Marcel, the novelist Julian Green, a White Father, a Muslim shaykh, and 
Louis Massignon evoke the memory of the desert hermit in a call for an 
end to the Algerian War. Massignon, the last speaker, who was 
Foucauld's literary executor and the only one there who had actually 
known him, riveted us all to our seats, taking us by way of introduction 
on an autobiographical journey, the likes of which most of us had never 
heard. Included in this itinerary of two friends were several of his own 
"noeuds d'angoisse," which made his own rare genius believable to us, 
and his life vivid. He took us through utterly convincing states of re- 
morse and joy, disillusionment and hope, anger and pity, confusion and 
serenity, that made the actor from the French classical theatre, reciting 
Foucauld's own words and outlines of his life drama, pale by compari- 
son. Massignon was perhaps one of the great oral transmitters of our 
time, as indeed Hallaj had been in his, one who was able to use and even 
heighten material from his own life spontancously to reach others, but 
who was above all wholly open, sincere, trusting, and fearless for him- 
self. He was not diminished as genius, prophet, or saint because of this; 
rather the reverse. 

On this occasion he told of a friend, a Spanish aristocrat in Cairo, who 
had forsaken Christianity for Islam in order to continue to worship God 
without contrition for his life (Parole donnée, p. 30), and who had taught 
him "in a crooked way" how love is "torn from our hearts for the 
beloved." And though the other "died in despair," Massignon begged 
“Our Lord to lift him from his grave" and based his own faith on the 
salvation of his friend. 

Without one's knowing that Massignon's faith still, at age seventy- 
five, was rooted in the profoundest spirit of friendship for others than 
himself, and not in his own yearnings for glory or eternal life, his entire 
life and especially his affinity to Hallàj would be of only academic interest 
and, as such, would be too strange to believe. 

Ever the man of discipline and formal bearing, deepened by and con- 
tinuing further after each “noeud d'angoisse,” Massignon devoted him- 
self to his Arabic courses at the École Pratique des Hautes Études and to 
religious studies at the École des Hautes Études, and enrolled at the Ecole 
Nationale des Langues Orientales Vivantes, where he earned his diplôme 
in classical and colloquial Arabic in February 1906. In October of that 
year he joined the French Archaeological Institute in Cairo, initially en- 
gaged in research in Egyptology, but soon shifted his interest to the 
study of Arabic art and civilization. On March 24, 1907, during an 
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he learned the name and some- 
|-Hallaj. In a letter to his father 
he tells of his unexpected shift 


examination by his research directors, 
thing of the life of Husayn ibn Mansür a 


from Cairo dated April 29 of that year, 
from his work in archaeology, to which Gaston Maspero had drawn 


him, to “a critical study of the martyrdom of a tenth-century mystic of 
Baghdad. . . . His character was indeed very beautiful, and the account of 
his martyrdom has a very deep quality, a tragic appeal, which over- 
Ie me. I want to do my doctoral thesis on him" (l'Herne Massignon, 

In 1907-1908 he was sent on a re 
turning from a visit to the ruins 
Ukhaidir, between Kut al-‘Amara an 
Baghdad by Turkish police on suspici 
sick with malaria, he escaped (in May 1 
the Taq, the ruins of the Palace of Khosrau, he underwent a conversion 
or reversion to faith in the God of Abraham, or, as he put it, he received 
the “visitation of the Stranger." Taken back to Baghdad, he was eventu- 
ally released through the intervention of some Arab friends, the Alusi 
family, who nursed him back to health; he was permitted to return to 
France through the diplomatic appeal of French officials. 

What actually happened to him that crucial May day before the Taq 


ruins is beyond academic study or speculation. He spoke on the Foucauld 


evening in the Salle Richelieu of his attempting "in despair to take my 


own life," and of being stopped by a sense of spiritual intervention on his 
behalf. He also spoke of the main intervention being that of a sense of the 
Absolute Transcendent One penetrating his heart even as he held a knife 
to his chest. Explanations aside, upon his return to France in July 1908, 


he became a practicing rather than a nominal member of the Catholic 


church. “He destroyed many of his writings of earlier years, informed 
ght the company of persons 


friends and colleagues of his conversion, sou 
who had taken the same step, and stood by his belief for the rest of his 


life" (J. Waardenburg, “Massignon: Notes,” p. 162). Among his new 
correspondents was the poet-diplomat Paul Claudel, then serving as 
French consul in Tientsin, whom he would actually meet only several 
years later, and who was to become his daughter Genevieve's godfather. 
Another who had been similarly converted before him was the writer 
and esthete Joris-Karl Huysmans (1848-1907). Huysmans had been a 
close (and the only Christian) friend of Massignon's father. In October of 
1900, when Huysmans was living as a Benedictine oblate in the Abbey of 
St. Martin at Ligugé, he was visited by “the most charming young man 


search mission to Mesopotamia. Re- 

of the huge castle fortress of Al- 
d Basra, he was arrested en route to 
on of being a French spy. Falling 
908) to Ctesiphon, where, before 
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u could wish to meet. He was the bearer of a letter from Roche, intro- 
ducing his son!" Massignon also recalled often the "profound impression 
Huysmans made upon him that afternoon and evening" (R. Baldick, The 
Life of J.-K. Huysmans, Oxford, 1955, pp. 286-287). He often referred to 
Huysmans’ hagiographical study of Blessed Lydwine of Schiedam, 
which was completed in November of that year, and which Huysmans 
shared with him on that occasion, as having "a profound influence" on 
him throughout his life. "mo ; 
Huysmans had carefully documented his own spiritual intinéraire in a 
series of semiautobiographical novels, starting with his derivative period 
of discipleship in naturalism to Zola, then flowering bizarrely in A Re- 
bours (Against Nature), "the first decadent novel" (which had an impor- 
tant impact on Pater and Wilde in England and, in more recent times, on 


Nathanael West in America). He proceeded through a plunge into 


satanism in Là-bas (Down There), including his own participation in a 
black mass and involvement with a defrocked priest, Abbé Boullan. This 
. taught him to fear and respect 


experience in “the realms of the occult . . 
things supernatural” (Baldick, p. 171), and Jed him in a crooked way to 


conversion and "compassion réparatrice,” as portrayed convincingly in 
En Route ("the conversion of a sinner is not a cure, but a convalescence,” 
a view which contrasts sharply with the Claudelian instantaneous 
"heroic" conversion). From the appearance of En Route in 1895 to his 
death in 1907, Huysmans produced twelve books, including his most 
widely read work after A Rebours, La Cathédrale, a semifictional study set 
at Chartres with a frontispiece painting by Pierre Roche; L'Oblat; Ste. 
Lydwine de Schiedam; and Les Foules de Lourdes. This last was an account 
by the one-time decadent esthete of his journey to the famous, es- 
thetically hideous, shrine, and of his immersion in the hopes of the suffer- 
ing masses through "'the antiseptics of charity." 

Huysmans' direct and indirect contributions to Massignon's formation 
were many. Among them were the very notion of a spiritual journey, 
emphasizing unfolding inner stages of development as against static con- 
tinuity; the fact that a learned rationalist agnostic could “convert” and 
still remain recognizably intelligent and himself; the scientific thorough- 
ness of his research for his works; the predisposition for grotesque and 
macabre details in testimonies of human sufferers on behalf of spiritual 
truths; the courage to explore truth found in the strange, and to learn 
from the forbidden and the outlawed; the use of the autobiographical in 

correspondance" with the material of one's research; the tendency to 
write long and often errantly subordinated sentences; and, above all, the 


yo 
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pivotal idea of Ste. Lydwine, that of “substitution mystique," which was 
to converge so perfectly with Hallaj's own notion of badal, and thereafter 
become the guiding principle of Massignon's own vocation and the key 
to his compassionate religious life. 

Massignon believed Huysmans to have been one of the “interceding 
witnesses" on his behalf that fateful May in 1908. He believed also that 
Huysmans, afflicted with cancer of the throat, had died a heroic death in 
the face of great suffering, and had substituted himself for others in some 


real sense through this suffering, at the end of his itinerary. 
The two living ‘‘intercessors” he had sensed the presence of that May 


- were Charles de Foucauld and his own mother in Paris. The fourth inter- 


cessor was Hallaj. The main point was that he believed he had experi- 
enced the reality of intercession on his own behalf; furthermore, his 
"conversion" had taken place in Mesopotamia in the Muslim world, 
where he had received hospitality and friendship and Muslim prayers for 
his recovery to health from his Arab hosts. The renewal of his Christian 
religious consciousness was directly linked in his own mind to Islam. 
Hallàj, particularly, had moved forever beyond the realm of mere aca- 
demic interest to become an actual guiding fraternal force. Their ex- 
traordinary friendship "filled the heart of Massignon and shaped his 
mind so thoroughly that he can be seen as the greatest Muslim among 
Christians and the greatest Christian among Muslims" (Ibrahim Mad- 
kour, l'Herne Massignon, p. 68). It was with that spirit of friendship at his 
center, born of the belief in the other's prior compassion for him, that 
Massignon's life became clearly focused, as it were, bifocally, and was 


thereafter set on its own distinct itinerary. 
“Orientalism” became to him a quest for deeper personal knowledge 


of the other and the other's increasingly kindred world. He immersed 
himself in the work of collecting everything written by and about Hallàj 
during his own lifetime (A.D. 858-922) and after, down to the present. He 
painstakingly verified and edited all extant texts and established a lexicon 
of mystical terms used not only by Hallaj but by Süfism in general at 
various stages of its development. He also studied experimentally the 
main text that nourished every Muslim consciousness, the Qur'àn, and 
became himself convinced as a Christian of its authenticity as a spiritual 
source. Islam to him was a genuine witness ofthe Abrahamic monotheis- 
tic faith, a position he stood by throughout his life, and one that ran 
counter to centuries-old European attitudes dating further back than the 
Crusades and, indeed, still held, if often secretly, by Orientalists them- 
selves. His quest made him a world traveler who regarded as the center 
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of his civilization not Paris, but wherever his friend's own journeys had 
taken him, however remote each “wherever” might be. The quest also 
gained Massignon trust and status in the other's world, that is, the con- 
tinuing Muslim world. He spent the winters following his conversion in 
Cairo, enrolled at the traditional Muslim university, al-Azhar, taking 
courses in philosophy. He made many side trips, particularly to Istanbul, 
in search of manuscripts. He also began writing his doctoral thesis on 
Hallaj. In April of 1912 he took part in a congress of Orientalists at 
Athens, to which he presented for the first time publicly his emerging 
work on Hallaj; in this instance, a paper on Ana’l-Haqq (“I am the 
Truth,” which Hallaj was supposed to have said, denoting his belief in 
his own union with God through the substitutive experience of mystical 
love—which notion was at the theological root of his condemnation and 
execution for heresy). In the winter of 1912 Massignon was named visit- 
ing professor at the new Egyptian University of Cairo, established in 
1908, where he lectured in Arabic on Muslim philosophical doctrines and 
language. 

During this period he remained in touch through letters with Charles 
de Foucauld, whose itinerary had included a military career, conversion, 
a period as a Trappist monk and itinerant suppliant in Jerusalem, cul- 
minating in permission from his Roman Catholic superiors to live as a 
hermit in the Moroccan desert and to make his own kind of Christian 
witness in solitude among strangers. Foucauld, by his conversion, his 
passion for deeper discovery of the Absolute God and fellow man, and 
his exceptional personal courage, remained a spiritual model for Massi- 
gnon. He was drawn to Foucauld's règle for a new religious order, which 
he would publish one day as Foucauld's literary executor; and, as Mas- 
signon told me on several occasions, he had seriously considered joining 
Foucauld in the desert and assisting him in the establishment of this or- 
der. Foucauld, perhaps realizing Massignon was a tireless traveler, a rest- 
less, insatiably investigating mind, an unstoppable talker, as well as a 
man of superior gifts as a scholar, writer, and teacher, encouraged him to 
realize his vocation in the conjugal, not the celibate, life and in the con- 
text of society and its institutions of culture and learning. Whatever else 
his critics say he was, Foucauld was unquestionably a perceptive and 
curious mind in his own right. 

, On January 27, 1914, Massignon’s itinéraire et courbe de vie brought him 
into marriage with his cousin, Marcelle Dansaert-Testelin, by whom 
he would have two sons and a daughter, Yves (1915-1935), Daniel 
(1919- ), and Genevieve (1921-1966), each destined to become a dis- 
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tinguished scholar, although Yves died prematurely before his promise 
was fulfilled. 

I know of no written mention by Massignon of his marriage as a “‘vo- 
cation” in the traditional Catholic sacramental sense. Clearly his vocation 
was complex or manifold, and became steadily more, not less, so in 
time. He was inwardly ascetic (in the spirit of Muslim Süfism's “asceti- 
cism of the heart"). Yet he was also a person of touch, who spontane- 
ously embraced his family, friends, and guests with exceptional outgoing 
warmth. He was a man of supreme consciousness of his own powers 
and, if his passions at times overtook him, so also did his remorse. In all 
of his relationships he was an overwhelming presence to be with, no less 
in marriage than in friendship, as indeed Hallaj must have been. And 
though in many outward ways Massignon was becoming academically 
established at home, he chose always to travel abroad, physically and in- 
wardly, and to pursue knowledge openly in ways that demanded leaps of 
imagination and energy on the part of those who would follow him. 
Though their intellectual interests varied and diverged from his, his wife 
and children all traveled with him on many of his journeys to the Orient, 
and remained loyal always to "the journey" itself that he was on. 

We know that Hallaj was married just once and had at least three chil- 
dren, about whom only a little is known historically; most notable 
among his children was a son, Hamd, who wrote a biography of his 
father that is a major source of our knowledge about him. Hallaj traveled 
to Mecca three times, and through Iran to India twice, very possibly with 
a similar vocational conflict to that which Massignon knew as a traveler. 
Massignon, at a much later stage in his "curve of life,” expressed the no- 
tion that the priestly calling was a higher spiritual calling than that of 
marriage, and in that sense he would appear a classical Roman Catholic. 
But more on that later. 

The next period of his life, that extending from 1914 to 1919, began 
when he was drafted to serve in the Great War, first in the Ministry of 
Foreign Affairs, and then, from 1915 to 1917, at his own request,? in an 
infantry regiment at the Dardanelles and Macedonian fronts, for which 
he was decorated with the Croix de Guerre with several citations. 

The following two years (1917 and 1918) he spent as an officer with the 
Ministry in Palestine and Syria as an assistant to High Commissioner 
Georges Picot. He served on the Anglo-French Committee that worked 


3 One of Charles de Foucauld's last letters, written shortly before December 1, 1916, the 


day he was assassinated, it is believed, by a Touareg acquaintance, was written to Massi- 
gnon. In it he expresses approval of service on the front as a means of "getting beyond fear." 
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out the so-called Sykes-Picot Agreement, leading to the formation of 
new "states" that replaced the finally collapsed Ottoman Imperial rule. It 
was at that time he met T. E. Lawrence. Some admirers of Massi- 
gnon refer to this encounter as if its mere mention had some significance, 
perhaps contributing to a possible "legend" of Louis Massignon bor- 
rowed from Lawrence. I think, however, that this meeting had little per- 
sonal significance to Massignon. 

Numerous photographs of that time show Massignon as a handsome 
young moustached officer, straight-backed, impeccable in dress, and 
serious. Indeed, a group photograph of the Anglo-French entry into 
Jerusalem in 1917, with Massignon and Lawrence a few feet apart among 
the leaders, presents a figure some of his later friends and admirers would 
find contrary to the person they knew. Other photographs of the same 
period show him in military attire among Catholic clergy and nuns. He 
must have been to many a perfect example of the conventional French 
bourgeois representative of the military-ecclesiastical union, an image he 
did not diverge from for several years. 

In July 1919, Massignon was named professeur suppleant to Henry de 
Chátelier, holder of the Chair in Muslim Sociology at the College de 
France, a position he held until 1924. In December 1919 he was entrusted 
with a mission to Syria on behalf of the Ministry of Foreign Affairs of the 
Clemenceau government. Six months later he contributed to the estab- 
lishment of the Kingdom of Syria with King Faisal I (who was later to 
become king of Iraq) on the throne. 

In the period 1919-1924 he directed a number of journals and reviews, 
Which became focal points of French scholarship on Islam, and which 
remain invaluable sources of knowledge and models of research for 
scholars today. Among these were the Revue du monde musulman and its 
successor (which appeared in 1927), the Revue des études islamiques. In 
1923 he published the first edition of the Annuaire du monde musulman, an 
important collection of statistical, socio-economic, and historical data, 
and in-depth studies, with subsequent editions appearing in 1926, 1929, 
and 1954, 

On May 24, 1922, almost exactly a thousand years after the execution 
of Hallaj in Baghdad (March 26, 922), Massignon submitted his principal 
doctoral thesis on the "martyr mystic of Islam" with his thèse complemen- 
taire being his Essai on "the origins of the technical language of Muslim 
mysticism," both of which soon became classics of Orientalism and the 
study of religious history. 

After the presentation and defense of these works, which had been de- 
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layed by the war, Massignon was recognized as an original thinker and 
scholar of the first magnitude. He was widely acclaimed and sought after 
by scholars and students in his own and related fields throughout 
Europe. The Muslim world also recognized his achievement. La Passion 
d'al-Hallaj, then just half the size of the present edition, was seen as an 
intimate and patient reconstruction of a whole milieu of social and. eco- 
nomic, political and religious life. The entire Muslim thought of the 
early centuries of the Hijra, as Louis Gardet has remarked (l'Herne Mas- 
signon, p. 77), was brought to life in it. Its scientific apparatus is profuse, 
and, indeed, it is a highly technical work, one that might seem barely 
accessible to the nonexpert. Its references arc often elusive and difficult to 
pursue. Yet the sense and vision of Hallaj and his world come cumula- 
tively into focus, as if by a view from within. Indeed, it was not Massi- 
gnon's own ideas but his careful recreation of the other's that gave the 
work its sense of life and steady coherence, not only as a source book, 
but as an overpowering witness of spiritual authenticity. 

Its publication brought him election in 1924 to the Royal Asiatic Soci- 
ety of London and the Academy of Sciences of the USSR, and led to his 
appointment in 1926 as titulary Professor of Sociology and Sociography 
of Islam at the Collége de France, a position he retained until his retire- 
ment in 1954. His life pattern was admirably set. He spent most of his 
time in Paris, with a few weeks each summer at a small family retreat in 
Brittany and some weeks each winter in the Muslim world. In 1929 he 
founded for specializing students the Institut des Études Islamiques in 
Paris, and at the same time devoted several hours voluntarily each week 
to teaching North African workers mathematics and French reading and 
writing—this he did until his death in 1962. From 1933 to 1954 he served 
as director of the École Pratique des Hautes Études, for the Religious 
Studies division. Also in 1933 he was elected a member of the Academy 
of Arabic Language in Cairo, participating for a month each year in its 
work on the dictionary of the Arabic language. 

In 1934 he founded in Damietta, the place where St. Francis stepped on 
Muslim soil and was tested with the mubahala or trial by fire, a prayer 
sodality of Christians and Muslims called the Badaliya, or union of sub- 
stitutes. Later this group, with him as its spiritual leader, met frequently 
in Paris during the years of the Algerian war, 1954-1962, in fasting and 
fraternal prayer for peace. Some of his profoundest religious perceptions 
are recorded in the brief “bulletins” issued after these meetings. 

In 1935 his eldest son, Yves, died. This was a profound loss for all 
members of the Massignon family. Massignon himself referred to Yves 
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many times in our conversations as a person and a young geographer, 
and as a beloved son “whom God did not give back.” He did not regard 
anyone as Yves’ substitute in his life. 

It was in 1937 that Massignon first lectured at the Eranos Conference 
at Ascona, Switzerland, and where he was to be a regular participant, 
along with C. G. Jung and others, until 1949, with a few appearances in 
the 1950s. The present American edition is the result of the “discovery” 
of Massignon at Ascona by Mary and Paul Mellon and John D. Barrett, 
and their desire to publish this, his major work, in Bollingen Series. 

During the period between the wars, Massignon’s numerous close 
friendships formed an important continuing chapter of his biography. 
Though less formative, perhaps, than the earlier ones with Maspero, 
Huysmans, and Foucauld, they reveal various dimensions of him that 
show him to be regarded, not only as an Islamist, but also—and perhaps 
particularly—as a religious philosopher of wide range and relevance, 
and, though not “literary” (a word he regarded as pejorative), as a pro- 
lific writer.4 
l Although the exact date is unclear, he established permanent residence 
in Paris at 21 rue Monsieur, in the Left Bank’s Seventh Arrondissement, 
across the street from a no longer extant monastery where Huysmans 
had attended mass often during his oblate days. Arriving at the door of 
what was to become his home, he met another person inquiring, like 
himself, about the availability of the large rambling apartment. The 
other person was Jacques Maritain, who would remain one of his closest 
friends throughout his life. 

Other close friends were Gabriel Marcel, who had family roots in the 
village of Binic in Brittany, where Massignon summered; C. G. Jung, 
s ds A Pin him much “about the efficacy of prayer"; 
sions: Paul VE om ss w be on disagreed with on several occa- 
Rr ae Be X did e an a truly great poet but who, i 
Pierre Teilhard de Chardin whol ^ bs TA ME e ae 
York Misignon ewe nd n us en he was on his deathbed in New 
acme al osa e i ed from melancholy yearning 
fluencing an inward e. RP ANA DURO of ae 

change, Gandhi. When the latter's influence on him 


* In iti " 
nta, A pos um and essays contained in the three volumes of Opera Mi- 
nonce ne fed deu. quus articles, prefaces, book reviews, smaller papers, and press 
4 editions of his PA ; 2, together with 15 books and editions of text, apart from the 
gnon in the first dition of t ad Musulman, In English, there are 40 articles by Massi- 
either wina byhan he ncyclopaedia of Islam, and about 15 miscellancous articles 
y him in English or translated by others. 
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began is difficult to say. They met only once, toward the end of Gandhi's 
life in the 1940s, but the influence of pacifism and vegetarianism was evi- 
dent much earlier. The Badaliya bulletins of the 1930s reflect in their 
members’ practice of fasting a convergence of Gandhism and the Muslim 
tradition of fasting during Ramadan. 

The turn in Massignon's spiritual itinerary from front-lines officer to 
faster for peace coincided with the German occupation of France. Al- 
though mobilized in September of 1939 as battalion commander in the 
grand État-Major of the army, and as head of the Near East Division of 
the Ministère de l'Information, the period of the Second World War 
seems to have been one of spiritual transition lived through personal an- 
guish within and for his country. His many foreign correspondents vir- 
tually lost touch with him and his work until the end of the war. The key 
to this period must have been for him what it was for many others: a 
reappraisal of a personal vocation in light of overwhelming human suf- 
fering, and a deepening awareness of the presence of evil. It was another, 
greater noeud d’angoisse for one whose vision was of a wider world to see 
that world narrowed and destroyed by violence and betrayal of truth. 
After the war, in 1945-1946, he was sent for six months to the Near East 
by the provisional government of the French Republic to restore cultural 
relations with Egypt, Palestine, Syria, Lebanon, Turkey, Iraq, Iran, and 
Afghanistan. He also visited India, at Lord Wavell’s invitation. 

From 1946 until his death a number of public honors were bestowed 
upon him, and his status was clearly that of both distinguished scholar 
and diplomat. He dressed in a dark, often black, suit with dark tie, con- 
trasting sharply with his thinning white hair. Behind his dignified ap- 
pearance, however, was an extraordinarily radical human being, and the 
last period of his life is in part characterized by his demonstrative public 
appearances. 

It must be remembered that apart from all else, from 1922 to his death 
in 1962, Massignon was adding to his knowledge of Hallaj, and his life 
and travels were to a great extent oriented by his mystic and martyr 
friend. One thing that distinguishes Hallàj from nearly all other Muslim 
mystics is his passionate concern for humanity and public manifestation 
of that concern. He was not “prudent” nor in any sense withdrawn in his 
own meditation. His notion of union with God was expressed vividly by 
his disciple and friend Ibn ‘Ata’, who was martyred shortly before him 
and in his name: “‘the way to union with God is through fraternal love.” 
Massignon's vocation, like that of Hallaj, was anchored in the simplicity 
of small and large fraternal gestures. His family, like Hallaj's, became ex- 
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tended to include countless friends and acquaintances who retain specific 
memories of their association and inclusion in his life. His identity as a 
Franciscan tertiary in this period characterized him as a person as much as 
did his remarkable production as a scholar. He spent increasing time with 
laborers and poor people, especially North Africans, visiting prisons 
each week, and teaching new immigrants practical tools, and making as 
many as he could feel welcome in France. He perceived vividly the 
heartlessness of modern technocratic society dependent on the squander- 
ing of human and natural resources, and his heart lay open with the vic- 
tims of that heartlessness, while his mind was among the most able to 
argue on the highest level against it. His sense of the cosmic, as it were, 
never floated off from reality as perceived through the victim's eyes, and 
when high-level visitors found him “distracted” and, worse, “talking 
politics," their estrangement from him was due to the intensity of his 
perception of reality—more than most could bear—not through any di- 
minishment in the quality of his mind and heart. He was not a radical 
activist, but a radical exemplar of a Hallajian synthesis, old but little 
known in our world, of the heart and mind, qalb and 'aql, unalienated 
from one another. This was his full achievement as a human being and 
the simplest, profoundest fruit of his friendship with Hallaj. It was an 
achievement not possible simply through his “faith” and the sacraments. 
It required the full and constant expansion of his intellect and heart 
through the agency of this distant yet near one, with the gaps of history 
and consciousness steadily narrowed to total recognition of the distinctly 
other, and of himself in the other. He was a witness to human fraternity; 
in the Muslim sense he was a “‘friend of God." 


WHEN I came to know Massignon and spend considerable time with him, 
he was in his middle seventies, his face was deeply lined, his eyes were 
penetrating, he seemed to have been where no one else had been, his 
mind was fresh and ranging. He spoke many languages, usually attempt- 
ing to speak in the language of his visitors, always in the same accent, 
never prosaically, always without cliché. He insisted on old words, root 
words, and would drive one back to find them if one spoke too much in 
derivatives or indulged in any jargon. In a sense, one in his tutelage had 
to grasp an intellectual and spiritual syntax in order to hold the atomism 
of Tacinated, concrete details together in an overall coherence. He was 
Pes et abstract, and Was always suspicious of abstractionists, 

er their expertise. His compassion was specific and responsive to 
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another's desire. God, as known by Hallaj, was the very Essence of De- 
sire, the Creative, Inspiring Source of all desire. The atomistic field was 
something one had to pass through in life in order to grasp and be 
grasped by the ecstatic truth of union with the Absolute Creative Word. 

In the last years, along with his scholarship on Hallaj and Islam, he 
tried to manifest concretely and specifically the sense of truth he knew. 
With friends he founded numerous comités of French-North African, 
Christian-Muslim friendship, as well as others calling for amnesty for 
political prisoners; in 1954, the year the French Algerian war broke out, 
he merged his Badaliya group with the association of “Amis de Gandhi" 
to form a small but faithful witness for peace under his leadership. 

In 1954, at age 71, he retired from his academic positions as professor 
of the College de France, director of the École des Hautes Études, and 
president of the Jury d'Agrégation d'Arabe. Also in 1954, he invited 
Muslims to participate with him in the annual pilgrimage of the Seven 
Sleepers of Ephesus at the stiffel (wash-fountain) in Vieux-Marché, near 
Plouaret, Brittany. The cult of the Seven Sleepers in Islam and Chris- 
tianity, which he documented in eight scholarly cahiers published be- 
tween 1954 and 1962, had somehow found its way to Brittany’s Cóte- 
du-Nord, where it took root on the site of an ancient dolmen crypt. 
Massignon saw this cult, shared by these two monotheistic traditions, as 
providing an opportunity for witnessing fraternal peace in an obscure, 
quiet place, where the poor of France and the poor of North Africa, both 
of whom preserved the notion of pilgrimage for renewal of faith and 
friendship in society, might see themselves in the other and find compas- 
sion. In many ways this very old Breton "pardon," expanding in this 
way to include strangers through the “Abrahamic rite of Hospitality," 
drew together all the forces and themes of Massignon's complex life in a 
very simple religious and human synthesis. My wife and I participated 
with the Bretons and their guests, at his invitation, in July 1959, without 
then knowing the many influences that had brought him to that point. 
The main image I had of him was of an older scholar sitting on a rough 
wooden bench near a stone wall, with several Breton faces surrounding 
him enrapt as he talked about the history, legends, family names, and 
traditions of their village of Vieux-Marché. It could have been anywhere 
and in any timc. 

While he did not direct the pilgrimage, his presence was very much 
felt. At one point, a group of Egyptian and Parisian Catholics appealed to 
the Bishop of Lannion in attendance to keep the Muslims out of the 
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church during mass on grounds that they were not “catachumens.” Mas- 
signon intervened, and the Muslims were given the two front rows on 
grounds that they were most honored guests. 

It should be mentioned, though this is not the context in which to de- 
velop the subject at any length, that around 1950 Massignon had received 
permission, by order of Pope Pius XII, to be ordained a priest in the Mel- 
chite (Greek and Arabic) rite. So far as I know he offered mass only in his 
own home in the early mornings and with few in attendance. It is to 
some a delicate subject; however, it is an important stage in his itinerary 
and cannot be omitted. I never attended his masses, and he spoke of his 
priesthood only a few times, although he often wrote of the meaning of 
the mass to him in his letters after I returned to the United States in 1960. 
While mass in Arabic admirably merged language and fraternal vow, he 
was also increasingly alienated from “the Latin church and the rich, de- 
veloped, arrogant West,” and chose to be expatriated to this small, mar- 
ginal Near Eastern rite within the Catholic church. He considered him- 
self increasingly an “outlaw.” 

l He attached himself to individuals, not to institutions; to prisoners and 
sinners; to people denied their place or deliberately left out of utopian 
plans; to the poor, the inarticulate, those hungering for human recogni- 
tion, and thirsting for justice. 

His efforts in 1955 on behalf of the sultan of Morocco, exiled unjustly 
to Madagascar by the French, are well known. In the same year he made 
a pilgrimage to Namugongo, the site of the martyrdoms of Uganda, 
where young Christian men were burned alive in 1886 for refusing to 
perform sodomistic acts. He considered purity of heart one of the great 
needs of his own contemporary world, and went to acknowledge their 
witness. He also went each year after 1948 to Jerusalem, where he recited 
with Jewish, Christian, and Muslim friends the 150 psalms at the Wailing 
Wall. Everything he did in his last years was significant to others who 
followed his itinerary. He had become a model to some, an anathema to 
others, 

He took part in dramatic public demonstrations, including one which 
he, Jean-Paul Sartre, and Frangois Mauriac led in Paris at the Palais 
Royale against the war in Algeria. In 1958 he was attacked physically 
while about to give a talk on Foucauld at the Centre Universitaire des 
Intellectuels Catholique. He continued his talk with his head cut and 
blood on his face. In 1960 he was arrested and spent a night in jail follow- 
Ing a nonviolent demonstration outside the Cháteau de Vincennes, where 
political prisoners were detained unlawfully. His picture and name ap- 
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peared frequently in the pages of French newspapers. He was clearly one 
of "notre chers professeurs" who proved embarrassing to the Establish- 
ment to which he had always belonged. He was thought by some former 
colleagues who supported the notion of a French Algeria to have gone 
mad, and he was so outspoken that many old acquaintances could no 
longer bear association with him. He was considered naive politically, 
and one French writer who had a profound love-hate feeling toward him 
asked me, "what right has he to endanger the rest of us who are not as 
free of fear as he is?” This was said in angry denunciation of Massignon's 
leading a public prayer demonstration after it was learned that some 
political prisoners had died from police torture. 

In the fall of 1961, following an incident in which French police in 
Paris had shot some Algerian "suspects" and thrown their bodies in the 
Seine, Massignon and his fellow Badaliya members attempted to recover 
their bodies from the river in order to give them the proper Muslim rites 
of burial. Although stopped in their efforts by the police, Massignon in- 
voked the name of Antigone in a short piece on the front page of Le 
Monde, calling powerfully upon his countrymen to end their fratricidal 
war. 

He also attended academic conferences in this period, but was unable 
to detach himself from the real subjects on his mind. He was criticized 
for “‘lapsing into politics" in his talks, which were supposed to be inter- 
national, if not transcendental, in nature. In fact, however, he was being 
true to the Hallajian spirit that had touched him long ago, in May 1908; 
and in so being he was, indeed, increasingly an "outlaw"—he even 
looked like one, as his clothes became less orderly, and his characteristic 
belted raincoat more worn and dirty. Like Hallaj, however, he was ut- 
terly unsentimental or romantic about himself or his gestures toward 
others. He didn't believe demonstrations could stop the war, but only 
that they could bear witness to the truth in honor and friendship. And 
truth meant each one's truth, not just one's own. He insisted that peace- 
ful prayer demonstrations be said at the graves of French soldiers and 
policemen as well as outside political prisons that contained France's 
"enemies." He also insisted in his Badaliya group that bearing witness 
was not a judgment, but an act of invitation to see reality through 
another's eyes. A tyrant does not believe he lacks a conscience; quite the 
opposite, he thinks his conscience is absolutely right; therefore for a non- 
violent witness to accuse a wrongdoer of having no conscience is an act 
of spiritual pride and a mistaken presumption to absolute possession of 
truth. He was hardest on himself and his friends, just as Hallaj had been. 
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n 1959, he was seen as impractical for 


insisting on compassion and respect in the face of technocracy. He was 
considered too religious by many friends when he insisted, as an “‘out- 
law," that the law always be honored, and that one not base present ac- 
tion on the presumption of the law being changed until it was. He could 
not be blinded by partisanship to any cause except to that of truth, which 
Hallàj thought was God Himself, al-Haqq. Whatever anyone thought of 
Massignon in his last years, he was a prophetic presence whose words 
and light were rare and precious to know, and which were nurtured al- 
ways and to the end by tireless energy and self-discipline. During his trip 
to Japan in 1958 he visited the forest of Ise and wrote a characteristic arti- 
cle combining scholarship and reflection on its peacefulness and relevance 
to him then in a violent world. Indeed, he was working on an article for a 
commemorative volume honoring the 1,200th anniversary of the found- 
ing of Baghdad when he died. He was writing about Baghdad’s legend- 
ary patron saint, Khidr-Elias, the spiritual guide of Musa in Süra 18 of 
the Qur'àn (which includes the tale of the Seven Sleepers)—the guide 
who allegedly leads Süfis on their mystical path, and whose prototype 
traces its origin back to the ancient Mesopotamian story of Gilgamesh in 
quest of the waters of immortality after the death of his friend Enkidu. 
The figure of Khidr underscores that of Massignon, a traveler with his 
friend to the very end. 


In a conference at Copenhagen 1 


Massignon the scholar cannot be separated from Massignon the per- 
son. Both defy usual analysis as both continue to unfold their highly in- 
dividual identity. A few provisional remarks may be appropriate here. 

First of all, Massignon continues to be a revered figure of learning in 
France. His position in the Collége de France placed his particular fields 
of research automatically at the center of intellectual esteem rather than 
on the margin, where such fields are found in American institutions. Of 
course, his genius at work in these fields brought them the attention they 
deserve. To both non-Muslim and Muslim scholars of Islamic religious 
history and thought, he remains a patriarchal figure and his insights are a 
guide to many. His methodology—of authenticating, collecting, edit- 
ing, and translating sources, of establishing a lexicon of technical terms 
and their various historical meanings, as well as identifying the people 
through whom these sources and terms were transmitted through his- 
tory—has been followed by scores of Orientalists directly or indirectly 
under his tutelage. His use of this method virtually created the study of 
Islamic mysticism as a field, and all scholars working in it recognize their 
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indebtedness to his penetration of its sources. His genius clearly lay in 
that penetration and in his tireless pursuit of authenticating evidence. 

Often his very obsession with evidence, with truth itself, marred his 
performance as a biographer and historian, from a literary standpoint. La 
Passion d'al-Hallaj, which he felt could not be translated in its first edi- 
tion, since it was incomplete, has not improved as a readable literary 
work in its second edition. It remains a monument of his own ever- 
expanding knowledge and understanding, and is terminated perhaps 
without a conclusion but rather a sense of ongoing collection and insight. 
His short articles have much the same quality of pursuing rather than 
rounding out their subject. He was always concerned with the other real- 
ity of what he saw, not with his own theories about it. What he needed 
most in his ever-active life, from his reader's point of view, was an editor 
who could shape, abridge and simplify his material with the reader in 
mind. Once I asked him why he wrote in such a difficult, often convo- 
luted style. He said simply, “I haven't time." Nowhere was his lack of 
time more evident than in his provocative and at times critically impor- 
tant footnotes, only a fraction of which were given by him in any com- 
pleted form. More than disciples he now needs commentators and 
scholars who have time to communicate more simply the wealth and 
significance of his discoveries. 

Various aspects of Massignon are seen in this work. Chapter V, for 
instance, shows him as a dramatist with a profound sense of the human 
nature of the dramatis personae of Hallaj's life, death, and survival story. 
The characters of the effete poet and jurist Ibn Dawid, the grandly cor- 
ruptible judge Abü ‘Umar, the hypochondriac Caliph Muqtadir, his 
"turbulent" Greek mother and disciple of Hallaj, Shaghab, the atro- 
ciously cruel Vizir Hamid, the sensitive fraternal devotee Ibn ‘Ata’, all 
come alive permanently as individuals and not mere types, as indeed does 
Islamic civilization itself in its legal, political, bureaucratic, and social 
dimensions, in the unfolding drama. The presence of a variety of mar- 
ginal religious, cultural, and social utopian movements and technological 
advances does not escape his fine eye. The world he reveals in all its 
minutiae of activities and forms is thus remarkably analogous to one's 
own yet distinct in itself. Such is Massignon's gift of making all times 
seem timeless and parallel in their development rather than progressing 
auspiciously toward the most recent. This philosophy of time grows di- 
rectly out of his respect for the other's life. 

Massignon, in the last chapter, and, indeed throughout, reveals him- 
self as a master translator, whose translations of Arabic and other sources 
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reflect his inner grasp of the spirit of the originals as much as his linguistic 
precision. His translations are clearly interpretive and often highly poetic 
and artful, yet defy improvement on the side of literal exactitude. 

It was his concern in this work to move the details of his research to a 
dramatic unity in the person of Hallaj. To him Hallāj was an objectively 
real person whose life he came to know better than his own. He learned 
his deepest lessons of mysticism, even the authenticity of the mystical 
experience itself, from Hallaj as clearly as if he had been his pupil and 
heard him speak. His exposition of that learning in every chapter of this 
work is what ultimately gives it its permanent value. - l 

The work does not succeed, however, as a continuous narrative. 
Again and again, just as one feels immersed in Hallāj’s story, the author 
digresses into a fascinating area of investigation that, after some exasper- 
ations over the loss of dramatic involvement, leads to a stunning body of 
knowledge in its own right (such as alchemy, metallurgy, mediaeval as- 
tronomy, astrology, and so on), from which one is snatched again back 
to the actual story. In sum, The Passion of al-Hallāj is several studies, not 
one. Each could be separated for easier and more unified reading and, in 
some instances, for more powerful effect. But Massignon chose to com- 
bine them, and hence reflect the manner in which his own mind worked 
and the way in which they superimposed themselves on one another in 
reality. Massignon wrote in a stream of intense and highly learned con- 
sciousness, combining poetic and scientific gifts and instincts in a way 
that was unique to himself and not always easy to follow. But all of his 
work contains riches and rewards if pursued. Some of his assessments 
can be challenged, which he invited. He was a partisan, like Hallaj, of 
truth. The present text is replete with corrections made by himself in re- 
sponse to others' (fully acknowledged) critical questionings of aspects of 
his work. He was a tireless reader of others' research and a continuing 
student of a wide range of fields and scientific methods of inquiry. Re- 
gardless of its flaws, this work remains a doorway into a wide area of 
investigation and a guide beyond for all who approach its depth and 
breadth of knowledge. 


THE convergence of Louis Massignon and Bollingen Series was inevita- 
ble, given the fact that the series’ founders had set as their goal the trans- 
mission in English of the main ideas and works of Europe’s major 
twenticth-century thinkers in the broad fields of psychology, religion, 
and literature. At Ascona Massignon was considered by all a spell- 
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binding lecturer. From the publishing standpoint, however, there were 
difficulties. At the Eranos conferences he always spoke extemporane- 
ously, and afterwards sent only short summaries for printing, which 
conveyed neither the original richness of the material nor the spontane- 
ous presence of the speaker. The Zurich edition of the Eranos Jahrbuch 
includes these summaries, although the Bollingen edition of papers from 
the Eranos yearbooks includes only two, entitled “Time in Islamic 
Thought” and “Nature in Islamic Thought." 

Until now no long work of Massignon has been available in English. 
The present edition of the Passion was undertaken to render his sources 
and perspective accessible to students and scholars of the various fields of 
his rescarch. The work is, therefore, a sourcebook and a compendium of 
insights, and should be approached as such, with anticipation of astonish- 
ing discoveries to be made about the depth of one's own religious con- 
sciousness and belief. The translation attempts to be faithful to the sense 
and spirit of the original. 

The process of translation was a complex one. The English translation 
was begun in the fall of 1968 from proofs of the new French edition 
(Paris: Gallimard, 1975). During that fall and much of spring 1969, con- 
siderable time was spent in establishing (correcting and amending) the 
working text. Thereafter, by agreement between Daniel Massignon, the 
French Orientalists Henri Laoust and Louis Gardet, and myself, every 
line of translation was sent to France for examination and approval by 
these three until the translation was completed. This arrangement, slow 
but useful, was influenced by three considerations: (1) the original French 
additions to the 1922 edition were left in manuscript form by Massignon 
at the time of his death. His son wished to verify all proofs against the 
original, and the translation therefore became a further means of verifica- 
tion and establishment of a final text; (2) the original was regarded as 
something of a sacred text by the family and close colleagues, and any 
translation had to be overseen with great care by those designated by the 
family to do so; (3) although trained in Arabic and Islamic Studies under 
Sir Hamilton A.R. Gibb and George Makdisi at Harvard, and although 
chosen for my personal knowledge of Massignon and devotion to his 
memory, I was nevertheless not a translator by profession. Cross-check- 
ing would benefit both editions and, indeed, did. Anyone who knows 
Massignon’s writing can appreciate the need for a closely collaborative 
effort to sustain and complete such a monumental undertaking. Because 
of these reasons, the English text, although faithful to the original, is at 
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times excessively literal; I believe not impossibly so. It was Di m 
indeed the only—course permitted. The goal was to establish the 
soundly. 

Volume I of the new French edition of Passion was printed s as 
work of cross reference with Volumes II and III was completed im = 
fore much headway had been made in establishing fuller pc Wem 
references to manuscript and printed sources. Copyediting oft e be 
edition was clearly faced with difficulties that were not alleviated by 
haste. : 

The present American edition has attempted to complete much of a 
work at both the translating and copyediting stages; however, many ew 
erences remain uncompleted. The problem will be evident d 
to any serious reader. For example, one of the most frequently d 
names is that of the prolific eleventh-century Spanish Arabic poet 2n 
theologian Ibn Hazm, sometimes given just by name, sometimes with a 
page number but without a title of a work. Context has helped in many 
examples such as this, but not always. Often references have been al- 
lowed to stand as given. Where efforts were made without success, [?] 
appears. Successes were either bracketed or simply absorbed without 
special indication to complete the reference. Numerous brief references 
to works or persons readily known to scholars of Islamic studies were 
thought not to need completion. 

It remains regrettable that the new edition of the work did not benefit 
from the final supervision and scrutiny of its author. 


I wisH to acknowledge my gratitude to the Massignon family for the 
trust they put in me for this undertaking, and especially to Genevieve for 
the essential work on her father's manuscript, and to Mr. and Mrs. 
Daniel Massignon for their continuing fraternal collaboration. The un- 
dertaking would not have been possible without the trust and support of 
John D. Barrett, the president of Bollingen Foundation, and without the 
commitment made to the project by Mary Mellon years prior to her 
death in 1946. In many ways Jack Barrett's steadfast dedication to this 
Work and his personal commitment to its completion are fruit of a Mas- 
signonian friendship. Other members of the Bollingen family— William 
McGuire, and the late Vaun Gillmor and Wallace Brockway—were in- 
strumental in getting the project underway and in overseeing its prog- 
ress. T am grateful to Herbert S. Bailey, Jr., director of Princeton Univer- 
sity Press, for his patient continuing of their commitment. My gratitude 
goes also to Margaret Case, whose gifted handling of the copyediting of 
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the large manuscript was a work of extraordinary patience and dedica- 
tion, and to David Partington, whose painstaking and thoughtful efforts 
brought the index to completion. 

My final appreciation goes to those who gave helpful suggestions on 
the translation, who worked devotedly on the preparation of the manu- 
script for the copyediting stage, and who grasped most sensitively the 
content of the Massignonian-Hallājian friendship, Sr. Jeanne-Marie 
Pearse, Meral Crane, Judith Moore, Marianna Forde, Albert Donnelly, 
and Rebecca Low; and to the support of my family and friends, especially 
Albert Duclos, William Hickman, Merlin Swartz, George Makdisi, and 
Annemarie Schimmel, each of whom participated fraternally in its 
transmission. 

Over the years, from 1957 until the present, the person of Louis Mas- 
signon has remained a strong presence to me and will continue to remain 
so. I have no doubt that among persons I have known, his was one of the 
most truly original spirits and integrated personalities. One of his secrets 
was that he did not attempt consciously to preserve himself, which may 
have been the source of his limitation as a writer, though not as a trans- 
mitter. He was essentially a transmitter of others, found in these volumes 
and in the many other works by him; and his works should be regarded 
as seedbeds for further transmission and flowerings by still others. Many 
perceived him in this way and continue to be moved in their own ways 
by the special friendship he embraced. 


Herbert Mason 


NOTE ON TRANSLITERATION 


: . ; er at adopted b 
The system of transliteration followed here is, for the most part, th P y 


Louis Massignon for the French cdition. 


Arabic alphabet: alif: hamza: a, i, u 

madda: 4 

maqsüra: à 
b-t-th-j-h-kh-d-dh-r-z-s-sh-s-d-t-z-"-gh-f-q-k(g)- 
I-m-n-h-w (ü)- y(i); 
final and middle hamza:’ 

tanwin: an, in, un 


FOREWORD TO THE 
NEW EDITION 


FROM the very year of the first publication of La Passion d'al-Hallaj in 
1922,! Louis Massignon began to add to the text with marginal notations 
in preparation for a new edition. 

Around 1935, when the first edition of this work was out of print, it 
was decided to reconstruct completely the first section, which traces the 
major stages in the life of Hallaj and their social repercussions. The sec- 
ond section, which contains an exposition of Hallāj’s teaching, was to be 
preserved in its original form. The plan for this new edition was specified 
July 16, 1957, in an agreement with Gallimard publishers. 

The following lines, excerpted from a handwritten memorandum of 
Louis Massignon dated in 1960, are a sketch for this Foreword that death 
did not permit him time to write, and specifies the stages in the prepara- 
tion of this revised edition: 

“The observations of critics such as Gauthier, Paul Kraus, Mustafa 
Jawad, Schaeder, Horten, . . . induced me, while [adding to] the bibliog- 
raphy,” to publish the related texts (Recueil,? Diwan al-Hallaj,* a new edi- 
tion of Akhbar al-Hallaj,5 a new edition of the Essai sur les origines du 
lexique technique de la mystique musulmane®), and to make available to the 
reader some supplementary working tools (list of qadis of Baghdad and 
Basra, list of Hashimites; Nusayri bibliography) in order that I might 
prepare the [new] edition [of the Passion d'al-Hallaj] in my free hours. 

“The 1939-40 war mobilized me as battalion commander in the Colo- 
nial Infantry. . . . From 1940 to 1945 I returned . . . to work in Paris 
(Hallaj in Turkish literature . . .) . 

"With the Liberation, trips to the Orient after traces of Hallaj, in cities 
(Herat, Qashmir), manuscripts, and cemeteries where so many of his 
friends await the Resurrection, Cairo, Bursa, Ephesus especially (the 
Seven Sleepers), Lahore, Delhi, Fez. . . . 


1 La Passion d’al-Hallaj, martyr mystique de l'Islam, 2 vols., Geuthner, Paris, 1922 (bib. no. 
1695-0). 

2 1948, ap. Mélanges Goldziher (bib. no. 1695-bh). 

3 1929 (bib. no. 1695-u). 

3 2nd cd., 1931; 3rd ed. and abridged ed., 1955 (bib. no. 1695-w). 

5 2nd ed., 1936; 3rd ed., 1957 (bib. no. 1695-v). 

6 1922, 2nd ed. 1954 [3rd ed., 1969] (bib. no. 1695-p). 
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"And in 1950 the new version [in its definitive form] was begun 


nearly completed in 1957).” ; 

From 1958 up to his iden death from a heart attack the evening 
of October 31, 1962, the Vigil of All Saints Day, Louis Massignon 
was engaged in checking his references, making numerous due 
notations in the manuscript of the new edition, and in completing his 


bibliography. 


AT THE time of his death we found the following: — i 

(a) a preface to the new edition, which specifies the working hy- 
potheses actually underlying the original plan and sets forth the 
characteristics of a methodology of the history of religion.” This pref- 
ace is preceded in the present volume by the Preface (1914) and the 
Foreword (1921) to the first edition; ; e. 

(b) the manuscript of the ten chapters of the first section (plus a critical 
appendix on Hallaj sources), typewritten entirely by him but with 
numerous handwritten insertions. These chapters were grouped in two 
parts: The Life of al-Hallaj (Chapters I-VII) and The Survival of al-Hallaj 
(Chapters VIII-X plus appendix), which correspond to Volumes I and II 
of the present edition. 

The successive plans, each very detailed, that were used for the prepa- 
ration of the manuscript, show that eight of these ten chapters were fin- 
ished. In fact, for Chapters VIII and IX only a few monographs on Mus- 
lim authors are lacking, the titles of which will be given in a footnote at 
the end of these chapters. Death prevented Louis Massignon from writ- 
ing them. The unfinished part seems to represent less than a tenth of 
these two chapters; 

(c) the text of the second section, printed at the time of the 1922 edition 
(Chapters XI-XIII of this edition), but enlarged with numerous hand- 
written insertions; 

(d) some work guidelines, dated from 1960 to 1962, specifying in par- 
ticular which texts published between 1922 and 1962 were to be incorpo- 
rated into the new edition, and the rules of transcription and abbreviation 
to be followed (for example, the suppression of diacritical marks in the 
text to simplify the publication, as in his last edition of the Akhbar al- 
Hallaj: note of December 12, 1960). [Accent marks have been omitted 
also from place names in the present edition. ] 

As Louis Massignon requested of us before his death, we turned over 
his manuscript, in the state in which it was found, to his friends Henri 
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Laoust (his successor at the Collège de France in the Chair of Muslim 
Sociology), and Louis Gardet. Since 1962, guided by their advice as 
Orientalists, we have prepared this manuscript for publication faithfully 
following the directives left by the author. Virtually all of the handwrit- 
ten annotations and additions of the author have been inserted, either in 
the text (where the author had so specified), or in the notes at the bottom 
of the page (in the absence of other indication). Those passages of the 
first edition reproduced here have been printed according to the instruc- 
tions of the author, in the same way as for the texts already published by 
him elsewhere. The author was not able to review the final manuscripts: 
the transcriptions from Arabic are not always uniform, various im- 
provements in style could be made, and certain (rare) passages still read 
like working notes. Rather than risk altering the thought of Louis Mas- 
signon in any way, we have considered it preferable to accept these slight 
imperfections of form as they are. Each time that it seemed to us neces- 
sary, for the clarity of the text, to add some words, we have placed these 
words in [brackets]; whatever is not in brackets is the author’s. 

This new edition, which enriches the first (1914-1922) with the fruit of 
forty years of study, is presented, as Louis Massignon had anticipated, in 
three parts instead of two: 

The first part, “The Life of al-Hallāj,” again brings together Chapters I 
through VII, in the same order as in the first edition; but each of these 
chapters has been profoundly reshaped by the author and contains new 
sections. 

The second part, “The Survival of al-Hallaj,” is a new part of the 
work. Chapters VIII (Forms of the Hallajian Survival”), IX (“History 
of the Localizations of the Hallajian Tradition”), and X (“The Hallajian 
Legend, Its Origins and Literary Flowering”) do not correspond to 
Chapters VIII through X of the first edition, whose material had been 
redistributed by the author, according to a new plan, alongside numer- 
ous unpublished studies. Finally, the concluding appendix (Critical 
Analysis of the Hallajian Sources) is new. In these chapters the author 
sometimes makes references to the first edition.” 

These two parts are therefore an actual restructuring of the previous 
edition. The reader cannot help but be struck by their originality. In 
them the author often makes penetrating surveys of a retrospective 
sociology of religion, which embraces, in great detail, the concrete life of 


? These references are indicated thus: P, 1st ed., followed by an indication either of the 
page or the paragraph. 
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the Islamic society of the time. Lists of little-known names abound, as do 
many topographical details, which history in general has forgotten. But 
in such instances it is much less a question of erudition than of recreating 
a contemporary, everyday atmosphere, one that continually underlies 
the life and drama of Hallaj. Doubtless the structures of Muslim cities, 
especially Baghdad, could have been evoked realistically only at this 
price. The sense of the great spiritual adventure of Hallaj thus emerges 
with an added vividness. Certain pages may scem dry to read; they arc 
nonetheless necessary if one wishes to follow, even in its incommunica- 
bility, that “curve of life" (and of "survival") whose axial importance 
Louis Massignon constantly illumined (cf. infra, 1: 1xi-Ixvi). 

The third part, “The Teaching of Hallaj," is a revised and enlarged 
version of Chapters XI through XIV in their original 1922 form. The 
Hallajian bibliography has been completed by all of the references col- 
lected by the author since 1922 or cited by him in his manuscript.? 
Finally, the indexes of the first publication have been enlarged and com- 
pleted by us. 

The text thus prepared for the new edition has been revised with great 
care (and particularly the insertions and annotations handwritten by the 
author, wherever there was some uncertainty as to their exact reading) 
by Henry Laoust, Louis Gardet, Roger Arnaldez (Professor of the Fac- 
ulty of Letters at Lyons), and Dr. Herbert Mason (the American trans- 
lator of this edition). May they indeed find here the expression of our 
deepest gratitude for the patience, precision, and care with which they 
were good enough to bring about this revision, and without which this 
edition would not have been possible. 

We are particularly grateful also to Madame Étienne Bernard, Re- 
search Assistant at the Centre National de la Recherche Scientifique, for 
the very valuable aid that she gave us in many working sessions during 
these years of preparation. Without her we could not have presented a 
correct reading of the marginal additions made by the author in Arabic. 
Her patient research has also made it possible to complete a great many 
bibliographical references. We cannot thank her enough, finally, for her 
assistance in the first correction of proofs and her help in the preparation 
of the indexes. 

Our appreciation goes also to all those who have helped us in the phys- 
ical preparation of the manuscripts, in particular to Madame Coquerel 


9 These supplementary references, since they could not be checked by him, are also 
placed [in brackets]. 
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for the typing of the revised French manuscript of this work. We thank, 
finally, the Centre National de la Recherche Scientifique for having been 
good enough to take an interest in the publication ofthis study, on which 
our father worked all his life. 


Genevieve Massignon 
(died June 9, 1966) 


Daniel Massignon 


Paris 
April 9, 1969 


/ 
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1921 FOREWORD 


IESU NAZARENO 
CRUCIFIXO 


REGI IUDAEORUM 


Speak the truth! even if this i 

Truth were to burn you with the fire, avenger of crimes. 

Seek to please God! the most foolish of mortals 

Is he who challenges the Lord—and yields to slaves. 
Hariri, Maqāmāt XXI 


THE addition of an index is the only important modification of the 1914 
text. If, in the second section, certain points that the first section bad left 
unfinished are taken up again and elucidated, that is due to the fact that 
Chapters I-IX were printed in 1915, while the printing of Chapters 
X-XV could be carried out only from 1919 to 1921. 

Many questions of a general sort concerning philosophical method 
have had to be dealt with in the present work. These are the following: 
the controlling influence of the grammatical structure ofa given language 
on the systematization of philosophies formulated in that language (pp. 
571-577); the different ways of reading a text (exegesis and hermeneu- 
tics; pp. 464-469, 704-705); the steps of argumentation (pp. 577-588); 
the uncovering of truth (pp. 565-567, 914-916). As regards the postu- 
lates introduced here for the introspection of dogmatic concepts, they 


are formulated in the preliminary foreword to the second? section 
(pp. 461-463). 


May 3, 1921 


1 [The pages given here are those of the first edition. ] 
2 [Third section and Volume III of the New Edition.] 
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IN IszAMIC legend, among Arab, Persian, Turkish, Indian, and Malaysian 
poets, Hallàj became the classic example of the “perfect lover” of God, 
condemned to the gibbet for becoming intoxicated with the ecstatic cry, 
“I am the Truth!" 

In the history of the ‘Abbasid Caliphs of Baghdad, Hallàj was the vic- 
tim of a great political trial provoked by his public preaching. This trial 
brought face to face all of the Islamic forces of his time: Imamites and 
Sunnites, fugaha and Sifis, whose tragic conflict coincided with the 
breakdown of the universal Caliphate and of Arab unity. 

The title “The Passion of al-Hallaj” expresses more than a literary 
theme: a legend of martyrdom, enshrined in Islam with the aura of sanc- 
tity. Examination of its historical origins will show the kind of personal- 
ity its subject was, and the translation of his works will allow us to re- 
construct his teaching of mystic love and of true sacrifice. 

The first section includes, in a succession of tableaux, the stages of Hal- 
laj's life and their social repercussions from the time of his first attempts 
at personal asceticism up to the official accounts of his trial and to the 
"acta sincera" of his martyrdom.! 

This section shows the originality of this mystic who rejected the pru- 
dent ‘‘arcanal discipline" adhered to by other initiates of süfism, and of 
this wandering missionary who preached, not social revolution like the 
other dà'is of his time, but the hour of contrition, the mystical coming of 
the reign of God in human hearts. 

The second section contains the systematic account, in the framework 
of the actual theology of his time, of his teaching reconstructed from his 
own works translated ín extenso.2 We attempt to show here how the 
ritual life of this believing Muslim, the very practice of prayer, medita- 
tion, and apostolate, determined the eventful "crisis of conscience" that 
led to his trial and his execution. Also what role the basic dogmatic ele- 
ments of Islam, the ideas from Qur’anic revelation, such as the “Fall of 


1 We have published these as Quatre textes inédits relatifs à la biographie d’al-Hallaj, Paris, 
1914. 
? We published his Kitab al-tawasin, Paris, 1913 (bib. no. 1695-j). 
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Satan" and "The Nocturnal Joan a raed eas in the 
structure of the religious doctrine that Keane T" 

Though a “mystic,” Hallaj nonetheless proved his theses by patient y 
constructed and articulated reasonings, and his chief works, Ta Sin al- 
Azal and Bustán al-Ma'rifa, combine a concise and piercing intensity of 
passion with a fine dialectical subtlety. "ron 

Hallaj lived in that unique period of Islam's flowering, when, in the 
tenth century of our era, Arabic society, seated in Baghdad at the con- 
vergence of two cultures, Aramaic and Greek, became the intellectual 
center of the world. Arabic thought had at that time its true classical mas- 
ters: from Nazzam and Ibn al-Rawandi to Bagillàni in theology: from 
Jahiz to Tawhidi and Ibn Sina in philosophy; from Abū Nuwas and Ibn 
al-Rümi to Mutanabbi and Ma'arri in poetry; from Khalil to Ibn Jinni in 
philology; Razi among physicians, Battani among mathematicians. Like 
them, and one of the first among mystic theologians, more profoundly 
than Antaki and Muhisibi and more resolutely than Ghazali, Hallaj un- 
derstood the inestimable value of a method of introduction for a rule of 
life conforming external acts to intentions of the heart. The method was 
based not only on the understanding of Arabic grammar, but on the use 
of logic such as the Greeks, especially, had "categorized" and coordi- 
nated. He was able to turn to it, as to an asceticism of mind,? denuding it of 
sensory images and of created forms, preparing by this negative means 
for mystic union, but without imprisoning, as so many others did 
later—within the narrow domain of syllogistic proofs—the full assent of 
his heart to the transcendental callings of grace. 

The Arabic course taught in 1912-1913 at the Egyptian University of 
Cairo on “The Historical Formation of a Philosophical Vocabulary" 
permitted me to go quite far into the study of the origins of Hallàj's tech- 
nical vocabulary. Its leading elements are set forth here, and the general 
conclusions are given in my Essai. 

The third and last section is composed of a single chapter, an essay on 
the Hallajian bibliography, along chronological lines. It lists 952 works 
by 636 different authors,> of whom 351 are Arabic (516 works), 75 


3 [In French ascese de l'intelligence; zuhd in Arabic. It is a purification of certain aspects of 
one’s imagination and pride in intellect in order to be purer and humbler in one’s intelli- 
gence toward God.—H.M. | 

4 "Ta'rikh al-istilahat al-falsaftya al-'arabiya, autographed Arabic text, Cairo, 1913; 125 p. in 
f. with four indexes (1695-k). 


5 Actually 633, for three wrote concurrently in two different languages. [Bibliography 
enlarged since 1921. ] 
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Persian (102), 50 Turkish (70), 5 Malaysian (6), 6 Indian (7), 2 Syriac (4), 
2 Hebrew (2) and 136 European (225 works). 


Louis Massignon 
January 21, 1914 


é The present work, begun in Cairo in March 1907, was listed by my late teacher 
Hartwig Derenbourg, in his annual report as director of studies at the Ecole des Hautes 
Etudes, Section des Sciences Historiques et Philologiques (XVIII: Arabic language) (An- 
nuaire of 1908, p. 73). (Cf. P., Isted., 942). M. Clément Huart was the first in France who 


very kindly recorded his interest in the chosen subject, and in the results anticipated from it, 
with reference to the Tawasin. 
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HALLA] was indeed a historical person, condemned to death in Baghdad 
in 922 of our era following a political trial, a cause célèbre of which there 
survive fragments of hostile accounts that are, by the very fact of their 
hostility, not without importance. He has survived also as a hero of 
legend. Even now in Arab countries people remember him and represent 
him as an itinerant worker of miracles, sometimes as a man madly in love 
with God, sometimes as a charlatan. In the other Muslim countries the 
wide diffusion of great Persian poems has stylized magnificently the 
character of the saint, the deified ecstatic, whom they call “Mansūr Hal- 
làj." It was he who, from the height of the gibbet, uttered the apocalyptic 
cry that announces the Judge of the Last Judgment: Ana'l-Haqq, "I am the 
Truth." 

Critical study of the authentic sources of this more poetic than literary 
theme has enabled me to establish that Hallaj had actually found his voca- 
tion as the “mystic pillar,” the “spiritual martyr" of Islam, while going 
on the hajj; that he had subsequently wished to "substitute" himself for 
the legal offering of victims that is consecrated at "Arafat for the annual 
general pardon of the community; that after that he had publicly pro- 
claimed in Baghdad his vow to seek death in the holy war of divine 
love—thirteen years, at least, prior to his execution. 

This study, undertaken in Cairo in 1907, on the verge of my appren- 
ticeship in spoken and written Arabic, and stimulated by exposure to 
poignant and wise Hallajian maxims (such as rak‘atani fi'l-‘ishq . . . ) 
ended up by convincing me of the veracity of this pure witness, who was 
strangely a friend of God unto the very sacrifice of himself, Khalil Allah, 
like Abraham. This was in May of 1908 between Kut al-‘Amara and 
Baghdad. Afterwards, on rare occasions, a few opportunities were given 
me to stop in the "composition" of the “site” of his meditations and of 
his prayer, at Jidda, at Bayda, his birthplace, at Jerusalem, at Nishapur, 
in the great pines of Gazegah in Herat, on the roads of Qashmir, 
Bamiyan, and Kandahar. 

The first edition of my work, completed in 1914, was published in 
1922, and has been out of print since 1936. It has been, with regard to 
both texts and notes, entirely recast in the present edition. 
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SECTION I [Volumes 1 and 2] presents the stages of Hallaj’s life. It situates 
their links of time and place in their ‘‘singularity”: his family and school 
education, from Bayda (Aramaian clients of Belharith Yemenites) to 
Wasit and Basra (in the ascetic school of Hasan); his departure," going 
over to the “worldly classes" (abna’ al-dunya), becoming initiated in the 
classicism of the learned scholars, retaining on the stages of his travels the 
"common touch” with the abna’ al-sabil, the humble and the poor, as 
much on the eastern front of the holy war (Turkestan, India) as at the 
center of Islamic pilgrimage, in Mecca, which he visited three times; the 
evolution of his apologetical and apostolic compassion into the ultimate 
desire of dying anathematized for his brothers; his trial; his punishment, 
in the lofty theater of Baghdad, the capital of the civilized world at that 
time. Thereafter, the survival of this “excommunicated saint" through 
thirty Muslim generations by means of "chains of witnesses,” asanid, fur- 
thering his memory as a lifeline of hope, up to this very day. 

These “chains” prepare his official reincorporation in the Islamic 
Community on earth, rediscovering through him, fulfilling with him, in 
the full sacrificial sense of the atoning talbiya of the hajj at ‘Arafat, the 
mystic union beyond the forgiveness and thanksgiving. A slow, difficult 
work, taking many a century, it is carried out quietly in meditation by 
solitary spirits and chosen souls, while popular devotion, here and there, 
persists in associating his name with afflictions of newborn children, 
children’s games, songs of beggars, and predictions about the end of 
time. 

And, since each new link in these "chains" is a victory over death, 
chance, and oblivion, and a reinforcement of transmitted grace, these 
"chains" also prepare the way for the final integration of the masses of 
the Islamic Community in the ecumenicity of the Elect, at the consum- 
mation of the Sacrifice of Abraham "bi-dhibhin 'azimin" (Qur’an 
37:107).1 


SECTION II [Volume 3] places Hallajian mysticism, according to texts, in 
the general development of Muslim theological thought; it sets forth the 
points of philosophical interference and metaphysical penetration im- 
plied in the notion of ‘‘the essential desire. ""? 
Hallaj appeared in the süqs of Baghdad, preaching God as the Only De- 
sire and the Only Truth, at the end of the ninth century of our era, an 
1 [Wa fadaynahy bi-dhibhin 'azimin" ("and we ransomed him with a great sacrificial 


victim”’)—H.M. | 
2 [Ishq dhati in Arabic—H.M. ] 


v. 
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epoch for Islam of the flowering of its "Renaissance," as Adam Mez 
called it. At the confluence of two cultures, the Aramaic and the Greek, 
Baghdad, having become the intellectual center of civilization, received 
within its walls the true masters of Arabic thought: theologians (from 
Nazzám to Ibn al-Rawandi), philosophers (Jahiz, Tawhidi), poets (Abu 
Nuwis, Ibn al-Rümi, Mutanabbi), grammarians (Mubarrad, Sirafi), the 
physician Razi, the astronomer Battani; Chapter IV of Section I inserts 
Hallaj biographically among them. At this point is presented an analysis 
of the complex and subtle forms of technical language that Hallaj 
employed: daring to express himself, which no mystic had had the idea 
of doing, in the dogmatic vocabulary of his adversaries, the Mu'tazilites. 
He did so in order to give an account, in a reasoned manner, of the 
theopathic experience in which his rule of life (derived from the "science 
of hearts" of Muhisibi) and his vow of asceticism of mind had, by a via 
negativa, engaged him. 

We have accordingly followed the procedure, classic at that time, of 
the five Mu'tazilite bases for the presentation of the Hallajian solutions in 
which some gaucheries, here and there, bear witness to his “self-taught” 
sincerity as a mystic. His theology, which is not static but the interioriz- 
ing experience of a denudation of images, rather similar to that of Eck- 
hart, leads him to argue rationally and to go beyond the dualist antimony 
that the mystics had come up against (A is contrary to non-A; qidam to 
hadath), by means of a tertium quid (a "becoming" in potential: haqiqa). I 
had at first identified this "'tri-phased" mode of meditation with the Aris- 
totelian syllogism in three parts (1922 ed. p. xin), then with the gnostic 
triad of the extremist Imamites ('Ayn, Mim, Sin; Akhbar, No. 46). 

Now I see the origin of Hallaj’s method going back further, to the very 
first Arab grammarians of Basra—to Khalil, especially, and to the tripar- 
tite principle of the I'rab, morphologizing" vocabulary and syntax by 
means of the functional triplicity of final vocalic assonances (a, i, u: nasb, 
khafd, raf’). The Hallajian method leads to an involution of reason in its 
object, which is the pure essence, and not the contingent: God, entirely 
alone. If the pluralism of the discursive statement thus disappears, it is 
not into a pantheistic “existential monism” (wahdat al-wujtid), but into a 
"testimonial monism” (wahdat al-shuhüd). Hallaj teaches that one must 
unite with a thing not in us, but in the thing itself (Stf., No. 84); the 
world, for example, by means of a transfiguring compassion with the 
suffering of the world. An'i ilayka. "my cry of mourning is for you (= 
from me, pitying you, at the time when I am going to die)"; in the shock 
of a sacred visitation, which places Desire between “you” and “me,” by 
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the chaste veil of tears; thus bearing witness to this divine Tertium Quid. 
Asrārunā bikrun, “our hearts, in their deepest recesses, are a single Vir- 
gin," who conceives thus, in the eternal present, the assumption in God 
ofall the predestined (or rather, who gives God birth in them all). 

After theoretical presentation of the theological teaching comes 
analysis, still theoretical, of the Hallajian juridical principles (usiil), which 
borrow the vocabulary of the adversary, the revolutionary Imamism of 
the Qarmathians, in order to annex it for their own use. 

Finally, the works of Hallaj, in a complete annotated translation, with 
careful examination of their authenticity, their style, their influence 
through the centuries (already dealt with in Section I, the ‘“‘survival”), 
and of the works of art that they have inspired. 

It was possible to undertake an internal criticism and interpretation of 
these only after having done an external criticism, having established the 
texts and determined their origin. 

To begin with, the direct traces left by the personality of this excom- 
municated mystic become clear a little belatedly. Though the first three 
“independent” evaluations of his public teaching appear as early as 932 
(A. Z. Balkhi), 950 (Maqdisi), and 990 (Daylami), the three earliest dated 
manuscripts in which his name appears are from 1073 (Sajazi), 1153 (Sar- 
raj), and 1158 (Ibn Baktiya). None of his cenotaphs erected in Baghdad, 
Mosul, Lalish, Damascus, and Muhammad Bandar is earlier than 1045 
(Vizir Ibn al-Muslima); and all seem to have been reconstructed. Finally, 
his iconography begins only in 1307, and the series of Hallaj miniatures 
by the celebrated Behzadh has disappeared. 

Nevertheless, thanks to thirty-seven testimonial chains, which we 
shall discuss, and in spite of the official ban, maintained from 922 to 1258, 
on copying or selling any work by this condemned man, numerous 
fragmentary pieces by Hallaj (sometimes named simply “‘Husayn’”’) have 
been preserved for us by the doxographers of mysticism, which guaran- 
tees their semantic value (350 maxims in Khurasan, in the collections of 
Sulami, and in Fars, in the collections of Baqli). We have six letters by 
him written with the greatest personal sincerity (one to Shakir, turned 
over at the trial, of great importance; two to Ibn Ata’: two of his friends 
who later gave their lives for him. (There were also false letters produced 
at the trial, not kept, and denied by him. We have sixty-nine public dis- 
courses (which compose the Akhbar al-Hallaj), unidentified as far as ex- 
ternal sources are concérned, and whose semantic value, (undeniable) 
personal sincerity, and objective accuracy (because of the charisms men- 
tioned), we shall discuss in detail. We have eighty pieces of verse, his 
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Diwan (a collection redone several times, some imitations having slipped 
in, which are not all from his school). Finally, in prose, three fragments 
of exceptional authenticity (ed. Daylami, Ibn Khamis), dating from his 
first appearances; and two self-contained collections: the Riwayat, from 
before the year 902 (Twenty-seven hadith qudsi, in a singular style and an 
almost popular language); and the eleven Tawasin (a compilation of the 
novissima verba of Hallaj, the philosophical technicality of which is 
“signed,” for division into chapters, later than the eleventh century). All 
of the other works in prose, apart from a preface (Kitab Sayhiür), must 
have been burned. And as in the cases of Eckhart and Marie des Vallées, 
the most significant texts have been preserved for us thanks to a mine of 
hostile commentaries. 


SECTION III [Volume 4] gives an exhaustive study of the ‘‘Hallajian bibli- 
ography,” comprising more than 1415 works by 953 authors; with a 
foreword extricating from this enormous mine grains of precious metal, 
significant details, and carefully considered evaluations. There follows 
the enumeration in schematic form of 37 basic testimonial chains, asanid , 
constituting the "hadith", the Hallajian Islamic tradition. Thirty-seven 
continuous chains, going back to 15 of the 117 names of contemporaries, 
direct witnesses of the life and sayings of Hallaj (91 favorable, of whom 
two are women; 26 hostile); his sons Manstr and Hamd, Ibn ‘Ata’, 
Shakir, Ibn Fatik, Shibli, Qannàd, Ibn Khafif, Ibn Surayj; with 2 apos- 
tates (Dabbas and Awariji) and 4 enemies (Abt ‘Umar, Ibn Ayyash, Ibn 
Rawh, Süli). This proportion of 15/37/117 is remarkably high for a per- 
son officially proscribed, especially if one considers what Shaykh Dabā‘ 
(dean of Qur'an reciters in Cairo) pointed out to me in 1945: he noted 
that, as a matter of fact, the 15 earliest witnesses of the recitation of the 
Qur'àn (of whom two were women: cf. Jeffrey [Arthur Jeffrey, Materials 
for the Study of the Qur'an, Leiden, 1937 (?)]) were known to him through 
1060 continuous "Uthmanian chains. This proportion is much weaker 
than the proportion of 15/37/1117 (Sahaba Hallajiya); namely, barely 
1/1000, instead of 1/10—or 15/1,060/12,314, as compared with the mass 
of 12,314 known Companions of the Prophet (of whom 1552 were 
women) and some heretics (Harqüs) and known apostates (Rabi' Jumahi, 
his muezzin at ' Arafat). 

One can legitimately infer from these figures that a durable spiritual 
reverberation of the words of this excommunicate spread them among 
the believing masses of the cities, shaken by the news of his being put to 
death. In Juzjan a revolt broke out. In Baghdad itself, Mas'üdi, an 
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eyewitness, referred to this day as “solemn,” because of the ideas that 
Hallaj held. Ideas “that brought over to him a great number of (post- 
humous) disciples," independent spirits enamored with philosophy, as 
one of them, Daylami, heir of Tawhidi, tells us apropos of the novel po- 
sition of Hallaj in metaphysics of identifying Desire, “shq, with the Di- 
vine Essence. This, at a time when, in imitation of the "first" Hellenic 
philosophers, the Muslim falásifa were identifying Love only with a 
Demiurge. Let us note, in passing, the already “intercultural” and “‘inter- 
regional” significance, as early as 990, of this ““comparativist” remark by 
a Hallajian on his master. 


THUS, it was undoubtedly through this intellectual affinity by friendship 
of the spirit, entirely disinterested and supraracial, that Hallaj’s thought 
reached me personally. It was less through the “initiatory” and formalis- 
tic continuity of the four Süfi "chains" that I connected in 1908 
(Muhammad Yamani, Baghdad), 1909 (Badi Sannārī, Cairo), 1911 (Bur- 
sali Muhammad Tahir, Cengelkoy), 1928 (Hasan Fehmi Beg, Ankara), 
than it was because of this sudden reappearance of clear evidence on be- 
half of a just cause that had been misrepresented: evidence that “restores” 
an honest adversary. It could be observed at the home of my two 
Baghdad hosts in 1907-1908, the Alussy family: Hajj ‘Ali Alussy, who 
rediscovered Khatib for me, when he uncovered the favorable opinion of 
Amin al-Wà'iz, one of the Hanafite masters of [Hallàj's] father, and 
began to help me so tirelessly; and especially Mahmüd Shukri Alussy, 
when his fierce independence as a salaft made me realize that he was rebel- 
ling against the retraction extorted in 1073 from Ibn ‘Aqil (for his Halla- 
Jian treatise) by some narrow-minded politicians of his Hanbalite rite. 
Other reappearances of a similar sympathy have arisen over the cen- 
turies, even among Shi'ite scholars; and, more important from a social 
standpoint, there have been revivals of collective compassion for Hallàj, 
envisioned as an eschatological intercessor, among the masses of perse- 
cuted peoples, artisans, and confreres of the futuwwa (this perhaps dating 
back to the time of Hallaj’s death), Yazidis, Druzes, and even Nusayris. 
In this sense, I must single out, from the long list of Orientalist and 
philosopher friends who so graciously aided me in my research on Hallaj 
from 1907 to 1922 (cited in P., p. 942), the names of Ignaz Goldziher and 
Joseph Maréchal. With them then, as now with Farhadi, J. M. ‘Abd al- 
Jalil and Louis Gardet, the feeling of intellectual affinity with Hallaj was 
direct, quite apart from our friendship. In Islam itself, after 1922, I found 
a true understanding of Hallajian thought in Muhammad Iqbal, at La- 


Ix PREFACE TO NEW EDITION 


hore; Muhammad Fassi and M. Bennani, at Fez; B. Tuprak, M. A. 
Yucel, Stheyl Unver, N. Topçu, S. Z. Aktay, in Turkey; Z. Mubarak, 
‘AR Badawi, in Cairo; and M. L. Gum‘a, who “carried” the Hallajian 
talbiya back to ‘Arafat. I do not forget the novissima verba of Tor Andrae 
in his i myrtentrüdgarden. I link them here with the treasured fraternal 
communications of V. Ivanov, J. Deny, H. Ritter, H. Corbin, S. Pines, 
R. Chatterjee, and the very spontaneous contributions of Sheref Yaltkaya 
in Ankara, Server Gouya in Kabul, Hamidullah in Hyderabad, T. Rag- 
ragi in Rabat, AH Sarraf in Karbala, and especially those of the learned 
historian of Baghdad, Mustafa Jawad. 

^Hallàjians," in the broad sense, are to be found even in Israel. They 
exist among those who yield "priority" to Arabic vis-à-vis the other 
Semitic languages as explaining grammar and reasoning, sifting their art, 
condensing their wise maxims. This is the same intellectual attraction for 
the essentially Semitic rhythm of the Hallajian sentence that prompted 
mediaeval Caraites to transcribe Hallajian poems and prose into Hebrew 
letters; that led Ignaz Goldziher in 1912 to bend over the proofs of Tawa- 
sin, revising my efforts at translation; and that determined Paul Kraus,’ 
before his death, to reprint in Aleppo in 1943, as a farewell addressed to 


our friendship, the sections of our Akhbar al-Hallaj in which the Essential 
Desire burns. 


My 1922 preface did not specify the working hypotheses actually under- 
lying the initial plan; the present clarification sets them forth in the man- 
ner of a methodology of the history of religion. 

Section I, for purposes of describing a life, had followed the anecdotal 
atomism of primitive Arabic historiography, as found in the ‘““Ayyam 
al-'Arab" and the hadith; and, for its closeness of examination, it drew its 
inspiration from Trousseau's La Clinique médicale de l'Hótel-Dieu de Paris, 
which was recommended by a psychologist friend, Jean Dagnan. 

Section II had chosen the systematic framework of Mu'tazilite kalam, 
following in that the choice of Hallaj himself, who was borrowing its 
doctrinal vocabulary in order to “sublimate” it. This section also fol- 
lowed the example of The Mystical Element of Religion Studied in Saint 
Catherine of Genoa and Her Friends by F. von Hügel, which was recom- 
mended as a model by the author's spiritual director, Henri Huvelin, to 
whom Charles de Foucauld had introduced me. 

There remained the preparation of a body of explicative annotation for 


3 [Cf. Akhbar al-Hallaj , 31d ed., Paris, 1957, Preface, pp. 5-8. Paul Kraus: a Czech orien- 
talist associated closely with L.M. on the Akhbar from 1933 until his death in 1946.—H.M. ] 
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the entire work, which was indispensable for rendering it intelligible to 
the non-Muslim reader. The responsibility for this annotation was mine: 
it had to be given a clearly defined orientation; for the study of this life, 
which aimed passionately toward a supreme certitude, could be neither 
“an apology, nor a rehabilitation," Hallaj himself, following the Hanbal- 
ites and certain Süfis, had worked out a conception of history going be- 
yond the occasionalistic atomism of the hadith and the cyclic theory of 
astrological fatalism transmitted to the Imamite fiscal scribes of the 
“Abbasid empire by their Aramaean predecessors. For him, historical 
time was a progression of pulsations of grace, karrat, oscillating like the 
swing of a pendulum, but ascending, an accumulation of recapitulative 
testimonies preparing the way for the actualization of the Last Judgment. 

The following are some of the working hypotheses used: l 

a) Since the duration in which we live has a direction, one can conceive 
a human “history” only by postulating a structural continuity that is 
finalistic (as opposed to the discontinuous that is accidental); and one can 
write it only by explaining the linguistic facts phonologically (and not 
phonetically) and the psychic facts by a “psychology of form (as op- 
posed to the approach of associationist empiricism). Historical finality 
must become intelligible "interiorly," for it concerns the person who 
alone extracts from it the meaning of the common ordeal (and not the 
individual, the differentiated element dependent on the social group that 
remains its natural end). . 

b) One can schematize the life of a social group by constructing the 
individual life curves of each of its distinct members according to their re- 
lations in the external environment (travels, illnesses, marriages), but it is 
useless to make it out to be the aggregation of these without having 
noted in it certain unusual individual curves, blessed with unique points 
(and even "'knots") corresponding to the "interior experiences" of cer- 
tainties (and even of anguish) by which they have "found" some ‘‘psy- 
chic resolvents" in their adventures in this environment. Having first be- 
come intelligible “dramatic situations" for those, they become unraveled 
for others afterwards. 

c) For the convenience of the schema, one can argue that there are only 
a limited number of possible "dramatic situations" and themes in a social 
environment (Aristotle, Gozzi, Goethe; cf. Polti, Aarne-Thompson). 
But they are rarely resolved, for the resolvents of their peripeteia are 
strictly personal godsends, or better, are recapitulative realizations* of 


* [L.M. uses “prises de conscience.” —H.M. ] 
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the person in a heroic act (usually “once in a lifetime"). These *'testimo- 
nial” realizations of divine grace in us are superhuman reactions, not re- 
ducible to environmental pressures, juxtapositions of anecdotal atoms 
(nawadir, [i.e., phenomena]) chance patterns of statistics, roles of 
institutional organisms and folkloric functions (G. Dumézil) expressing 
themselves in the form of wise proverbs and philosophical maxims (Wes- 
termarck) and assent to archetypes (Jung), or other arbitrary and combi- 
national schemas whereby a society deceives itself by believing it can 
formulate for itself in such things a representation that explains its past 
and preforms its future. 

d) The isolated heroic act, whose formal object is divine, has a pivotal 
value that is “‘transsocial.” One can represent it as a projection outside the 
world of the life trajectory of its author: not only on an "imaginary" 
ideal cycle (compassion of Antigone for the enemy of the city), but on a 
liturgical cycle that is communitarian and real (hospitality of Abraham 
toward the stranger, intercession of virginal friendship on behalf of the 
criminal). For this act is not only a solitary reaching beyond, but a subli- 
mation not discontinuous with the masses of the by no means disinter- 
ested gamut of mercenary virtues, calculated actions, mediocre desires, 
sins, and crimes: the wretched masses from whom the most recent con- 
scientious biographers, out of disgust with hypocritical and “orthodox” 
conventional hagiographies, draw their sweeping conclusions of con- 
tempt for all human behaviour. 

e) This finalistic “internal” and “personalist” conception of human his- 
tory sees in this history a real and efficacious solidarity of the afflictions of 
the mass with the redemptive, saving, and holy suffering of a few heroic 
souls, *apotropaic substitutes” (Huysmans' thesis; the abdal theory held 
by the Hanbalites and the early Süfis in Islam). 

f) The transhistoric continuity of this finalism embodies, in the “sub- 
stitute saints,"5 the crises of collective suffering—famines, epidemics, 
wars, persecutions—suffered by the masses of unfortunate people. Crises 
of “parturition” (6dinés) whose true significance, with a few superhuman 
outcries for apocalyptic vengeance, pierces through the reserved con- 
formism of official chronologists and the insincere perversity of dishon- 
est memorialists (Tanükhi, smearing Ibn Khafif; Süli, *'sidestepping" the 
Shalmaghani affair and the anti-Hanbalite fatwa); these two complemen- 
tary aspects of all historiography originate in the bourgeois class of bu- 

5 [= abdal. The adjective “vicarious,” which would be theologically correct in certain 


Western Christian schools of thought, is not strong enough to describe the direct involve- 
ment called for either in the Muslim or in the Massignonian religious canon.-—-H.M.] 
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reaucratic scribes. It has been said, summarizing [Léon]Bloy: "The de- 
ciphering of history is reserved to certain grieving beings" (Béguin): 
those who have the intuitive compassion of saints. 

g) They disclose, in the perishable world, the incorruptible presence of 
a sacred Truth; they see it appear each time the premonition of the inter- 
sign is fulfilled by the unforeseeable miracle of a prayer being granted. 
They see it guiding the saints in their penetration to the silent divine 
Source from which their destiny once arose and into which their inward 
aspiration will be absorbed; in contempt of every premeditated strategy. 

h) And the saint’s supreme witness is fulfilled, overcoming equivoca- 
tions and ambivalences, by breaking through the front lines of fear, 
danger, doubt, and the worst temptation (as Foucauld wrote in his Octo- 
ber 30, 1909 letter), for it is only through the mortal suffering of the de- 
sired trial that he can reach Union with the One, with the Divine Essence 
that is disarmed, abandoned, naked. : 

i) When the substitute saint, the "witness of the instant,” joins in this 
way the “Witness of the Eternal,” this Union in solitude is an inter- 
cession for an immense number of souls who have remained behind 
somewhere along the way. Contrary to the missiological theories of ex- 
panding proselytism, recent investigations of religious statistics have es- 
tablished certain constants, approximately the same for all environments 
and periods: a fixed percentage of ritual practices within the confessional 
group, of good acts and of sins, of fervent vocations and of unbridled 
outlaws; with the added note that a small, avowedly sinning, minority is 
set over against the immense array of its “respectable” contemporaries, 
secret sinners, as eventual abdal, the always possible ransom of penitents 
for a mass in a state of evil. This recognition of the inanity of every offi- 
cial propagandistic apostolate underlines rather clearly the fact that the 
religious life of believer groups is protected against rotting from hypoc- 
risy by an intermittent treatment, in infinitesimal homeopathic doses, of 
“substitute” sanctity. Hallaj used to teach (Riw., No. 27) that with one 
saint God purifies every minute 70,000 just men. One of his predeces- 
sors, ‘Ali b. Muwaffaq, used to declare that on the day of ‘Arafat God 
found it sufficient for pardoning the 600,000 assembled pilgrims to find 
six just ones among them. This recalls the prayer of intercession of the 
first of the abdal, Abraham, on behalf of Sodom, the City of Perdition. 


A STUDY brought to bear on a heroic life of this sort could not end with 
his death, for the posthumous “survival” of Hallaj on earth through 
chains of suffering and sacrificed witnesses involves us and draws us 
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away from earth toward “temples” (hayakil) of the eternal City of souls 
raised up from the transfigured holocaust of their earthly bodies. 

Centered spiritually on the pilgrimage to Mecca by way of the Feast of 
Sacrifices, the thrust of Hallaj's prayer expanded actually to the reaches 
of the Muslim world of that period, and beyond the frontiers of the jihad 
to the front rank of militant souls who defended, in a fierce spiritual 
“hand-to-hand” combat, the Islamic Community threatened in its heart 
and in its ikhlas® by mysterious, tempting, and schismatic forces of disin- 
tegration and perversion. Among the latter was the spirit of hypocrisy 
that handed over the Holy Site of the great pilgrimage on holiday to the 
panderers of the Court, of trade, of banking, and of poetry, thereby ex- 
posing it here and there to atheistic cynicism, covetousness, and the dag- 
ger of the wretched poor, the Qarmathian revolutionaries. 

The Muslim world was intersected by two opposing currents, one as- 
piring to the qibla of sacrifice, the other disavowing it. An immense flow 
of mercenary prayers and perfidious works foamed forth against the pure 
prayer of a few solitaries and against the spirit of poverty, fasting, and 
sacrifice that cried out to God aslih, "reform" Islam by Justice, “as You 
promised Abraham," even though we die of it. That this voice prevailed 
is proven by the malevolent forces’ almost immediate change of camp, 
their desertion from the imperial cause, which brought on the collapse of 
the old political and social structure of the 'Abbasids, and their rallying to 
the Qarmathian cause, thereby contaminating by luxury and riches the 
latter's revolutionary “purity” acquired by the ‘Alid “legitimist” mes- 
sianism through two centuries of persecution. While this handful of 
heroic militants perished, delivering up the "temples" of their bodies in 
expiation (such as Jurayri accepting death in the Qarmathian ambush at 
Habir, the same Jurayri who regretted having deserted Hallaj), the Qar- 
mathians, after having thought that they had destroyed the spirit of the 
Pilgrimage by stealing the Black Stone, resigned themselves to giving it 
back to the temple of the Ka‘ba (in the presence of the grand qadi of 
Cairo, Ibn al-Haddad, a Hallajian). 

It is not only a question of affirming the spiritual progress of disem- 
bodied souls after death (Ibn ‘Arabi), virtually in the sense of their pre- 
destinations as “ideas.” Hallaj affirmed that the ultimate finality of a 
human person’s history is not the mere return to his intelligible form that 
God previsioned, but “the coming of His realization.” And this “realiza- 


6 [Cf. L.M. Essai, bib. no. 1695-p, pp. 214, 245: ikhlds = purity of intention, especially in 
one’s belief in God. Cf. Qur'àn 112 and 109: purity of belief in the unity of God. Its oppo- 
site is insincerity, hypocrisy, and idolatry.—H.M. | 
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tion” implies that souls will “resuscitate” their glorified bodies, in an 
order of hierarchical apotheosis, preserving from their confessional ob- 
servances only the degree of *'theopathy" (ikhlās) that was put into them 
on earth. 

The substitute saints (abdal) are neither mahatmas (whose ascetic effort 
is intransmissible and '*miraculously" struck with sterility), nor great men 
(whose social creations perish with the cities of this world), nor even in- 
ventors and discoverers (saints of the positivist calendar), whose succession 
is discontinuous and fortuitous. Certainly the sum total of scientific ex- 
perimentation across the centuries continues to grow, but it serves only 
to accelerate the process of disintegration by superdifferentiation (and 
“fission”’) of the cities of this world. Experimental science can "'desen- 
sitize" and even increasingly eliminate bodily sufferings, but bodies will 
die regardless; whereas "substitute" sainthood is "sensitized" by God in 
order to sympathize with broken and “carded” hearts, whose wound it 
transfigures through consolation, the source of immortal cures. 

We have considered Hallaj here as one of these given souls, substitutes 
for the Muslim Community, or, put more Biblically, for all men, among 
Believers in the God of Abraham’s sacrifice and among the expatriated 
pilgrims, the gérim, who desire to find their way again upon dying back 
to the “bosom of Abraham,” where this God will bring about their im- 
mortal spiritual promotion. That raises us above the level of Carlyle and 
Gundolf and their *'cult of heroes,” totems of race, nation, or class. And 
above the academic biographers who "'canonize" religious or laity as 
"benefactors of humanity." We are propounding here the absolute tran- 
scendence of the humblest of heroic acts as sole cornerstone of the eternal 
City. The history of religions thus conceived envisages it as the axis and 
the apex of the world in motion toward the next life, even if the author of 
this act forgets it, or himself remains misunderstood or unknown to the 
end. 

One can consider the whole history of humanity up to the Judgment as 
a spherical fabric whose three-dimensional spatial chain of "dramatic 
situations," unconsciously suffered by the masses, is crossed, "drawn" 
by a weft, which the irreversible shuttle of succeeding moments weaves 
with the creative life curves of fellow-suffering and restorative "royal" 
souls, famous or hidden, who “realize” the divine plan. 

Such a soul was that of Hallaj. Not that the study of his life, which was 
full and strong, upright and whole, rising and given, yielded to me the 
secret of his heart. Rather it is he who fathomed mine and who probes it 
still. A brief allusion to him on the margin of Khayyam’s ''quatrains" set 
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down by an uncertain hand, a simple sentence by him in Arabic seen in 
the Persian “memorial” of ‘Attar, and the meaning of sin was returned 
to me, then the heart-rending desire for purity read at the start of a cruel 
Egyptian spring. It is with lowered eyes, markhiyda ‘aynayyd, that I hail 
from afar this lofty figure, always veiled for me, even in his tortured 
nakedness: then snatched up from the ground, borne away, covered with 
blood, torn completely to pieces with fatal wounds, carried by the 
jealousy of the most ineffable Love. 

Murta'ish declared (ten years after his martyrdom and a hundred years 
before A. I. Kazariini’s vision): “If Hallaj’s fate exposed him publicly to 
everyone, his soul keeps his secret even from the most intimate friends of 
God." Why did this ascetic, to begin his career, break with his first 
teacher? Why did he marry and why, going forth to preach God, did he 
renounce his frock? Why did this ecstatic, outside a state of ecstasy, speak 
of himself as being “one with God"—a scandalous longing claim to a 
charismatic and judiciary divine power and an insolence which, as even 
Ghazali admitted, is tolerable only in the mouth of the Messiah and as a 
simple theopathic expression? Why did this pilgrim from ‘Arafat, who 
had shouted out in a provocative manner in the sūqs of Baghdad his desire 
for sacrificial immolation, run away disguised under a false name at the 
time of the first actions against him? And why did he protest upon hear- 
ing himself treacherously condemned to death? Finally, why, during his 
last vigil in prison, did he doubt for such a long time, before understand- 
ing and crying out, that the fire in which his remains were going to be 
burned foretold the future glory of his resurrection? God knows. 

But what I have understood very well, now, is that it is useless to 
apply to such a case the normalizing rules of prudence of hagiographical 
criticism sanctioned by Father Delehaye (in whose hands they have al- 
ready proven so unsuccessful in the cases of Pokrov and La Salette). To 
proceed with the proper toilette of the “acta martyrum," to expurgate 
them of their “‘enormities,” “unduly argumentative” repartees with the 
judges, sessions of “‘excessive”’ tortures, charisms manifested ‘‘needless- 
ly,” is to refuse to understand that true sanctity is necessarily excessive, 
eccentric, abnormal, and shocking; it is to prohibit the soul in search of 
God from escaping the prison of common courtesies,” “accepted man- 
ners,” and "respectable habits": by its breakthrough. A breakthrough 
certainly unusual and disconcerting. But is it reasonable to treat an exis- 
tential affirmation as unacceptable because it has no precedent and be- 
cause it presents a fact as being outside the norm? We have given up the 
"logical" representation of history by the pre-existence (Plato) or the 
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evolution (Hegel) of ideas; and we have proposed for it a “paralogical” 
representation by the pre-existence of archetypes (Jung) or the evolution 
of functions and situations, extending up to the cycles of reincarnation in 
persons (Imamite, Druze, and Nusayri theories). But the final, liberating 
unification of the individual soul, personalized through adoration of the 
One God, is brought about during a single lifetime (Suhrawardi Halabi). 
Is there mediation, an attraction exercised on the consciousness by cer- 
tain premonitional archetypal oneiric themes? And are these themes “‘il- 
lusions" resulting from the artificial tensions" of our fable-making fan- 
tasy (G. Dumas), or from “the introduction of the subjective clement 
into reality" (Delehaye)? Are they not often, especially among Semites, 
anagogical modalities of grace acting upon phantoms of the infrarational 
imagination to prepare us for a pure conception of the mental word? To 
them, virtue is not a Greek balance, a medium ‘‘méson,” between two 
extremes, but a “supremely noble moral behavior” (makarim al-akhlaq), a 
heroic tension, at its peak, without either counterpoises or counterslopes 
(Eckhart). 

It is undeniable that the lives of mystics contain strange images and 
involve peculiar apparitions: unknowable mental forms, as much inevi- 
table as uninventable, that they themselves do not explain immediately. 
These are, nevertheless, often realities of a certain order, in a state of “be- 
coming," potential finalities that will objectify themselves, indefinitely 
“open” in the sense of quest and theologal hope. Through the process of 
dramatic “recognition” (anagnórisis), our retrospection nourishes our 
expectation, our dream opens up to us the sense of a series of events, in- 
sofar as our prayer blends with its source, which is grace. We realize how 
futile it would be to “normalize” these entirely personal sequences and 
these independent series after the manner of mathematicians’ "random 
functions" and statisticians’ contingent probabilities. I see in them rather 
a whole musicality of predictive intersigns of election, dissociating the 
privileged soul from the “others,” delivering it as a hostage to their lack 
of understanding and their resentment. 

I have no intention, therefore, of expurgating the "acta sincera" relat- 
ing the agony of Hallàj to the beginnings of his future legend; for the 
legend pre-exists in them, latent, like the spark in the flint. I forgo dis- 
sociating his miracles from his maxims, in spite of their décalage (P. 
Kraus). I refuse to separate his prayers and discourses from their asso- 
nanced presentation; for the latter reveals, not a superimposed stylization 
nor an outline tracing, but the abrupt scansion, the inspired rhythm, of 
the Semitic seer. I decline, finally, to disarticulate my French translation 
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of Hallaj’s maxims and poems by minimizing his sentence’s ordered 
structure, by taking each of his words in the literal sense, without their 
“germinal burial” (tad min), without their anagogical and disruptive sub- 
limation. I annex even to historical facts the further meditations that they 
have suggested. He spoke and repeated his sentences, for his true listen- 
ers, as recapitulative and prophetic intersigns; their inspiriting and fulfill- 
ing value must be respected; their orchestration is inseparable from the 
melody they evoke. No doubt these statements shock probabilists and 
statisticians; their method, when confronted by exceptional cases, is 
elimination, for it has not been outfitted for detection. But it so happens, 
scandalously, that Hallaj is a spiritual being, an exceptional case, a gharib? 
(“a species" unto himself, like an archangel who faces struggles from on 
high); his destiny was so strange that he "recognized" it only in extremis, 
at the moment when grace nailed him to the summit of his vow. But 
what soul of good will would not be prepared to reach that point, at the 
end? And doesn't that soul arrive there actually, therefore, if it accepts 
the fact that the end fulfilling its life reencloses it in the divine origin of its 
potentialities, forever, through a kind of spiritual “upward curve" of 
time? 

It is at the end of the ascension, from the height of the conquered peak, 
that we can embrace the entire traveled itinerary and elucidate the am- 
biguous contours of the first gropings. The personality is unified in the 
face of danger, the harbinger of death and of the Judge: 


When grief befalls us, rise to it with desire (‘ishq): 
We must climb to the top of Rabwe (with Maryam), 
in order to gaze upon Damascus. 
Rimi, Mathnawt, 3:3753: on the Annunciation. 


The execution of Hallaj, described in several independent sources, 
throws light on the mentality of his adversaries: 

—to the tribunal, vizir and qàdis, it is the application of capital punish- 
ment to a transgression of the law, which he deliberately committed by 
teaching that hajj rites performed outside of Mecca were allowed; 

—to the imperial palace, Caliph and high officials, the sentence is carried 
out for the sake of public safety, with the sovereign exercising his role as 
defender of the threatened order; 


7 [Cf. Essai, bib. no. 1695-p, p. 43: “process of interiorization (tadmit) proper to seman- 
tic symbolization in Semitic languages, especially Arabic. "—H.M.] 

8 [A strange person, extraordinary, peculiar, or in some sense other-worldly; a stranger. 
Cf. the archetypal Khidr in Near Eastern folklore; Dostoevsky's "Idiot" in modern 
literature.—H.M.] 
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—the petty officials among the salaried witnesses upholding the religious 
life of the masses, the shuhtid (legal notaries) and qurra’ (Qur’ān reciters), 
applaud the tortures suffered by the criminal as their own revenge, the 
ransom paid for the outrage inflicted on their formalistic piety by a direct 
vocation of intimacy with God on earth. 

For understanding the psychology of Hallāj himself, the basic docu- 
ment is still the so-called “prayer of the last vigil," collected and edited 
barely two years after the execution by a Surayjian, the leader of the 
Cairo shuhtid, a future interim grand qadi, Ibn al-Haddad. 

In this highly significant text, one which is as mysterious as it is admi- 
rable, Hallaj becomes aware of the seal of sanctity that the terrifying 
dénouement of his life is going to imprint upon so many premonitional 
intersigns; he perceives his predestination as a Witness, delivered be- 
forehand to his Only One “completely alone”; he senses his future resur- 
rection, he sees it in the last incensing spark that will shoot forth from the 
naptha in which his corpse is going to burn. Conveyed beforehand onto 
the esplanade of his forthcoming punishment, to weep there over that 
ignorant, awed, onlooking crowd, as insensitive tomorrow to his tor- 
tures as it was indifferent yesterday to hearing his ecstatic calls. Put as a 
flaming target before the fratricidal faces of the high officials, abettors of 
crises and riots, to which his fire points, and which he probes. Struck 
down on their behalf by the just verdict of the Sovereign Judge. In vain 
had he cried out ecstatically, long before: “O Muslims, save me from 
God, aghithüni ‘an Allah” (Akhbar, No. 10). “No, no one will save him 
from God . . . " (Qur'àn, 7222) “ . . . nor will I find any refuge except 
Him" (Qur'an, 72:23).? 

Louis Massignon 
(d. October 31, 1962) 


? We feel obliged to mention the following authors for helping us develop our working 
hypotheses: Trousseau, Clinique Médicale de l'Hótel Dieu de Paris; F. von Hügel, The Mystical 
Element of Religion, Studied in Saint Catherine of Genoa and Her Friends; Polti; J. K. Huys- 
mans; Léon Bloy (ap. Albert Béguin). On the proposed methods of investigation, our per- 
sonal explanations can be found in the following: Roseau d'or (1695-ac); Dieu vivant (1695- 
bc); Eranos (Zurich) (1695-bf); Bulletin des études arabes (Algiers) (1695-bj); Mélanges Paul 


Peeters (1695-bl); Mélanges Henri Grégoire (1696-bm). 


THE LIFE OF AL-HALLAJ 


1. Louis Massignon (1883-1962) 
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I. PROLOGUE 


A religious group commemorates an event only if such retrospection 
strengthens its hope in the future and contributes to building the ultimate 
City that faith promises to it beyond its individual deaths. 

There are religious personalities who are sentenced to death and ex- 
communicated, yet who end by inserting themselves, with real spiritual 
import, long after their death, into history such as their original commu- 
nity itself conceives it. If Christ is not yet linked again to the historic tra- 
dition proper to his maternal race, Joan of Arc has been incorporated 
after four centuries into the history of France as a social factor of survival 
and a leaven of immortality. 

In the case of Hallàj, judged and sentenced to death in Baghdad in 
309/922, the fact of his death only took on a sense of historicity in Islam 
more than a century later: in 437/1046, when a Baghdadian vizir, ‘Alī ibn 
al-Muslima, ex-professional witness at the canonical Court, attested to 
the innocence of this condemned man, still excommunicated, by pausing 
for a short prayer at the site where Hallaj was tortured— which he called 
“blessed site"—on the very day of his investiture, when the official cor- 
tege was leading him from the Caliphal Palace to the cathedral mosque of 
al-Mansür.! 

In fact, after the tragic death of this vizir, it was one of his friends, the 
historian Abū Bakr ibn Thabit Khatib (born 392, died 463/1071), who, 
while compiling the 7831 biographical notices of his History of Baghdad, 
Ta’rikh Baghdad ,? dared to publish among them a notice on Hallaj, which 
ranks third in size after those on Abū Hanifa and Bukhari.3 This “‘His- 


1 [In this chapter the letters A and B refer to the following works, respectively: Akhbar 
al-Hallāj, ed. 1957, and Bidáya by Ibn Baküya, ed. 1914.] 

2 Ta’rikh Baghdad, cd. Cairo-Baghdad, 1931, 14 vols. (modeled after Kitab akhbar 
Baghdad wa tabagat ahl al-hadith biha by Ji‘abi (d. 355), in which Hallàj was definitely not 
mentioned). 

3 The following are the longest notices: Abū Hanifa (101 pages, quite polemical), 
Bukhari (31 pages), Hallaj (30 pages = no. 3232, Vol. III, 112-141), Suf. Thawri (24 pages), 
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tory," according to Sunnite Muslim practice, arranges all of the names of 
the “‘muhaddithtin” of Baghdad in a continuous chronological series going 
back to the Prophet. The names are of those first transmitters of the say- 
ings of the Prophet who lived and taught in the Caliphal capital, and who 
thereby attested in an Islamic manner to the city's living historical con- 
tinuity. The unexpected presence among them of Hallaj, who transmit- 
ted no hadith, indicates that Khatib, like Ibn al-Muslima,5 memorialized 
Hallaj as an exemplary Sunnite Muslim, and that his aim was to persuade 
his Sunnite readers of this view. 

Already in 445, Khatib had prayed on the hajj for permission to read 
his Ta'rikh in public in Baghdad; and he was able to do it in 465, with 
Shaykh Nasr ibn Ibrahim Maqdisi at his right side.$ m 

Far from being banned, Khatib’s “History” was transmitted from rawi 
to rawi, in Baghdad and beyond,” making Hallaj finally emerge out of 
the flux of outdated events and obsolete portraits as a reference point and 
a cornerstone. 

We shall extract from this notice by a historian, the only notice that 
may have come down to us collating official and private sources, two 
characteristic documentary references to earlier authors: to Qannàd, and 
this is a portrait of Hallaj, a brief literary evocation, restored here accord- 
ing to the recensio plenior of Habbal; to Ibn Bakiya, and this is the only 
chronological canvas of the life, presented under the name Hamd, the 
youngest son of Hallaj. These, by way of a prologue. 


a. Translation of the “Portrait” (Qannad) 


The first sketch that was attempted of the physiognomy of Hallaj appears 
in the “literary anecdotes” (hikáyat) of Qannad,® who died around 330/ 
941, twenty years after Hallaj. It is thanks to these early "anecdotes," 
with the picturesque silhouettes that they drew, not without sympathy, 


‘Amr ibn ‘Ubayd (23 pages), Qadi Abū Yusuf (21 pages), the historian Ibn Ishaq (21 pages), 
anti-Karrami (Lísan V, 355) and anti-Salimi (Hujw.). 

* Dhahabi, Mizan al-i'tidál. But he referred to hadith authoritatively. 

5 Ibn al-Muslima is for Khatib an authority (Vol. I, 101, 274; Vol. II, 358; Vol. V, 67; 
Vol. VII, 341; Vol. XI, 391; Tatfil, 92); also a friend, “‘khastsan” (Subki, Tab. III, 293). He 
had entrusted him with the task of vouching for the hadith published by the khatib and 
wá'iz (Dhahabi, Huffaz III, 317). 

é Badr ibn Jamà'a, Sami" wa mutakallim, 141: after Dhahabi, Huffaz HI, 321. Nasr was 
anti-Karrami (Lisan V, 355) and anti-Salimi (Hujw.). 

? Via 'AR-b-M Qazzaz (d. 535), Zayd Kindi (d. 614), Ibn al-Mujawir (d. 690), Mizzi (d. 
742; cf. Rüdàni, Sila, ms. P. 4470, 49b). 

8 AH 'Ali-b-'Abd al-Rahim Qannid Wasiti; cf. A I, 1.21; B 8. Mas., 160; Qush., 150, 


161; Kh. V, 133; Hil., 254; Nar, 14, 82, 99, 146; Talbis, 377; Bq. II, 190; Stf. on the Qur'àn, 
57:3. 
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of eccentric mystics like Hallaj and Bistami, that the names of these Süfis 
found their way into profane literature. Qannad himself, in fact, was a 
literary critic, highly regarded for his studies of the poetry of Abü Tam- 
mam,? before becoming, under the influence of Nüri,!? a frequent visitor 
to mystic circles. Sarràj regarded him even as an authority (ap. Luma’), 
but Sulami, after having inscribed him on his list of Süfis, scratched him 
off of it because of his Mu'tazilite leanings in theology. These leanings 
were finally verified by the proven Mu'tazilism of two of his rawis: the 
grand qadi of Rayy, AH 'Ali Jurjàni (d. 392; friend of Vizir Ibn 'Abbad), 
and the Shiraz traditionist A Faraj A ibn al-‘Ala’ ‘Amiri (teacher of Qadi 
Hy Hammadi in 352). 

The following is his "portrait" of Hallaj, in which, according to the 
rules of the literary genre of the anecdote in Arabic, a prose narrative 
framework acts as commentary on the verse part, which expresses the 
state of the hero’s soul.!! Three recensions?? of this “portrait” are extant. 
We present here the one by Ibrahim Habbal (A.H. 392-482), via AH ‘Ali 
ibn Muwaffaq:!3 


One day I came upon Hallaj in wondrous attire; by that I mean, he was dressed 
pitifully. I said to our companions, “Go quickly and get one of your old cast-off 
robes to give him," which they did. But he came up to me and said: " Abü'l- 
Hasan! Have you really nothing more for me than this commiscration?" He then 
recited the following verses: 


If you have met me tonight in clothing 
which is doubly that of poverty, 
Be assured that by being threadbare on my back 
this clothing has bestowed on me 
the most generous Freedom; 
Do not be misled, therefore, if you sce me 
in this state, 
So different from my former condition, 
Because I have a soul, and indeed it must 
cither perish or rise up, 


° [D. 232/846; poet and compiler of the celebrated anthology of pre-Islamic Arabic 
poetry, the Diwan al-hamasa.—H.M.] ; 

10 Safadi calls Qannad “ghulam al-Nüri" (corr. thus “‘ala’l-tawazzi” in Recueil, 71.1.4 ad 
calcem); which is confirmed by Ped. (life of Nuri). 

11 Heroism (futuwwaj is humility that rises to the heights (Birüni, Jam., 13, 21; opp. of 
muruwiwa). 

12 Four recensions: (1) Ibr. Habbal, ap. "Izz ibn Jamá'a, Qamiis al-shu'ara^, ms. P. 3346, f. 
77b (pointed out by M Jawad); (2) Ibn al-Najjar (via Jurjāni), ap. Safadi, Waft XI, ms. 
Tunis 4845 (cf. Recueil, pp. 71, 255); sets the scene in Isfahan; (3) Khatib VIII, 117, accord- 
ing to A Fadl-b-Hafs (via Sulami and Ardastini); brief account, ap. Ibn Bàküyà (no. 8; who 
places it “in Baghdad"); (4) A Faraj ‘Amiri, ap. Khatib, loc. cit.; via Hy Hammadi and 
Urmawi: a wordy refashioning of recension no. 2 without its scope; scene set in Isfahan. 

13 ‘Ali-b-Muwaffaq is ap. Qush., 212. 
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Yes, I swear to you, in carrying me away 
to the highest destiny. 14 

ad added, time passed with its vicissitudes, and when I asked 
ne E told: * Abü'l-Hasan, this man has just been deservedly 
hung on the gibbet in the "Abbàsiya square.” +5 And he was really there, dead, on 
the gibbet. But it so happened that I met Abū Bakr Shibli there at the same time, 
and Í told him of my previous meeting with Hallaj and recited his verses to him. 
Abū Bakr, struck by the ending of the last line, exclaimed: It is true! there he is, 
raised now to the highest destiny. "16 I asked then: O Aba Bakr, what is your 
opinion of him therefore?"'!? He replied: “He had received knowledge of one! of 
the Names of God and realized its power truly through miracles; afterwards, he 
relied on his own personality; then God took back from him control over it and 
killed him." Then I asked: “O Abt Bakr, have you retained something of his to 
this effect?” “Yes,” he told me, and he recited for me the following couplet: 


I have looked all over the world for a place 


to settle, . 

But I find no place on the carth to settle. 

I have obeyed my desires, and they have 
enslaved me. 

Oh! if only I were contented with my fate, 
I would still be free.’ 


b. Translation of the “Life as Recounted by 
His Son Hamd” (Ibn Bākūyā) 


The only chronological sketch of Hallāj’s life that Khatīb was able to ob- 
tain was dictated to him by Mas'üd Sijzi,2° who got it from Ibn 
Bākūyā.?! This was the “narrative account by Hamd,” an essential doc- 


14 Mimiya verse "La! ín amsaytu ...” (Diwan, 117-118; attributed to Sumnün). 

15 Hadrat al-‘Abbasiya (read: jazirat or qantarat, cf. Ch. V). 

16 The gibbet, considered "the highest destiny," inspired ‘Anbiri’s famous qasida on the 
crucifixion of Vizir Ibn Bagiya: ""uluwwan fil-hayáti wa fi'l-mamati,” “highly placed in life 
as in death” (Ibn ‘Aqil, ms. P. 787). 

17 This very archaic treatment of the subject is found, in attenuated form, in the oldest 
Süfi dreams on the punishment of Hallaj. Later texts indicate greater intimacy and natural 
affinity with Hallàj on the part of Qannid, and especially Shibli; but it could be that this 
prudent disavowal relates to their first reactions before this punishment. 

18 This name is ‘“‘al-Haqq,” the Truth; the incriminatory personal usage is the sentence “I 
am the Truth," suggested by simple allusion. 

19 Ra’iya verse “Talabtu mustagarrá . . . ” (Diwan, 114; attributed to Aba’l-‘Atahiya; re- 
peated by the Milikite A Wahhab ibn Nasr Baghdadi (b. 402, Cairo). According to the 
account by Ibn Farhün (Dib., 160); on the 3rd verse, cit. Diwan, 115, cf. Hil. X, 330, and 
Qush., Takhyir, ms. P. 1383, 37b). KENN 

20 Mas'üd Sijzi (= Sijistani), born around A.H. 407, died 477 (Lisan VI, 27; Huffaz MI, 
27; Kh. VII, 227; Sam'àni, 205a; Mas., 100; Talbis, 214; Ibn Qudàma, Tawwabin, ms. P. 
DM i 132b [Cf. G. Makdisi, Kitāb al-tauwābīn, Damascus, 1961, Arabic text, 269.— 


21 A'AA M-b-'AA ibn Bākūyā Shirazi, born around 350, died in 428 in Nishapur (not in 
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ument that permitted him to give to his biographical notice on Hallaj a 
critical solidity that was lacking in all of the other notices of his *'His- 
tory." Though younger than Khatib, Mas'üd Sijzi was already recog- 
nized as a critic in the study of hadith by men of the caliber of Nizam 
al-Mulk, the future Saljüq Sultanate vizir. Among the witnesses whom 
Khatib cites as authorities on Hallaj, he is surely the determining one. 
Mas'üd Sijzi was the only authorized "editor" of the Hallajian mono- 
graph composed by Ibn Bakiya (d. 428), who had given him the ijaza?? 
to transmit it in 426: the ijāza that Sijzi in turn gave to Khatib. Ibn 
Bakdya Shirazi, to whom Sulami bequeathed at the time of his death (in 
412) the directorship of his convent-library in Nishapur, was, like him, a 
traditionist?? historian, whose perspectives, however, were narrower 
and method less solid, but whose inquisitiveness with regard to the be- 
havioral eccentricities of mystics was sharp. As to his Ash'arite theologi- 
cal leanings, these were derived from his master, Ibn Khafif. In the 
course of long and tireless journeys, he had collected 30,000 anecdotes 
about pious men (salihim), which were recorded in separate sections 
(ajza’) without sufficient specification as to the circumstances of their 
transmission (samd‘at). This latter failure earned him the judgment of 
"unreliable" as a transmitter. Excepted from that judgment were those 
anecdotes in which he was the master recognized by Qushayri and his 
sons, by Ibn Abi Sadiq Hiri, Ibn Zinjawayh, Farmadhi, Harawi, 
Shirawi, and Khadija Shajahaniya. He himself seems to have singled out 
two monographs from his large collection, the one on Bistami (entrusted 
in 419 to Sahlaji, based on his Kitab al-nür) and the one on Hallaj (en- 
trusted in 426 to Mas'üd Sijzi). 

The latter is the Bidayat hal al-Hallaj wa niháyatuhu, “The Beginnings 
and the End of the Mystic Career of Hallaj.” In this prudent and artful 
treatise on a ticklish subject, Ibn Báküya wants to appear to recount the 
way in which Hallàj, after having “begun well," “ended badly.” Its plan 
is reassuring to easily disturbed readers, who actually find, among the 
work's twenty-one texts, nine that call this excommunicate a heretic, and 
Shiraz, where his tomb is displayed, restored in 1275/1858 [FNN II, 157], near Bagha Safa 
and his hermit’s cave, in which I saw a memorial lamp burning the night of November 27, 
1930). A Persian diwan has been attributed to him under the name Baba Kühi, as has an 
amorous adventure with a princess (cf. Tara’iq). The diwan, which Berthels has studied, 
seems to be of a later date. Cf. on him Lisan V, 230; Har., 13.57; Nar, 135; Subki IV, 9; 
Talbis (26 citations, via Ibn Abi Sádiq Hiri); A'AA M-b-A Baqli Yamani, ms. Q AM 
Celebi, p. 33 [cf this edition, 2:214, n. 86]. 

22 [Baza = formal authorization to transmit traditions.—H.M. ] 


23 [A technical term (muhaddith) for that person specializing in the study and transmission 
of traditions, to be distinguished from “‘traditionalist.”—H.M. ] 
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six that call him an ambitious and unscrupulous man, a charlatan or a 
sorcerer. Two texts (numbers twelve and eighteen), however, point out 
how prompt Ibn Khafif, the saint of Shiraz, was to défend the memory 
of Hallàj; and Ibn Baküyà, his disciple in mysticism and in Ash'arism, 
admitted to Harawi (in connection with the tercet *Wahhidni") that he 
too believed Hallaj innocent. This is why the treatise begins, using the 
"narrative account by Hamd” as text number one, with the presentation, 
under the sole isndd of Hamd, of a kind of grand introductory mosaic. 
This mosaic, to give them more documentary force, brings together at 
least seven favorable testimonies, which in the earlier sources had been 
scattered under separate ísnád. These are brought together here according 
to takhrij 24-26 

We therefore present here the complete translation of the “narrative 
account by Hamd” just as Mas'üd Sijzi received it from Ibn Bakuya. We 
shall number its separate paragraphs progressively, and afterwards at- 
tempt to analyze the whole. This account is both a guideline and an 
eloquent résumé of the entire life of Hallaj; and it is under this title that, 
not only Khatib,27 but also Dhahabi?® in his masterly History of Islam, 
gave it a prominent place. Also, we retranscribe just before the text the 
special annotations, found at the beginning and at the end of the manu- 
script in the Zahiriya library in Damascus,?? which attest to the authen- 
ticity of the canonical transmission of this Hallajian memorial. This is the 
only memorial of Hallaj that was excluded from the transmission ban de- 
creed in 309/922 and ruthlessly enforced up to the end of the ‘Abbasid 
Caliphate. 

(Incipit): “memorial . . . collected by A ‘AA M-b-'AA-b- 
"UA-b-Ahmad, called Ibn Baküya Shirazi Safi (may God be pleased 


24 Ibn al-Munawwar, Asrir, ap. Nicholson, Studies [footnote without reference given; 
bib. no. 1692-m]. 

25 Nir, 135 [footnote without reference given]. 

26 Cf. Diwan, 75 [footnote without reference given]. f 

27 Khatib gives “the Hamd account" according to Ibn Báküyà only up to the imprison- 
ment in 301 (p. 114, line 8), preferring to turn to Sulami for the later period (Cf. Sta, 14, 22, 
24). ‘Attar also followed “the Hamd account." 

28 Dhahabi, who said he succeeded in rediscovering a ms. of the Bidáya, cut short "the 
Hamd account” at the same place as Khatib, but resumed it (thanks to his lucky find: ms. L. 
Or. 48, f. 8a-b) in entirety to the end. 

2? Catalogue of the year A.H. 1299, p. 30 (Majm. no. 81, after Ajurri: Ris. no. 7, rediscov- 
ered by the nassakh [copyist] Muh. Sadiq-b-Amin Málih); ms. read in 897 by Yf-b-Abd 
al-Hadi, via copies of 732, 638, 617, and 554; copy dated from 553: analyzed infra, Ch. XI 
(critical annotation); the 639 copy must have been placed under wagf [endowment trust] by 
Diya’ Maqdisi (d. 643) in the Diya’iya. 
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with him) — transmitted by Abū Sa‘id Mas'üd-b-Nasir-b-Ab: Zayd-b- 
A-b-M-b-Isma‘il Sijistàni, as coming from him — transmitted by A 
Hy Mubirak-b-‘Abd al-Jabbar-b-A Tuyüri,?? as coming from him — it 
was read to us, as coming from him, by Shaykh Imam Salah al-Din AB 
Ahmad-b-Mugarrab-b-Husayn Süfi.?! — (Signed): "Umar-b-' Ali-b-Abi 
Nasr Maqdisi (the hearer), may God favor him (in knowledge)" 

(Explicit): “Audition (sama‘) of the complete Bidayat hal al-Husayn ibn 
Mansiir (may God have mercy upon him), given by Shaykh Imam Salah 
al-Din AB Ahmad-b-Muqarrab-b-Husayn Süfi Karkhi (may God be- 
stow on him a long life), through personal dictation, to Shaykh and illus- 
trious Imam, háfiz, wise man, ascetic, and superior critic Abü'l-Mahasin 
"Umar-b-'Ali-b-Khadir Qurashi Dimishqi?? to M-b-'A Rahman-b-M 
Mas'üd: Fanjdihi; to Shaykh Mahmüd-b-M Abiwardi; to ‘Ali-b-M-b-A 
Tahir Tarqi; to Shaykh AQ 'AA-b-M-b-A Mansür Tüsi Safi; on the 13th 
day of Hijja 553,33 in the Haram of Mecca (may God protect it). (Ad- 
denda: Abü'l-Ma'Ali-b-'AA Badhi participated with them in this audi- 
tion.)" 


Tue following is the text itself of this narrative account: 

“In the name of God the Merciful and the Compassionate. This text 
was taught to us by Imam Salah al-Din AB Ahmad-b-Muqarrab-b-H- 
b-Husayn Karkhi Süfi, to whom we read it back on the 13th of Hijja 553, 
in the Holy Mosque (may God confirm it in honor and glory), repeating 
to him: this was taught you by AHy Mubarak-b- Abd al-Jabbar-b-A 
Sayrafi, to whom you read it back on Saturday, 29 Qa'da 493, after the 
transmission of what was just said (ba‘d naql ma marra), that which fol- 
lows (mà nassuhu):54 Do p 

“This was related to us orally by Abū Sa'id Mas'üd ibn Nasir Sijistani, 
in these terms: A ‘AA M-b-'AA-b-Ah ibn Bakwa Shirazi, Sufi, related 
to us in Nishapur in the year 426: 


30 Tuyuri, born 411, died 500, pro-Salimiyan Hanbalite muhaddith. 

31 [bn Mugarrab, born 480, died 563, Hanbalite qari’. ; te 

32 [bn Khadir, Zubayrid (b. 525, d. 575), became the guest in Baghdad (in 553) of the 
Bani al-Muslima; qàdi of the Harim (566). 

33 January 5, 1159: under Amir Qisim-b-Hashim-b-Fulayta (549-556. — 

34 [C£. the expressions nassa al-hadith, nassahu tla sáhibihi, or nassu al-hadith isnaduhu, for 
the sense of the paragraph: “he traced the tradition back to its author, resting it on his a 
thority by mentioning in ascending order the persons by whom it was handed down to the 
author." The reading back of the hadith to the teacher is the formal process of the 


sama". —H.M.] 
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“This was related to me orally by?5 Hamd ibn Husayn Ibn Mansür at 
Tustar. He told me the following: 


1. My father, Husayn ibn Mansür, was born in Bayda, in a place called al-Tur. 
He was brought up in Tustar, and for a period of two years he became the disci- 
ple of Sahl ibn ‘Abdullah Tustari, after which he went to Baghdad. — 

2. He walked around sometimes dressed in hair shirts, other times in two coats 
of dyed material, other times in a woolen robe with a turban, or in a greatcoat 
with sleeves, like a soldier. 

3. He left Tustar first for Basra and was eighteen years old%¢ at the time. Next 
he left (for Basra? for Baghdad?), dressed in two coats, to go to see “Amr ibn 
"Uthmán Makki and Junayd ibn Muhammad; and he lived near "Amr for eight- 
een months. After that he married (in Basra) my mother Umm al-Husayn, 
daughter of Aba Ya'qüb Aqta'?7 but ‘Amr ibn "Uthman was unhappy about this 
marriage and a great quarrel flared up between Aba Ya'qüb and ‘Amr over this 
subject. My father went at that time alone to Junayd ibn Muhammad and told 
him how unbearable the crisis between Abü Ya'qüb and 'Amr was making his 
situation in Baghdad. Junayd advised him to keep calm and to show them re- 
spect, which he did patiently for some time.?? 

4. Next he left for Mecca and remained there a year, on a pious visit. After- 
wards he returned to Baghdad with a group of Süfi fugarà'. He went to Junayd 
ibn Muhammad to pose a question, which the latter, however, did not answer, 
judging it to be motivated by the desire for à personal mission (mudda ).32 My 
father, hurt by this, returned, together with my mother,*? to Tustar, where he 
remained for nearly two years. 

5. And there he received such a warm general welcome that all of his (Safi) 
contemporaries hated him, particularly 'Amr ibn ‘Uthmin, who persisted in 
sending letters about him to eminent persons of Khuzistan in which he accused 
him of very grave errors ('azá'im). 

6. To such a degree and so effectively that my father put aside the religious 
garb of the Süfis, rejected it and put on the sleeved coat, frequenting the com- 
pany of worldly society (abna’ al-dunya). 

7. He left (Tustar) after that and we saw no more of him for five years. During 
this time he traveled through Khurasan and Mawaralnahr; from there, he went 
into Sijistan and Kirman, and afterwards returned to Fars. He began to speak in 
public, to hold meetings (majlis, pl. majalis), to preach God to the people. In Fars, 
people knew him as Aba ‘Abdallah the zahid (the ascetic) and he wrote several 


35 Here there is a lacuna to complete as follows: Abū Ahmad Saghir from Ibn Khafif, 
from Hamd. The latter got this account from his sister? 


36 Kh. and ms. Taym.: 18; preferable to “15 years" (Bak., ms. Damascus; mq. in Dh.). 
Sentence inconsistent with the former. 

?7 Secretary of Junayd; probably of the Karnabà'i family from Ahwaz. 

38 Muddatan; unspecified period: was it onc, five, or ten years? 


?? Incident related by Khuldi; and, differently, by Hadrami, who placed it at the time of 
the first visit to Junayd. 


4 Remained up to then with her father in Basra (cf. Tüsi, Ghayba, bib. no. 242-2). 
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works for them. Then he went from Fars back to Ahwaz, and called for her who 
brought me into the world to come to him.*! 

8. He spoke in public and everyone, great or small, approved of him. He spoke 
to his listeners of their consciences, of what was in their hearts, which he unveiled 
for them. They called him ‘“‘the carder of consciences” (hallaj al-asrár); and the 
name Hallaj, for short, stayed with him. . f 

9. Next he left for Basra; he stayed there only a little while, leaving me in 
Ahwaz with his disciples. He went a second time to Mecca, dressed this time in a 
coat of rags and patches (muraqqa'a) and an Indian cloak (fitta). Many people ac- 
companied him on this journey, during which Abü Ya'qüb Nahrajüri, out of 
hatred, spread the charge against him with which people are familiar. 

10. Then he returned to Basra, where he stayed for a month and returned to 
Ahwaz. This time he took my mother with him, also my (future) father-in-law 
(hamá)^* and a number of eminent persons of Ahwaz, and installed himself with 
them in Baghdad, remaining there a year. Then he said to one of his disciples: 
“Take care of my son Hamd* until I return; for I must go into the land of 
idolatry (balad al-shirk; variant: balad al- Turk) to call its inhabitants to God, may 
He be praised and exalted." 

11. He left and I knew what he had done: he had gone to India, then to Khura- 
san for the second time; he had entered the regions of Mawaralnahr and Turkes- 
tan and gone as far as Ma Sin,47 calling those people to God and writing works 
for them which have not reached me. ] i 

12. I know only that after his return, the letters that came to him from India 
referred to him as ‘“‘al-Mughith” ("the intercessor”), from Turkestan and Ma Sin 
as “‘al-Mugit” (“the nourisher"), from Khurasan as "al-Mumayyiz" ("the discern- 
ing"), from Fars as Abi ‘Abdallah al-zahid” (“Abū ‘Abdallah the ascetic”), and 
from Khuzistan as ‘‘Hallaj al-asrár" (“the carder of consciences’’).*8 Also, EP 
was a group in Baghdad that called him *'al-Mustalim" (“the enraptured”), and a 


41 Infadha man hamalani ilā ‘indahu: an unclear expression, meaning perhaps: “it ded 
that he begot me” (Hamd indicated he was only 18 years old in 309). Or it might even be 
translated, as N. Shüshtari translated it: “he sent for me" (= I was already born: CRIAM 
ically impossible) “to come to him in Ahwaz—that is, from Basra, where my mother Me 
returned to her paternal home"? She could not have called herself pregnant by him during 
their five years of separation. 

42 An allusion to the discussion on its etymology. 5 

43 Of being a magician "served by the jinn” (A, no. 19). . . 

ASA wine wori for Hamd to be Khatib omitted it (VIII, 113, line 16). Itis ARR 
that à woman uses to designate a parent of her husband. If Ibn Bakiya combined here h 
the rest of the narrative an account by the daughter of Hallàj (omitting her name in the 
isndd), this word hama would refer in the historical future to Shaykh Ibn Shälūya, in whose 
presence Ibn Khafif would have interrogated her father. 

45 Perhaps Karnabà'i, who, having been indicted, was not to be named. 

46 Is the name underlined or interpolated? i : , "ees 

47 Maha Cina  Chinànjkath (Qocho, E. Turfan). The duration of this long journey is 
not specified. ; 

48 This item is inconsistent with paragraphs 7-8 (repetition), and seems to be an interpo- 
lation. 
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group in Basra that called him “al-Muhayyar” ("the dazed”). And the gossip 
about him increased after his return from this journey. 

13. He departed again after that and made a third pilgrimage, including a 
two-year spiritual retreat (in Mecca). He returned this time very changed from 
what he had been before. He purchased property in Baghdad and built himself a 
house (for receiving people). He began to preach in public a doctrine only half of 
which I understood.*? 

14. In the end, Muhammad ibn Dawid rose against him, together with a 
whole group of ‘ulama’ (learned men); and they took their accusations against his 
views to [Caliph] al-Mu'tadid.59 . 

15. Some arguments took place after that between him and 'Ali ibn 'Isà because 
of Nasr Qushüri;*! then between him and Shibli and other Süfi shaykhs.5? 

16. Some people said: he is a sorcerer. Others: he is a madman. Still others: he 
performs miracles and his prayer is granted (by God).5? 

17. And tongues wrangled over his case up to the moment when the govern- 
ment®4 arrested and imprisoned him.5* 

18. At that time Nasr Qushüri went to the Caliph,59 who authorized him to 
build (my father) a separate cell in the prison. Then a little house was constructed 
for him adjoining the prison; the outside door to the building was walled up, the 
building itself was surrounded by a wall, and a door was made opening into the 
interior of the prison. For about a year he received visits from people there. Then 
that was forbidden him, and he went for five months without anyone being able 
to see him—except for one time when he saw5? Abü']-Abbas ibn ‘Ata’ Adami, 
who tricked his way in;58 and another time I saw Abū ‘Abdallah ibn Khafif*? 
(there). At that time I was spending my nights with my mother within my ma- 
ternal® family outside, and staying during the day near my father. Then they 


imprisoned me with him for a period of two months. At the time I was eighteen 
years old.$! 


49 Cf. A, no. 10. 


50 Ind al-Mu'tadid" (A ms. Taym. and ‘Attar). The name of this Caliph (d. 289) being 
incompatible with the chronology of the narrative framework and the given age of Hamd, 
Khatib (VIII, 114, line 5) and Dhahabi had omitted it; and I had followed them in my first 
cdition. But the chronology of Hamd is untenable, and this name must be kept. 

51 This discussion is not cited elsewhere. Did it occur at the trial in 301? 

52 The former never again. 

53 The analysis of AY Qazwini and the extract from Dhahabi stop here. 

54 “Sultan.” Ms. Taym of Akhbar reads: "Mu'tadid" (sic). 

55 This account ignores the period of years 298-302, and resumes only with the year 308, 
which is strange on the part of Hamd. 

56 In Jumada I 308. 57 “Ra’a”, Dhahabi: "ra'aytu." 

58 “Bi’l-hīla”; which seems a criticism of the response that Hallaj made on the subject of 
this visit at the time of the trial (Ibn Zanji). 

59 An allusion to the account by Ibn Khafif, touched up (B, no. 12). 

60 *Bihiyab": Dhahabi skipped this word (London ms. Or. 48, f. 8a); it is a word used by 
a woman. 

61 According to Khatib, ms. Taym.; 15 years old, according to B, ms. Damascus: which 
is even more untenable, if it is Hamd speaking; but the sentence would make morc sense if 


coming from his sister. We know from Ibn Zanji that Hallàj's daughter had been a co- 
prisoner with him. 
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19. And when the night came in which my father was to be taken, at dawn, 
from his cell, he stood up for the prayer, of which he performed one of two 
rak‘a.82 Then, with this prayer completed, he continued repeating over and over 
again the word "illusion . . . illusion, "83 until the night was almost over. Then 
for a long time he was silent, when suddenly he cried out “truth . . . truth." He 
stood up again, put on his head cloak and wrapped himself in his coat, extended 
his hands, turned toward the qibla (the direction of Mecca), and went into ecstatic 
prayer (munajat). 

20. His servant Ahmad ibn Fatik®* was present, and we have preserved a por- 
tion of this ecstatic prayer, which follows now: 

21. ‘We are here, we, Your witnesses.95 We are seeking refuge in the (pre- 
eternal) splendor of Your glory, in order that You show (finally) of Yourself 


what You desire; 
22. ‘O You who are God in heaven and God on earth, $6 


62 [t thus precedes the prayer offajr [dawn prayer]; or is this rather the prayer used in case 
of danger; or, better still, the victimal prayer of love, about which Hallàj himself said “two 
rak'a are sufficient, but its (preparatory) ablution is validated only in blood" (‘Attar)? 

63 “Makr” (= divine trick). Ms. Taym.: “makran.” A Qur’ānic word used with regard to 
the crucifixion. (Qur’an 3:54). 

64 Actually this was Ibrahim ibn Fatik; his brother Ahmad (= Abü'l-'Abbas Razzaz) was 
only his rawi. Ibn Bākūyā is caught here in the act of altering the text by filling in missing 
letters; Hamd would not have made this mistake in identity. Ibn Bakaya reproduces the 
text of this celebrated prayer, following the recension of Qadi Ibn Haddad (Sulami, no. 
14), except for two additions (ending of line 22), afradtuhu (27), three attenuations (yasir 
[24], hakeil [26], azharta), and three suppressions (nastádi [21] ani [26], hujjá [26]). N 

65 This celebrated prayer is the basic document resorted to in debates over the true Halla- 
jian thought. It was published first by Sulami (Ta’rikh, no. 14), who established its authen- 
ticity on the authority of the Shafi'ite qidi, Ibn al-Haddad, who had come to Baghdad from 
Cairo between 309 and 311. It must have already appeared in the Ta’rikh of AB Bajli, 
which Sulami used as a base. Next to Khatib’s version (VIII, 129), we prefer Sulami’s text. 
Reprinted by Ibn Bākūyā in his Bidaya (no. 1c), which we are translating here, the text 
introduces, under Hamd’s guaranteeship, some intentional variant readings (two additions, 
three suppressions, three attenuations), which we relegate to footnotes. Finally, there exists 
a third recension of this prayer, in no. 2 of the anonymous Akhbar al-Halldj, which P. Kraus 
recdited and translated with me in 1936. This recension introduced, through its cditor s 
orthodox scruples, certain alterations (studied in detail by P. Kraus, ibid., pp. 41-43), which 
the reconstruction of its original model, attempted in the 1936 edition, does not manage to 
connect with Sulami's text (followed here, where these alterations are given m footnote). 

The present translation cancels out the carlier attempts, ap. Tawasin, pp. 206-207, Pas- 
sion, pp. 6-7, 296-298, Akhbar, pp. 56-57 (corrigenda, line 17); for the end of the prayer it 
draws on the commentary of Bagli (already published in Persian, ap. Tawasin, 204, col. E; 
found in Arabic, ap. Mantiq, f. 39b). T g 

The beginning must be read (following Dhahabi, copying Ibn Báküyà, ap. Ta’rikh Kabir 
[?]): “nahnu shawahiduka, na'üdh bi sana? ‘izzatika”; in accord with the Damascus ms. and 
Sulami's text, cf. further in the translation: "this witness here." Only the Akhbar version 
adds bi before shawahidika, wa before bi sand’, and nastadi after ‘izzatika, in order to avoid 
the condemnation of the personalizing “gawl bi’l-shahid.”” On the dual tajalli, see Qrit. II, 86. 

66 Qur’in 43:84; Bak. adds “You, who established the centuries and created (musawwir to 
lessen the force of the word "'sira") the forms, You before whom the substances humble 
themselves and the accidents bow down, You by whose command the bodies are made and 
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23. ‘it is You*? who shine forth when You desire;®8 just as You shone forth (in 
the pre-eternal heaven, before the Angels and Satan) Your divine decree® under 
"the most beautiful form" (= the human form, in Adam):?? the form in which 
the enunciating Spirit?! resides,?? present in it?? through knowledge and speech, 
free will and evidence [of being].74 


24. “You then bestowed on this present witness (= myself, Hallaj) Your “I,” 
Your essential Ipseity.75 


25. ‘How is it that you , . . .76 you, who were present in my self?" after they 
had stripped me,78 who used Myself to proclaim Me Mysclf,?? revealing the 
truth of my knowledge and my miracles, going back in My ascensions to the 
Thrones of My pre-eternities to utter there the Word itself which creates Me,59 

26. ‘(You now wish) me to be seized, imprisoned, judged, executed, hung on 


the judgments are formulated.” Akhbar adds simply “You whose throne is in heaven" 
(Hashwi idea). 


67 Bak.: “O You.” 

68 Bak. adds "as You desire.” 

59 Mashi'a = ma‘liim (Sulami Tafsir on Qur'àn 47:21). 

70 (Celebrated hadith: “ahsan al-stiva,” cf. Tafs.). 

71 Bak. reads “ftha” into “hiya” (through Ash'arism [Hazm IV, 208], afraid of being ac- 
cused of hulül) (cf. Qut I, 168). 

72 Rüh Natiga, the (uncreated) Spirit of God. An extremist idea (both Hanbalite and 
Shi'ite; condemned): an original term that is found only among the Khattabiya (Umm al- 
kitab [see W. Ivanow, REI, VI (1932) 479-488], 445) and the Isma‘ilis (Abū Hatim Razi, 
A'lám al-nubuwwa, Hamdàni ms., 200), AB Wasiti, R Baqli, and Nesimi, cf. nafs nátiqa [cf. 
infra, Ch. XII, 1-b, Read 1st ed., p. 482] and Bishr ibn Mu'tamir. 

73 Bak weakens “allati afradathu" (“he who sets himself apart"; in this instance, “he who 
affirms himself to be transcendent”) (against the charge of hull). . 

75 This is, therefore, the life-giving Spirit: since hayat = "ilm + qudra (Jurjáni [bib. no. 
2130], 100). 

75 Ha shadidika'l-'nt (read: ani, present?) fi dhátika'l-huwi. Bak. suppresses al-'ant and 
adds (to al-huwi) al-yasiv; “a little of (Your) ipseity": doctrinal attentuation to save the word 
“‘shahid.” [For L.M.’s use of ipseity, cf. in this volume Ch. II, 11-0, Subsec. Db; and Ch. 
IV, n-a. Hecceity, opp. ipseity.—H.M.] 

76 Kayfa bika (Baqli), rather than “kayfa anta” (Sul., Bak., Akhbar). The commentary of 
Bagli begins here (Arabic, ap. Mantiq, 39b = Persian, ap. Shathtyát, Shahid ‘Ali ms., 136). 
Bak. adds here: “who desired my beginning.” 

77 Muthilta, Bagli, through a wrong vocalization ("muthiltu"), interprets as follows: "T 
was executed after my mutilations.” 

78 Karrát, ordinarily translated as "cycles" (of metempsychosis); here it refers to the 
stages in the mi'ráj, the heavens passed through by the Prophet, who, in each heaven, left 
one of the concentric coverings of his soul (the seven latá'if = ‘andsir = colored spiritual 
peri-clements between the body and the soul; cf. ‘Ali Mahfüz, J6da’, 320). Hallaj speaks of 
the purification of the self through asceticism, which "strips it bare." Cf. Qur'àn 39:59. 

?? Bagli rightly sees here an allusion to the divine "I" of the Burning Bush (cf. Tawasin 
III, 7); he reads "du'itu" for "da'awta"). Bak. attenuates: azhartani. . 

99 Ind al-qawl min bariyati, P. Kraus insisted on translating this as follows: "according to 
the language of my creatures," reflecting a critical introspection which, however, interrupts 
the vital force of the prayer. I believe Baqli is right in his rendering of ‘ind qawli min wujüdi 
Ana’l-Haqq, wabi'l-Haqqi haqq wujüdihi bariyatuhu. This is the investiture of the "fiat" (kun). 
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the gibbet,8! my ashes to be thrown to the sand storms? that will scatter them, 
to the waves that will play with them, 

27. ‘if only because their smallest particle (of my ashes), a grain of aloes9* 
(burned in this way to Your glory), assures to the (glorious) body of my trans- 
figurations?5 a more imposing foundation than that of immovable mountains!?6 

28. 'Then he recited the following verses:9? 

‘I wept9? to You for the Souls whose (present = I myself) witness now goes 
beyond the “where” to meet the Witness of Eternity.5? 


81 Qutiltu, sulibtu (Sul., Bagli, Bak. reverses them). : 

82 The reference is to the sam#im, hot desert sandstorm (dháriyát in Qur'án 51:[41 ]: viewed 
as eschatological by the Shi'ites since Sabigh ibn 'Isl), cf. the verse by Tirimmàh Tàyi (no. 
35) [Cf. Akhbar, p. 165, n. 18]. 

83 Bak. suppressed it. Possibly an allusion (ex eventu?) to the ashes actually thrown into 
the Tigris. 

84 Yanjüj = scent that vaporizes itself (Anbari, Nuzhat al-alibba’ [bib. no. 2017-a], 384; 
Ma'arri, Fusiil, 249; Saghani, Kitab yaf'ūl [bib. no. 2198-a], 31 [Ibn al-Rümi, Diwan (bib. 
no. 2116-a) I, 450]). Allusion to aloes censers (mijmara) installed in mosques from the time 
of the Umayyads (Baghdadi, Farg [bib. no. 201-a], 270); cf. the verse of Ibn Abi ]-Khayr 
(çün [?] ‘id nabüd . . . ), the quddas al-bakhiir nusayri, the aloes pot placed on tombs in Egypt, 
on Wednesdays, in the hope that the Prophet might come down to them. Cf. the censers of 
that time in the Mansür mosque (cf. Yàq. I, 522 = Sam'āni, 68a)—compare yanu to the 
“nar ta'ajjuj" of the Mubahala (the consuming fire: Bihar VI, 650). Bodies were incensed 
during funeral services (De Goeje, XIVth Congr. Or., 1905, III, 5; cf. Paralip. II, xvi, 14; Er. 
Jb. XIX, 39). vate l 

85 Mazānna (Bāk.; Sul.: makāna) hākūlī (Sul.; Bāk.; haykalī) mutajalliyati. The incorrect 
form “hakal” for “glorious body” (literally “temple, a star's sphere of influence” = topos 
oikĉios in Greek) is a hapax. This image of a temple which is destroyed and then rebuilt a 
lates directly to the text on the Ka‘ba given by Sulami, Tafsir on Qur'an 3:89 and to the 
letter to Shakir. Cf, Psalm 71:16 on the wheat that will grow higher than the mountains of 
Lebanon (= the “beautiful verse" of Marie des Vallées). io 

86 Ra’siydt = the Qur'ànic rawast. Cf. the hadith of Muslim (Ibn al-Jawzi, Daf“ [bib. no. 
370-k], 71) on the pure almsgift of one date, * which increases in the divine hand. The one 
who gives as legal alms the weight of one date out of his honest earnings (kasb tayyib), it 
increases in the hand of the Merciful One to the point of becoming greater than a se 
(a zam min al-jabal). Baqli comments as follows: as Hallàj was "burned by the very fires o 
the Absolute," his ashes, "site of this miracle,” are “more venerable" (a'zam fi'l-hurma) 
"than the earth and the heavens.” . 2o 

We know that in Islam punishment by fire is considered both the most ignominious, that 
of Sodom and the damned, and the most sacred form of punishment. Only God can resort 
to it (cf. Ibn Sab'in, on the Sakhrat al-Ukhdüd of Kufa: according to the agida rasthashiya of 
the Nusayris). Hallaj is affirming here (like the mutakallimiin, against the philosophers) the 
mi‘ad jismáni, the resurrection of the body. 

87 This death chant is indeed by Hallàj (he cited its second verse himself, apropos of 
Qur’in 50:36, as being his own (Sulami, Tafsir no. 160), as Harawi affirms; however, 
Qannid attributed it to Nuri (Sarraj, Luma‘, 248). a : " 

88 On this pre-Islamic custom, cf. Sh. Alüsi, Buligh IH, 12: “Have pity on them." Cf. 
Diwan, pp. 24-26. TA 

89 This Witness is the Rah, who said “yes” to the Covenant and who will judge at the 
Last Judgment (Wasiti, ap. Sarràj, Luma‘, 358): cf. Riw. XXIII. 
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‘I cry to You for hearts so long refreshed— (in vain) by clouds of revelation, 
which once filled up with seas of wisdom. 

‘I cry to You for the Word of God, which since it perished—has faded into 
nothing in our memory. 


‘I cry to You for Your (inspired) Discourse before which ceases—all speak- 
ing by the wise and eloquent orator. 


‘I cry to You for Signs that have been gathered up by intellects—nothing at 
all remains of them (in books) except debris. 

‘I cry to You, I swear it by Your love—for the Virtues of those people whose 
only mount was to keep silent; . 

‘All have crossed (the desert), leaving neither well nor trace behind— 
vanished like the 'Ad tribe and their lost city of Iram; 

‘And after them the abandoned crowd is muddled on their trails?!—blinder 
than beasts, blinder even than she-camels.’ 

Then he was quict. 

29. After that, his servant, Ahmad ibn Fatik, said to him: ‘Master, bequeath me 
a maxim.’ [My father said:] ‘Your carnal soul! If you do not subdue it, it will 
subdue you.’ 

30. When the morning came, they led him from the prison, and I saw [him] 
walking proudly?? in his chains, reciting:?* ‘My companion, so as not to appear 
to wrong me, made me drink from his own cup, as a host treats his guest; but as 
soon as the cup had passed from hand to hand, He made the (leather) execution 
mat be brought and the sword; thus it falls to him who drinks Wine with the Lion 
(Tinnin)?5 in the height of summer. ?$ 

31. They led him then (to the esplanade) where they cut off his hands and feet, 
after having flogged him with 50097 lashes of the whip. 

32. Then he was hoisted up onto the cross (suliba),?8 and I heard him on the 
gibbet talking ecstatically with God: 'O my God, here am I (this morning) in the 
dwelling place of my desires, where I contemplate Your marvels. O my God, 


?9 He asks pity for them, not for himself (A, no. 44). 

?! P, Kraus translated it as follows: “a crowd following their example" (A, ed. 1936, p. 
58). 

?? Bak. leaves out ""alayka": cf. A, no. 65 (which restores “Ibrahim ibn Fátik"), a cele- 
brated sentence: ap. Sulami, ‘Uyib al-nafs, 22; Khatib VIII, 114, 119 (enlarged recension of 
Faris); Kilani, Fath rabbani, 186, 199. 

93 In an ecstasy of jubilation (cf. A, supp. no. 5; and Ibn al-Jawzi, Manáqib Ibn Hanbal [sce 
bib. no. 370-0], 438). 


?3 Cf. A, no. 16 [cf. p. 117]. On this famous quatrain, cf. Diwan, pp. 72-74 (attributed to 
Abū Nuwas or to Khali’). 

95 Sulami: Tinnin; but Bak. has nathrayn = the two stars of the nose of the Lion constella- 
tion. Tinnin = sea monster, venomous dragon. P., 1st ed., 323; Recueil, p. 65. ‘Attar com- 
mented at length on the word Tinnin as a blasphemous image used for God. 

°6 C£, Ruysbroek, ap. Recueil, p. 65. 


?? Cf. Ibn Zanji, 1000; Sulami (Ta’rikh, nos. 19, 20) notes the flagellation without giving 
a figure, 


?3 Probably on a pillory at the trunk of a palm tree (jidh'; A, no. 17; cf. Qur'àn 20:74); 
and at Kufa, the Shi'ite martyr Maytham (Bihar IX, 631; Khasibi, Hidaya, 81b). 
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since You witness friendship even to whoever does You wrong, how is it You do 
not witness it to this one (= myself, Hallaj) to whom wrong is done because of 


You,’9? 

33. Afterwards, I saw Aba Bakr Shibli, who approached the gibbet, crying out 
very loudly, the following verse: ‘have we not forbidden you to receive any 
guest, man or angel?'199 

34. Then!?! he said to him: ‘What is Süfism?' He answered: ‘the lowest degree 
one needs for attaining it is the one that you behold.’ Shibli asked further: “What 
is the highest degree?” Hallaj responded: ‘It is out of reach for you; but tomor- 
row!9? you will sce; for it is part of the (divine) mystery that I have scen it and 
that it remains hidden to you.”!% 

35. At the time of the evening prayer (‘isha’), the authorization by the Caliph to 
decapitate Hallaj came. But it was declared:1 ‘It is too late; we shall put it off 


until tomorrow. ’105 

36. When morning came, they took him down from the gibbet and dragged 
him forth to behead him. I heard him cry out then, saying in a very high voice: 
‘All that matters for the ecstatic is that his Only One bring him to His One- 
ness!’ 106 

37. Then he recited this verse:19? ‘Those who do not believe in the (Final) Hour 
call (ironically) for its coming; but those who believe in it await it with loving 


tence is given as 


99 The paragraph was copied in Sulami, Ta’rikh, no. 17. The final sen 
this is worthy of 


coming from Ahmad ibn ‘Asim Antki, ap. Abū Nu'aym (Hilya IX, 291); 
attention. 

199 Qur’an 15:70 (the reproach of the people of Sodom to Lot). Bak. copies here an ac- 
count by Mansür b. ‘AA Harawi (Sulami, Ta'rikh, no. 8). 

191 Conjunction awkwardly used. 

102 “Tomorrow” = at the Judgment. 


burned (for God). CM 
103 Legend has this question posed by Fátima or by Bundar, on behalf of Shibli. 


194 By the haras officer, A, no. 17, specifies (mss. S, J, Q ): Ibn Dirham or Dévdadh. 

105 Ibn Zanjl ignores this delay, which legend will use: a person whose hands and feet are 
cut off can survive more than 24 hours (Mathias Murumba, 1886, in Uganda, survived 
three days). 

106 Sentence placed before no. 31 in Sulami, Ta'rikh, no. 22. 

19? Qur'àn 42:17. This verse is found in Sürat al-Shürà (42) whose initial letters (H M 
'SQ) were at the time interpreted by the Zaydites as forctelling the destruction of Baghdad 
(Tabari, Tafsir, s.v.; Khatib, I, 40) and by the extremist Shi'ites as scaling the truth of the 
Nusayri triad (MS = Haqq). This eschatological verse, in agreement with Qur'àn 7:186- 
188; 43:66 and 85, which in principle reserves to God alone the knowledge of the Hour, 
links the Hour to Jesus (who is the sign of it, Qur'àn 43:61) and to the Mahdi (who is also its 
sign). This verse indicates that the unbelievers ironically summon the prophets and saints to 
“hasten” this Hour's coming: which, in fact, will happen. Sulami, in explaining in his Taf- 
sir the "reality" of this verse 17 by the execution of Hallaj (no. 148), suggests that Hallaj by 
dying crucified, while reciting this verse, seemed to his disciples to be identified with Jesus 
and the Mahdi, through his And’l-Haqq (Aná'l-sá'a; the identification suggested by the end 
of verse 17 (Khasibi, Hidáya, 274b); Qur'àn 16:1 and 64). A Turkish commentator pointed 
this out elsewhere on the margin ofa ms. of the Nashr by Yafi'i ([bib. no. 541-c], Cairo ms. 
II, 141). 


‘Attar took “tomorrow” in the literal sense = to be 
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shyness, knowing that this will be (the coming of) God.'!9? These were his last 
words, 109 


38. His head was cut off, then his trunk was rolled up in a straw mat, doused 
with fuel, and burned. 119 


39. Later, they carried his ashes to Ra's al-Manara,!!! to disperse them to the 
wind. 


“I took this account from Hamd ibn Husayn ibn Mansür.!? He told 
me: 


Ahmad ibn Fatik Baghdadi, a disciple of my father, reported to me the following 
three days after my father’s death: ‘I have seen the Lord of Glory (= God) in a 
dream, as if I were standing right before Him. I asked Him: "Lord, what did 
Husayn ibn Mansür do to You?" 11? He told me: "I revealed to him one of the 
divine attributes (ma'nà),!1* but he adapted it to himself, preaching for his own 
esteem; thus I inflicted him with the punishment that you have seen." ? "115 


II. CHRONOLOGICAL TABLEAU OF THE LIFE OF 
HALLAJ AND OF HIS POSTHUMOUS SURVIVAL 


This tableau is not a mere tracing of the “account of Hamd.” The ac- 
count must be corrected in accordance with the contributions of isolated, 
independent, and older testimonies, which touch on a first arrest in 
Nahiyat al-Jabal (Sül); the three hajj (Sta 3, 10), the sojourns in Bayda, 
Nahrawan, Wasit, and Basra (A 15; 62; 8; 59; 54); the trips to Isfahan 
(Zanji; Qannàd; Daylami), Qumm (Ibn Babawayh), Nihawand and Di- 
nawar (A 22; 26), Kufa (Khuldi, ap. Hüjwiri), into India (Sta 4; Daylami; 


198 To do justice to the guilty; compare Akhbar, no. 22 (and ta'ajjaltu). 

199 Ibid., Sulami, no. 22. 

119 Cost of this burning: nine dirhams in A.H. 333 (Misk. II, 80). 

111 Name of a promontory (sinn) on the Tigris where there used to be a minaret. Perhaps 
the one belonging to the mosque built by the Queen Mother (Tanükhi, Faráj M, 169), 
which seemed to have been separate from its turba [graveyard]. 

112 Tt was copied, in fact, from Sulami, Ta’rikh, no. 24, who had copied it from the 
Ta'rikh of Bajali; cf. A, no. 56. Ibn Bakiya persists in calling Ibn Patik * Ahmad" (instead of 
"Ibráhim"); and Akhbar follows him (against Sulami). 

H3 Akhbar adds here "for having deserved such an ordeal.” 

114 Pretz] ([bib. no. 1799-b] IV, 37-39) has shown that, among the early Mu'tazilites, 
ma'nà stands for "accident" or "attribute"; later, it had the meaning of "element," then of 
"spiritual substance” and “idea.” The parallel between the dream of Ibn Fatik and the cita- 
tion of Shibli (ap. Qannid: translated here, supra), observing that God had revealed to Hal- 
làj “one of His Names" (this name is al-Haqq), is, in this regard, decisive. Cf. the Talmudic 
legend concerning Jesus, thief of the Ineffable Name. 

115 Other versions of this dream: two attributed to Shibli (AQ Hamadhàni, Tamhidat 
IX; ‘Attar, Tadhk. I, 145, lines 8-12, 12-18; Suhrawardi Halabi, Sharh al-ta‘arruf |bib. no. 
363-b], f. 39b, 8a); one to Abü'l-Yamàn Wasiti (Daylami, Sirat Ibn Khafif VI, 7); one to an 
unnamed source (‘Attar, Tadhk. II, 145, lines 4-8). 
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‘Attar); perhaps even to Jerusalem (Harawi; Bagli and to Tarsus 
(Tanükhi); and the incidents during the execution (Sta; A). 

Thanks to these elements of comparison, one can define the documen- 
tary value: a) of the Bidaya of Ibn Bākūyā; and b) of "the account of 
Hamd,” which constitutes numbers 1-2 of the Bidaya. 

Nowhere in the Bidaya does Ibn Bākūyā cite the following collections 
of his predecessors: A Zur'a Tabari (used against Khuldi, ap. B 4-6, 16- 
17); Sulami (although Sta 14, 17, 8 = B Id-h-i; and Sta 24, 1, 10, 2, 5, 4,9 
= B 2, 3, 4, 8, 9a, 14, 17; with variants); Daylami [bib. no. 175] (al- 
though it contains texts comparable to B 2, 9b, 10, 11, 12, 13, 14, 18). 
Obviously, Ibn Bakiiya shows his conceit in giving, by way of takhrij 
al-usiil, only his personal isnad (B 21 counter even to Sta 6 and B 1, I pre- 
fer A 17 to Sta 22), which generally mask simple borrowings (A 45 =B 
1e, which is missing in Sta; but B 1i = Sta 8, which is missing in A). 
Though Daylami may be the official biographer of Ibn Khafif, he is ig- 
norant of the existence of Hamd and of the name Ahmad" given to Ibn 
Fatik in the Bidaya (which affirms the existence of Hamd: B 1, 2, 12). 

We take up now the connections between Numbers 1-2 of the Bidaya 
and the others; for example, B 7, 11, 14 explain some allusions contained 
in the account of Hamd; whereas B 9 anticipates the break with Junayd. 

Khatib especially, wherever possible, prefers the texts of Sulami (Sta) 
to those of Ibn Bakiya (B) because, in itself, the account of Hamd be- 
trays a factitious construction, of at least ten disparate fragments assem- 
bled under the sole ijaza of Hamd, truly a little too polyvalent a witness 
(cf. QT, p. 17: B 1a) (= A 67): 1b (up to the end of the citation by 
Khatib); 1c; 1d; (= A 2); 1e (= A 65); 1f (= A 16); 1g; 1h; (= A 20 = Sta 
17); 11 (= Sta 8; 1j (= A 17). 

This composite account is undermined here and there by internal con- 
tradictions; for instance, at the end of 1b (line 14), the words ''to 
Mu'tadid" (d. 289) referring to a denunciation by Ibn Dawid (d. 297), 
had appeared to me at first to be a simple interpolation of the Damascus 
manuscript; and so, in agreement with Khatib and Dhahabi, I had sup- 
pressed them. I did this because they contradicted line 18 in which Hamd 
said, in 309, apropos his presence in the prison, "'I was then 15 years old" 
(variant: 18 for 282); this sentence agrees with the account by Ibn Khafif 
(ap. Ibn Baküyà, no. 12): "I saw (in the prison) another adolescent 
(besides Ibn Fatik)." The account by Hamd thus puts his own birth, indi- 
cated in lines 7 and 10 of his “account,” as having been prior to the depar- 
ture of his father for India, either in 291 (= 309-318), or in 294 (= 309- 
315). But that already contradicts Ibn Khafif, who affirms that Hallaj 
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embarked for India (cf. Bak., Daylami, Bagli) under the reign of Mu‘tadid , 
thus before 289. Furthermore, even if we are obstinate about suppressing 
in line 14 the words *'to Mu'tadid," in order to keep the birth of Hamd in 
291, as I was at first, we must compress into five years a period of Hallàj's 
life, prior to 296, in which the following are crowded together: a second 
pilgrimage to Mecca (with one stay in Ahwaz and two in Basra), lasting 
perhaps more than six months; a year in Baghdad; the second long voy- 
age (the only routes of which, amounting to 8,500 kilometers, even 
maintaining an impossible pace, given the changes in climate and the ab- 
sence of rapid caravans between India and Turkestan, take up to a 
minimum of two years and a half of continuous days of walking: without 
counting crossing the Gulf of Oman and the stopovers where he com- 
posed books and recruited disciples); two years in Mecca and the great 
period of public preaching in Baghdad, perhaps lasting six months: thus, 
in all at least seven years instead of five, a figure that is untenable. 

The chronology of the account of Hamd, consequently, had the other 
deficiency of introducing into the life of Hallaj, between his twentieth 
and thirty-sixth years, an extraordinary blank, which the simple word 
muddatan in the account (line 3) does not really satisfy. I prefer, therefore, 
to keep the notice by Ibn Dawid of “before 289,” even to the point of 
allowing the possibility that Hallaj stayed four years in Baghdad before 
being forced to go into hiding there (in 295 or 296).! This period must 
include (the following): not only the necessarily slow gestation of sym- 
pathies and antipathies that he attracted to himself in the empire's capital, 
among secretaries of the state and amirs, Hashimite nobles, and jurists 
from different rites, whose disagreement over him will drag out his trial 
for eight years; but also certain journeys in the West (to Jerusalem and 
Tarsus), omitted in the account of Hamd. 

We observe, finally, in opposition to the “account of Hamd,” which 
was so scrupulously careful at the beginning, that Hamd leaves out at the 
end any mention of his brothers and sisters and his aunt (married in 
Bayda); that he said almost nothing about the years 297-308 (pursuit, 
four years; prison, seven years) in the life of his father; and therefore that 
his relative brevity (lines 13-17) concerning the last years of public life is 
hardly conclusive. Further, that to authenticate the “account,” Ibn 
Baküya (in his no. 12, followed by the single manuscript L [for mss. see 
Appendix to Volume Il, this edition, p. 461], app[endix]) boldly inter- 
polated mention of Hamd's presence in prison, at the time of the visit by 


1 Exile of Ibn ‘Isa (and of Ibn Surayj) by vizir Ibn al-Furāt (296). 
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Ibn Khafif, who saw there only Ibn Fatik alone at Hallaj’s side (according 
to his earliest account, ap. Daylami [Baqli and Ibn Junayd], Akhbar, 
Qazan ms.), “with another youth" (sic = Hamd).? 


a. Résumé of Hallaj's Life 


He is born around A.H. 244 in Tur in the district of Bayda (Fars), a par- 
ticularly Arabicized south Iranian center that was an entrenched subcamp 
of the jund of Basra, and later a military depot (with a shop for minting 
coinage) for the troops going out from Shiraz into Khurasan to fight the 
Turks. Bayda was colonized by the Harithiya, clients of an Arab Yemen- 
ite tribe (Balharith: descendents of Madhhij, a legendary family of 
Turks and Islamicized Kurds), and became a relay station for propaganda 
agents of the ‘Abbasid dynasty. Later, people were to make Hallaj out to 
be an Ansàrian (thus a Yemenite); but his grandfather was an Iranian— 
moreover, a Zoroastrian. 

(Years 253-262) His father, a “‘cotton-wool carder” (hallaj), emigrates 
with him, moving about the textile centers of Ahwaz and Tustar (whose 
imperial Dar al-Tiraz, an outgrowth of the Harithiya of Najran, weaves 
the annual kiswa for the Ka‘ba), Nahr Tira, Qurqub, and right into the 
middle of Arab country, to Wasit (Hàrithiya were there, at Nahr al- 
Mubarak); the infant Hallaj becomes profoundly Arabicized in this great 
Sunnite Hanbalite city, which was endowed with a famous school of 
“Qur’an reciters." 

Thus he “‘uproots” himself from his native Iranian soil and, as he did 
not have maternal Arab parentage, he enters culturally the “mawal?” 
grouping, of those “Arabicized” converts who were the best craftsmen 
of urban Muslim civilization, and who provided Islam from its begin- 
nings with the majority of its “pillars,” its abdal, its Intercessors, from 
the time of Salman and Bilal. 

(260) At sixteen years old, with his education completed (grammar, 
Qur’anic reading, and commentary), he sets out again for Tustar, [where 
he] enters the service of a fervent Sunnite Shaykh, a bold and independ- 
ent mystic, named Sahl. One foresees in this decisive step, which sets in 
motion his entire life, the need of a method for "'interiorizing" his prac- 
tice of worship through spiritual poverty, in order to relish in the 

2 This interpolation could be credited to a rawi (Abū Ahmad Saghir, d. 375), and not to 
Ibn Bākūyā. In any case, the assembling of the "account of Hamd” must be credited to A 
Ah Saghir, who had it collected by Ibn Khafif, after the persecution of 326, from the only 


son of Hallaj who survived. But Ibn Bākūyā (d. 428), who maintained that he met 
Mutanabbi in Shiraz in 354, made himself the direct ráwi in place of Ibn Khafif, on the pre- 


text that he had his ijaza. 
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Qur’anic text a substantial word; Sahl is a withdrawn ascetic and also the 
first author of a symbolic and anagogical tafsir. 

(262) He leaves him, rather suddenly, to go to Basra to make formal 
profession of Süfism and to receive the Süfi habit (khirqa). To become a 
Süfi is to affiliate oneself with a genealogy of masters going back to the 
Prophet, and to come to know thus the full Islam, through a common 
rule of life that imitates Abraham, Moses, and Jesus as well as Muham- 
mad; which takes its inspiration also from Idris (7 Enoch, Hermes) and 
Khidr (= Elias); and which perfects that true monastic life (uhbaniya), of 
which the Christian monks, in “desiring to please God," had been the 
imperfect precursors. The Sufi life is the spiritual "exile" of the “exiles” 
(ghurbat al-ghuraba’), who, according to a hadith of Ibn Hanbal, ‘will be 
huddled close to Jesus at the Judgment.” Basra is the center of diffusion 
of the movement, which was born among the disciples of Hasan Basri, 
together with the monastery of ‘Abd al-Wahid ibn Zayd in “Abbadan, 
where so many well-known traditionists came to make retreat. But Süfis 
of Basra, like the preacher Ghulàm Khalil, so vehemently against the 
luxury of the Yemenites of his native town, were outclassed from that 
time onward in doctrinal development by the young group that 
Muhisibi, who came from Basra, had organized in Baghdad and that 
Junayd began to direct. It is probably in Basra that Hallaj serves his ap- 
prenticeship with ‘Amr Makki, but ‘Amr Makki came under the influ- 
ence of Junayd. 

(264) He marries in Basra the daughter of A Yq Aqta‘ Basri, a Safi and 
colleague of 'Amr Makki, who, out of spiritual jealousy, quarrels with 
Aqta‘. Hallaj, in an anxious state, goes to Baghdad to consult Junayd, at 
the Shunizi, and following his advice “to be patient," he returns to live in 
Basra with his father-in-law—probably in the Tamim quarter, if, as we 
think, we must identify the Hallajian Karnaba’1 with Hallaj’s brother-in- 
law, Karnaba’ being, together with Nahr Tira, a center of weaving of the 
Banü'l-'Amm, clients and, later, members of the Tamimite Banti Mus- 
jashi. 

Basra was not only the old Arab literary center where in poetry Hallaj 
came under the influence of the school of Bashashàr; this town was 
shaken by an unparalleled social crisis of an apocalyptic Shi'ite colora- 
tion, namely, the insurrection of negro slaves, the Zanj, who were dig- 
gers in the natron mines. It was led by a Zaydi 'Alid pretender, two sup- 
porters of whom, at least—M b. Sa'id Karnaba’s, kátib of the Zanj vizir 
‘Ali b. Aban Muhallabi Azdi (having among others the Karnaba’ appa- 
nage), and Mu'allà ibn Asad ‘Ammi, personal secretary (and future histo- 
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rian) of the pretender-—were members of the Banü'l-'Amm of Karnabà'. 
We believe that through his brother-in-law (= Karnaba’i), Hallaj lived in 
the milieu of the Zanj pretender, a Zaydi Shi'ite milieu permeated with 
gnostic propaganda, with the Ghurabiya sect of Ibn Jumhür ‘Ammi, 
master of the Karkhi and of the Shalmaghàni, who preached belief in a 
theophany in the Five of the Mantle (= Muhammad and his own family 
= Al). In good Sunnite fashion, Hallaj is obliged to react against the 
Shi'ite idea of the carnal transmission of the divine emanation, and to 
affirm that the only true Al Muhammad are the ghuraba’, the “exiles.” But 
his grammatical and theological (jafr) lexicon will remain marked 
throughout his life by this reaction against extremist Shi'ite tribal mem- 
bers. 

(270) The Zanj revolt collapses; the regent Muwaffaq reestablishes 

order in Basra; the hard fiscal screws are tightened up again. Hallaj leaves 
for Mecca, not on a simple, canonically prescribed (saniira) hajj, but, fol- 
lowing the counsel of Shafi‘'l, on the ‘umra [minor pilgrimage performa- 
ble at any time of year and with fewer ceremonies], for a year-long re- 
treat. He makes the retreat in the court itself of the Ka‘ba (between the 
Rukn and the Maqam, where the Mahdi is supposed to appear [at the Last 
Day], and where "the pure soul" (Nafs Zakiya) is supposed to be sac- 
rificed). This is the fulfillment of a vow to fast for twelve months, the 
youthful impulse of an ascetic calling as annunciator, or rather, of a com- 
batant for the holy war, calling upon God in dialogue, summoning 
Him. . 
He searches for the secret of the "fiat" (kun), which is not an emana- 
tion like the küni (qabda ma lima = Muhammad) of the Qarmathians. He 
seeks the way to surrender his heart to the Nut, to the vital utterance of 
the inmost divine creative liberty. Sanctity is a "'clairaudience"" that ex- 
presses itself. He feels he will reach it only by the strictest discipline in his 
observance of prescribed religious duties and the most stringent purifica- 
tion of his heart. And when his speech becomes only a pure, divine, in- 
spired utterance, he will and must speak, in order to oppose with it, not 
only the Shi'ites, who reserve to the Imams the hadith qudsi, but also the 
Süfis, who fear that public use of theopathic utterances would set in 
motion legal repression. But Love cannot keep quiet: “I am the Truth" 
means **God is wholly within me.” 

(271) Returning from the hajj, where he had surely made contact with 
some Khurasani and Turkish (Shaybani) amirs, he states incisively his 
personal position, and his experience with regard to inspiration (ilham), 
vis-à-vis other Süfis, in three memorable debates: in Mecca with ‘Amr 
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Makki; in Kufa at the home of an ‘Alid [282] with Ibrahim Khawwias; (in 
Baghdad— did it actually take place?-—with Junayd). Then he returns to 
his wife in Basra. There he gains some prominent disciples, one such 
being a Hashimite, Abū Bakr Rab“, who is the son-in-law of a rich 
Ahwizishahid, Ibn Janbakhsh, and an ally of the Hashimites Zaynabi and 
Sulaymani of Basra. 

(272-273) Disowned by his father-in-law, he settles in Tustar with his 
brother-in-law and his wife; for two years he preaches, and his sermons, 
heard by popular audiences with a sufficient smattering of Arabic, have a 
great success. 

Harassed by ‘Amr Makki, his patience overtaxed by accusing letters 
that the latter dispatches against him (from Basra), Hallaj gives up the 
wearing of wool—a symbolic gesture of breaking with the Safi group 
(which will not prevent his going back to this garb again later, while on 
his travels and in prison). He mingles deliberately with “high society 
people" (abna’ al-dunyd), which is to say, with those who consider any 
profit legal: with “publicans,” with that old cast of fiscal bureaucrats, 
going back to the Sasanid dibherün, cultured scribes, only partly Is- 
lamized, of Nestorian, Jewish, or Zoroastrian origin, who are enamored 
of stylized Arabic prose, science, philosophy, alchemy, and medicine, 
and are blasé and lax in their morals. Through contact with them, Hallaj 
changes his style as a popular preacher (wd‘iz); the familiar phrases and 
ascetic counsels of his Riwayát give way to a vocabulary of abstract ideas 
and nuances, polemical [in nature] (for "intellect," he cut out the word 
“aql” and used instead ‘‘fahm’”’); the vital feeling of nature gives way to 
the dialectical schema then currently in use among the Mu'tazilites and 
Shi'ites of Ahwaz. 

At this time he is arrested briefly (and flagellated) in Nahiyat al-Jabal 
(7 Diri, between Sus and Wasit); due to the fact that he is mistaken for a 
political agent, either Zaydi (Zanj) or Qarmathian, on behalf of an "Alid 
Mahdi; at a time when the only Mahdi whose return and reign he had 
preached was Jesus (Riw., p. 23): the Jesus who would promulgate in 
Islam the final Law, the spiritual consummation of the canonical rites and 
their literal meanings. 

(274-279) Hallaj departs alone, on his first great apostolic journey, 
through the Arabicized centers of the Iranian plateau; in Khurasan he 
reaches Talaqan (from Juzjan, not Daylam), a city prophesied for two 
centuries as the chosen seal of the enthronement of the Mahdi; [he lives] 
among local amirs (in Quhistan, Juzjan, Marrudh, Balkh) and Turkish 
nomads (Khalaj, Islamized already by the Muqanni‘iya Rawandites). He 
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goes from ribat to ribat, as far as Mawaralnahr, returning to Sijistan and 
Kirman. He is stranded in Isfahan (center of Karramiya Süfis) and in 
Qumm (Imimites). He stops in Fars (probably at Bayda), where he 
composes his first books, without being disturbed by the Saffarid admin- 
istration. 

(280) Return to Ahwaz, and to his wife (birth of his third son Hamd); 
his preaching, in which he “cards hearts" (from whence his name: hallaj 
— carder), resumes in a resounding fashion; people tell tales of his public 
miracles, of the evangelical sort; two well-known Mu'tazilite theolo- 
gians, the Sunnite Jubba’i and the Shi'ite A Sahl Nawbakhti become 
aroused and accuse him of charlatanism. 

(281) Hallaj has become famous; he makes a second hajj to Mecca, 
coming and going via Basra (via Yamama and Bahrayn, where he would 
have come to know the Qarmathian Jannabi). Coming to Mecca with 
four hundred disciples, dressed in muraqqu'a (patchwork coats; the out- 
ward signs of the futuwwa, a mysticism that frees itself from worldli- 
ness), he stays with the Abü Qubays; not only tolerated but favored by 
the Meccan authorities, both local (shaykh al-haram = the Khurasani 
Mundhiri), and delegates sent by Baghdad (Caliph Mu'tadid at that time 
was having repairs made on the Ka'ba, a fragment of which he had en- 
cased in the dihliz [corridor] of Bab Nübi, the entrance to the new 
palace); for it is in vain that local Süfis (his father-in-law Aqta‘, together 
with Fuwati) and his former disciple Nahrajüri (close to the Karnabà") 
erupt against him, accusing him of a magical “pact” with the jinn. 

(282) The wali of Ahwaz, Mansur Balkhi, having died, Hallaj returns, 
via Kufa, to Tustar, only to leave it again for good; he emigrates with his 
wife, his brother-in-law (who remained faithful to him) and a whole 
group of Ahwazi notables (kibar), to settle together in Baghdad, in the 
Tustari quarter (west bank). This emigration could take place only with 
official support: the support of collaborators of the new vizir, 'UA-b.- 
Sul. ibn Wahb, thus in the milieu of the Harithiya mawali, the recently 
Islamized scribes, formed in the Nestorian schools of Dayr Qunna'; the 
support, in particular, of Hamd Qunnà, later an avowed Hallajian. Tus- 
tar being the city for luxury textiles, this emigration of notables must be 
connected with the organization of a Baghdadian branch of the imperial 
Dar al-Tiraz of Tustar. 

(283) Hallaj stays one year in Baghdad, where he sees again two inde- 
pendent Süfis, the aging Nuri (connected with the vizir, and master of 
Qannàd) and AB Shibli, a Turkish amir-deputy hajib of Muwaffaq, who 
held onto his important connections in the palace: he became a very dear 
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friend. Then he departs, by sea route, for India (with a diplomatic envoy 
of Mu'tadid). 

(284-289) Second great apostolic journey, with the conversion of the 
infidels, the Turks, as his avowed goal, this being the apocalyptic sign of 
the end of time; he travels only through western India (principalities of 
Mansura and Multan, where Isma‘ilis from Qashmir, which was in the 
process of Islamization, preached); then he goes back through Khurasan 
(Balkh, Talaqan) and Mawaralnahr, in order to reach Turkestan (Isfijab, 
Balasaghun) and Ma Sin (7 Qocho, near Turfan), the capital of the 
Uyghur Turks, who were Manicheans by religion. To reach there, he 
had to join one of the caravans of his bazzazin friends from Tustar, 
which was carrying there expensive Iraqi brocades and bringing back 
Chinese paper (sini, from Shacheou), under the protection of the 
Samáànid amirs who enlisted the Mutawwi'a “volunteers” for the jihad 
and the Muslim apostolate. If he preached, he did so through Soghdian 
interpreters and Nestorian or Manichean scribes, in order to confront in 
the Manichean zandaqa, the dualist heresy, the rebellion of evil against 
good, at the farthest frontier of Islam (as he had done in Mu'tazilite 
Ahwaz); in order to safeguard the spiritual balance of the world by means 
of the apotropaic saints, the Intercessors, the abdal, who keep watch at 
the believers’ frontier (ahl al-thughür wa’l-ribatat); and in order to bring 
about love of God alone, against the temptation of Evil. 

Hallaj returns by way of Khurasan (Nishapur, probably where his 
eldest son, Sulayman, is settled; in the friendly atmosphere of some 
Mutawwi'a, such as A ‘U Hiri and Aba ‘Amr Khaffaf, founder of a 
Shafi‘ite wagf that the Surayjiyan Dariki will direct; Hallaj must also have 
seen Amir Akh Su ‘lak, the future Samanid wali of Rayy, by whom Nasr 
Qushüri, as a prisoner of war, was treated in a friendly manner; it is there 
also that he would have known the great doctor AB M b. Zak. Ràzi), 
also by way of Nihawand (where he stayed the month of Nayrüz 288/ 
April 21, 900) and Dinawar. 

The notable persons for whom he had written treatises at that time 
keep in close correspondence with him, as with a spiritual director. He 
returns to Baghdad, where his rising influence leads M ibn Dawid, 
leader of the Zahirite canonists, and theorist of a pure Uranistic love, to 
denounce him to Caliph Mu'tadid himself; without success, for the 
Shafi‘ite canonist Ibn Surayj maintains that such a mystic inspiration is 
outside the jurisdiction of canon law. 

(290-291) Third hajj and ‘umra of two years, ending with his farewell 
address at ‘Arafat, where the dénouement of his final crisis of conscience 
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manifests itself. Continual meditation on the Qur'àn, strict discipline of 
observance in worship, severe purification of heart, all have brought 
about in Hallaj the sign of the sanctifying Spirit in an interior voice ob- 
taining in himself the divine intimacy of theopathic conversation (shath),? 
in which he is able to greet his God through the talbiya of the pilgrim, in 
utter truth. This is the Spirit of God who speaks the talbiya through his 
lips, which makes him the “present (immediate) witness" (shahid ant) of 
this eternal love, this Spirit who has sworn him to the Covenant and will 
speak to him again at the Judgment; under a human form; not that of 
Husayn, “‘the great victim,” nor that of Salman, but that of a Muslim 
Jesus. And, in order that there be maintained a historical continuity of 
religious witnessing, in order that a single spiritual radiation might pass 
into humanity, through and through, from Covenant to judgment, 
traversing the continuous chain of apotropaic saints, the abdal (and not 
the discontinuous cyclic reappearances of Shi'ite Imams), Hallaj, like his 
precursor saints, must express the victimal desire of becoming absolutely 
poor, transparent, annihilated, so that God may expose him under the 
appearance of powerlessness (‘ajz), death, condemnation, guilt, pointing 
in advance thereby to His Hour, the hour of Judgment (as with Jesus; 
Qur'àn 43:61; cf. Qur'àn 42:17). Exceeding the Shi'ites, who offer them- 
selves through love to be cursed by the Imam to better mask their plot- 
ting on his behalf, and who await this year 290, in order to rise in revolt 
(the Fatimid revolt of Sahib al-Khàl: announced by Abū Sa‘id [Ghiyath 
Sha‘rani])—Hallaj, at the approach of this date, whose numerical value 
(in jafr) is prophetic (290 = Maryan = Fátir), contemplates asking God to 
let him die anathematized for the Muslim Community (and even for all 
mankind). At ‘Arafat, the sacred site where God "'descends" for the an- 
nual collective Grand Pardon, where those who have gone astray are put 
back on the straight path, huda, of the mahdi (Qur'an 2:196), Hallaj asks 
Him to let him “be even more lost" and to let him become kéfir [an in- 
fidel], in order to be struck down. In actual fact, by a startling inversion 
of the Mubdahala, the ordeal that the Prophet had only sketched out vis- 
a-vis the Hirithiya Christians of Najran, and for which he surrenders 
himself as hostage in his place, Hallaj is going to return to Baghdad, to 
ask ‘‘to die there in the confession of the Cross." 

(292) Hallaj leaves Mecca for the last time and wends his way back, 
saying farewell to Medina, by way of Jerusalem (where he rekindles, 


3 [For shath, cf. Essai, pp. 95, 105, 106, 119-120. It is the mystical phenomenon of ecstatic 
specch in which the mystic becomes the mouthpiece of God’s utterance. Wisdom (na ‘rifa) 


springs from it. —H.M.] 
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ahead of time, on the evening of Holy Saturday a.p. 905, the sacred 
flame, and from which city he brings back, perhaps, Ibrahim ibn Fatik), 
to Baghdad. It is there, in the capital, that he wants to transfer (outside 
the Hijaz), by a complete intercessory sacrifice, the privilege of the hajj, 
the grace of the annual liturgical nuziil, the Grand Pardon. And, return- 
ing to his own people, the Tustariyin (in Qati'at al-Rabi', on the west 
bank), he builds there an enclosure, containing a Ka'ba in miniature 
(AB Madhara’yi will imitate him, before 303, at the Qarafa in Cairo; 
Mu'tasim had erected in Samarra a Ka'ba for his Turkish officers much 
earlier than Mu'tadid encased a fragment of the Meccan Ka'ba at Bab 
Nubi); in it he celebrates in private the Ta'rif, the ‘fd al-Qurbàn, and the 
whole of the annual hajj. 

(292-295) This liturgical initiative to be connected with generosities of 
the Court for the Ta'rif in Baghdad (at the time of the coronation of 
Mugtadir) rests on a doctrinal teaching dictated to copyists (supported by 
patrons, probably the Qunnà'iya), and is accompanied by solitary noc- 
turnal prayers in cemeteries (Shuhada’ Hanifiya, the tomb of Ibn Hanbal) 
and ecstatic discourse before the crowd, in the markets and mosques of 
Baghdad; all of which intensely stirs both the people and the Court. Pos- 
sessed with divine love, Hallaj cries out, “Save me from God, O Mus- 
lims. . . . God has given you my lawful blood, quick kill me: then you 
will be soldiers in the Holy War, and I a martyr. . . . Kill this accursed 
one (pointing to himself)." He says to God: “Pardon everyone, but do 
not pardon me . . . do with me what you will." He speaks not to incite 
them thereby to murder, but to ask that they uphold, by striking him, 
the sanctions of the Law, for the common good. 

The paradoxical vehemence of this loving preaching revives in many 
hearts the desire for a reform of the Community, both in its Leader and 
in its members, for the sake of its spiritual (hajj) and temporal (jihad) 
defense. It awakens the conflict between Zahirite (Ibn Dàwüd) and 
Shafi‘ite (Ibn Surayj) canonists, but it convinces many believers of the 
social efficacy of the prayers and counsels of the saints, of the abdal and of 
their immediate invisible leader (Shahid ani, Mughith of Hallajians, Mus- 
takhlif of Hanbalites, Muta* = Ghawth: precursor of the Seal of the saints). 
There are at that time, according to Istakhri, a number of important 
figures who see Hallaj as this invisible and inspired leader; among them 
secretaries of state, relatives and collaborators of Ibn ‘Isa and of Hamd 
Qunnà'i (such as Abü'l-Mundhir Nu‘man, his friend Ibn Abi'l-Baghl, M 
ibn ‘Abd al-Hamid), amirs (Hy ibn Hamdan, Nasr Qushüri and his fam- 
ily), walis of the amsar (‘Abbasids such as AB Madhara’yi, Nujh Tülüni, 
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and Saminids, such as Akh Su'lük, Simjür, Hy Marrüdhi, Bal‘ami, 
Qaratikin), mulük (= dahagin: Sawi, Mada’ini, perhaps Rasibi) and 
Hashimite ashraf (AB Rab‘, Haykal, Ahmad b. ‘Abbas Zaynabi). They 
kept up a correspondence with Hallàj for spiritual guidance, getting him 
into difficulty on the general political plane; it is then that Hallaj must 
have dedicated to Hy ibn Hamdan, Nasr, and Ibn ‘Isa his works on polit- 
ical theory and the duties of vizirs. There was at that time, even among 
the ‘ulama’, a general desire to purify the administrative machinery: they 
demanded a government that was sincerely Muslim; a vizirate that ren- 
dered justice, especially in fiscal matters (against the wicked abuses of the 
anti-dynastic Shi‘ite tax farmers; and a Caliphate that was conscious of 
the responsibilities of its office before God, one that upholds on God’s 
behalf the liturgical duties of the Muhammadan Community (prayer, 
hajj; jihad). They hoped that Hallaj would concern himself with those 
things; but a fata does not aim at temporal success; Hallaj had a presenti- 
ment that either friends or enemies would take away his liberty, and he 
wished to retire to his native country, so Istakhri tells us. 

(296) The reform plot of the orthodox Sunnites breaks out, with the 
effort lasting one day, of the ""Barbahárite Hanbalite" Caliphate of Ibn 
al-Mu'tazz. It fails, not having been able to become financially supported 
by the Jewish bankers of the Court, who were accomplices of the Shr'ite 
party; Muqtadir, the infant Caliph, is reinstated, with a new vizir, Ibn 
al-Furat, a Shi'ite. The military chief of the insurgents, Hy ibn Hamdan, 
has to flee (he will reappear on the scene twice; in 297 near Baghdad and 
in 298 near Bayda); which leaves Hallaj, his personal adviser, vulnerable; 
the vizir puts him under surveillance. 

(297-298) A second plan of the “pious” Sunnite vizirate (of M-b-‘Abd 
al-Hamid) supported by one of the Qunna'iya, Sul b. H-b-Makhlad, 
miscarries. Ibn al-Furat, warned in time, stops it; the police apprehend, 
at Bab Muhawwal, the leading disciples of Hallaj: he escapes with Kar- 
naba’i and goes into hiding, while waiting to be able to return to Bayda, 
in Ahwaz; he waits at Sus, a hasbtya Hanbalite city and place of refuge of 
the mystic Subayhi; it is in the fiefdom of Amir Rasibi, who must have 
looked conveniently the other way. 

(299-301) The investigations by the police, and by the ex-Hallajian 
Dabbas Basri, are spurred on by the strong hatred of an enemy of Hallaj, 
Hamid, the tax farmer of Wasit and one of the trusted bankers of the 
palace (he furnished in cash, at the beginning of each month, two-thirds 
of the pay of the foot archers of the Baghdad garrison). Hamid was a 
Sunnite, but he had for a son-in-law A Hy ibn Bistam, a Mukhammisi 
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extremist Shr'ite, thus disposed to go with him after Hallaj, who was 
considered not only a social agitator already watched closely in Ahwaz 
(Diri), but also a man possessed by demons. A “lucky break” leads to the 
arrest of Hallaj and Hamid hastens there, to have Hallaj delivered into his 
hands: at Dur al-Rasibi, outside his jurisdiction. 

(301) But, at the moment when Hallaj was led into Baghdad, a coup 
on the political stage had given the power to a new vizir, a Qunna’i, Ibn 
‘Isa, at least one of whose secretaries of state, Hamd Qunnà^i, his cousin, 
is a declared Hallajian. Ibn ‘Isa causes the failure of the trial, which im- 
plies that this vizir, the Queen Mother, and Grand Chamberlain Nasr are 
in agreement to shield Hallaj and his case from the jurisdiction of the 
qadi, in accordance with the Shafi‘ite fatwa of Ibn Surayj. His disciples 
who were arrested in 298 (Samarri, Shakir) are released; and the only 
satisfaction that the enemies of Hallàj get is three days’ public exposure 
on the pillory, under an ignominious inscription on a placard reading 
"Agent of the Qarmathians" (dreamed up by the military commander, 
Mu'nis Fahl, to oppose the vizir). 

(301-308) For nearly nine years, Hallaj will remain confined in the 
palace, caught between the crossfire of his friends and enemies; as early as 
Hijja 303, he cures the Caliph (and his mother) of a fever attack: the “‘res- 
urrection" of the parrot of the heir-apparent, Prince Radi, would occur 
in the year 305 (if this is the Omanian, reported by Filfil); from whence 
comes the Mu'tazilite pamphlet by Awariji, a friend of Tabari, on his 
“charlatanism.”’ 

(304-306) Second vizirate of Ibn al-Furat, who doesn’t dare touch Hal- 
làj; having to provide for Umm Müsa and Hy ibn Hamdan, two of his 
backers, and so Hallaj can write, in prison, his last works. 

One of these writings, saved by Ibn ‘Ata’ in 309, is the Ta’ Sin al-Azal, 
in which Hallaj put together an account of the history of Creation, cor- 
recting those made by previous Shi'ite gnostics. Two beings have been 
predestined to witness that the unity of God is inaccessible, Iblis [Satan] 
before the angels in Heaven, Muhammad before the men on earth; and 
both stopped half way: through love of the simple idea of the Deity, 
which veiled God to them; and through abuse of the shahada. At the cov- 
enant, Iblis did not want to endure the thought that a God to be adored 
would assume the form of Adam (a prefigure, then, of the Judge). At the 
Mi'ràj, Muhammad did not dare enter the consuming fire of divine sanc- 
tity, did not intercede for all of the grcat sinners. In so stopping, the one 
provoked the sins of men, the other retarded the hour of their Judgment, 
which it was his mission to announce. And yet the one, in his damnation, 
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incites us to go beyond this threshold of the supreme dereliction of Love, 
and the other, by his delay, measures out the time for the molding of 
saints (ahl al-kahf). The one and the other defend, like two boundary 
marks of pure nature, the threshold that the divine Spirit makes cross the 
sanctified beings whom He introduces into Union through an unforesee- 
able and transnatural stratagem of love. 

(306-308) New coup on the Baghdad political stage, leading to a coali- 
tion Sunnite vizirate; in which Hamid is associated with Ibn 'Isà. In the 
beginning, Hamid’s hatred contains itself, Nasr builds Hallaj a private 
cell right within the palace; AB Rab'i and some Qunnà'iya circulate his 
books. 

(Qa'da 308) The inevitable conflict breaks out, over fiscal policy, be- 
tween the virtuous physiocrat, Ibn ‘Isa, and the cynical tax collector, 
Hamid. Ibn ‘Isi, having set up an inventory, which will become famous, 
of the budgetary resources of the empire, is winner at the outset; but 
Hamid baits the Caliph with an odious speculation on the stocks of 
monopolized corn; Ibn ‘Isa counters by fomenting a popular uprising 
against this "famine pact" (in which Nasr allows the Hanbalites to play a 
role). The trade guilds, such as in Basra, Mecca, and Mosul, attack the 
wholesalers, throwing open the prisons (Hallaj would have refused to es- 
cape); Hamid, removed from power, stays out of it. But according to the 
remark of a witness, Hamza Isfahàni, this riot is the first of a deadly series 
in which the crowd vilifies the ‘Abbasid Caliphate, accuses it of failing in 
its canonical role, and of leading Islam into dishonor and ruin. 

(309) Hamid takes advantage of the return of the military 
commander-in-chief, Mu'nis, in order to return to Baghdad. Mu’nis, 
who has just saved the empire in Egypt from the Fatimids of the West, 
must defend it in Iran against the menace of the Daylamites of the East, 
who are dividing up the feudal lands and have entered Rayy; Layli, Day- 
lamite prince of Ishkavir, has taken Rayy after Nishapur in Hijja 308/ 

Rabi‘ I 309, thanks to the treason of the wali, Akh Su'lük, ex-aid to 
Mu’nis in 307, who was always under the protection of Nasr and Ibn 
‘Isa. Hamid explains to Mu’nis that they must ruin Akh Su ‘lak, and, be- 
cause the latter is a Samànid amir, must break with the Samanid vizir, 
Bal'ami, a pro-Hallajian Shafi‘ite (who delivers the head of Layli in 309, 
at the same time that he will refuse to extradite the Hallajians in 309). 
Such a shift in policy demands a fiscal hardening; the Caliph will agree to 
it only if he loses confidence in Ibn ‘Isa and in Nasr. 

In order to ruin them both and to attain his goal, Hamid decided to 
have the trial of Hallaj, their protégé, reopened; he succeeds, thanks to a 
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third person, AB ibn Mujahid, the respected leader of the corps of 
Qur'àn reciters, and, though anti-Hallajian, a friend of the Süfis Ibn 
Salim and Shibli. Ibn ‘Isa is removed from Hallaj's case, and Nasr from 
the custody of his person: both to the advantage of Hamid. 

Imprudently, the Hanbalites demonstrate against Hamid; they "pray 
against" this vizir in the streets of Baghdad, as much to protest against 
his fiscal policy as to save Hallaj (at the instigation of one of their own, 
the Hallajian Ibn ‘Ata’). Then, when Ibn ‘Isa and his friend, the aging 
historian Tabari, disapprove of the recourse to violence, the Hanbalites 
attack Tabari and besiege his house. 

Vizir Hamid has gained control of the game; appointed to maintain or- 
der, he is given free reign to make Ibn ‘Ata’ appear before the court, to 
kill him and to work out together with a Malikite qàdi, Abü "Umar 
Hammadi, known for his accommodations to those presently in power, 
the scenario for Hallaj’s death sentence. They will draw their argument 
from his doctrine on the hajj in order to liken him to the Qarmathian 
insurgents who wanted to destroy the temple of Mecca. A Hanafite qadi, 
A Hy Ushnàni, agrees to put his name to that. 

(19 Qa'da 309) In and out of the court session, in spite of notorious 
abstentions (Ibn Buhlül and the Sháfi'ites), Qadi ‘AA ibn Mukram, offi- 
cial leader of the professional witnesses (wajh al-shuhüd), finds among 
them an impressive number of counter signatories to the capital sentence 
delivered by Abü ‘Umar; eighty-four, it is said, by adding canonists and 
2 5 ‘AA ibn Mukram will win for that the rich judgeship in partibus of 

airo. 

(20-21 Qa'da) Nasr and the Queen Mother react to the Caliph; down 
with an attack of fever, he countermands the execution; Hàmid then 
evokes before Muqtadir the specter of a Hallajian social revolution, and 
conspires with General Mw’nis to do away with the two protégés of his 
old friend Nasr: Akh Su'lük and Hallaj. 

(22 Qa'da) On coming out of a great banquet offered to his guests in 
honor of Mu'nis and Nasr, Caliph Muqtadir signs both Hallaj's death 
warrant and the pardon of Amir Yf ibn Abi'l-Saj, designated (to succeed 
the dismissed Akh Su'lük) as wali of Rayy. This was at the request of 
Mu'nis, who thereby performs for Ibn Abi'l-Sàj the same debt of mili- 
tary honor that kept Nasr busy performing since 291 for Akh Su'lük; 
both, like magnanimous victors, had freed them after having taken them 
captive. Mu’nis also obtains the pardon of two (or three) Saffarid amirs 
destined one day to threaten the Sàmanids' flank. And the promotion of 
Ibn Abi'l-S3j will lead to control of the finances of Rayy by Niramani, 
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the brother-in-law of Ibn al-Hawari, paymaster general of Mu'nis' army, 
who passes thus from the Nasr faction to that of Ibn Abrl1-Saj; like Amir 
M-b-'Abd al-Samad, who is going to relinquish the police department of 
Baghdad to Nazik, friend of Mu’nis. With Akh Su'lük conquered and 
killed on 8 Hijja 311, Ibn Abr'l-Saj will send his head to the Caliph; via 
the good offices of Muflih and without the knowledge of Nasr; “in order 
not to depress him." 

(23 Qa'da) Trumpet calls (fanfir) announce that vizir Hamid entrusts 
the execution of Hallaj, after having cruelly worsened its terms (probably 
under a Shi'ite influence), to the police chief, Ibn “Abd al-Samad; meas- 
ures are concerted for warding off a riot. That evening, in his cell, Hallaj 
exhorts himself to martyrdom and foresees his glorious resurrection 
(prayer recorded by Ibr ibn Fatik). 

(24 Qa‘da-25 Qa‘da) At Bab Khurasan, on the threshold of the west 
bank police headquarters, "before an enormous crowd," Hallaj is 
flogged, hands and feet cut off, exhibited on a gibbet: still living. Friends 
and enemies call upon him to answer for himself there, rioters set fire to 
some shops. The coup de gráce (decapitation) is postponed to the next 
morning, to permit the vizir to be present at the reading of the death sen- 
tence. Hamid, to shore up the Caliph’s resolve for the execution, had in- 
deed said to Muqtadir “if you find it wrong, afterwards, kill me”; but 
some amazing accounts had already spread during this dramatic night; 
and it may very well be that Hamid had judged it prudent to disavow his 
responsibility (with that of the Caliph) and had loudly urged the shuhid, 
cosignatory witnesses, grouped around Ibn Mukram, as qualified repre- 
sentatives of the Muslim Community, to cry out: "This is for the salva- 
tion of Islam. Let his blood fall on our necks." And the head fell, the 
trunk was soaked with oil and set fire to, the ashes were thrown, from 
the top of a minaret, into the Tigris. 

This execution casts all around this final flame a penetrating light on 
the movements of various actors in the trial, underlined by some inci- 
dents that reveal their inner states of mind. 

Within the group of enemies: at its head, the old vizir Hàmid; his long 
career as tax farmer had accustomed him to considering the payment of 
the tax to the Treasury as a simple return levied in advance by the Court 
on his own tax farm, of which he spent a large part, with a bantering and 
earthy cunning, for a retinue adorned with freedmen and.not very re- 
fined festivities; also his tough-fisted bureaucratic Sunnite faith had fixed 
him for a long time against Hallaj, his spirituality, his asceticism, his 
sermons on the hereafter and his charisma; to him, this man was just a 
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hideous sorcerer whom he had to destroy, and he was pushed precisely 
to that end by a confidant whom his son-in-law, A Hy M ibn Bistam 
respected. Shalmaghani, a strange and somber Shi'ite gnostic, dissem- 
bling and cruel, whose turn will come, thirteen years later, for having 
dared to summon a dangerous rival to a judgment of God. But once Hal- 
làj was beaten, his sorcery could still prove harmful, and Hamid, ever 
distrustful, intended only to undertake the death sentence of a rebel, leav- 
ing to the qàdis sole responsibility with the shuhüd for the canonical 
condemnation for heresy. 

Next, the military commander Mu’nis, a Greek eunuch, not much 
younger; he did not declare himself until then against Hallaj, who was a 
protégé of his friend, Grand Chamberlain Nasr; but this man was, above 
all, a leader of mercenary soldiers, and, increasingly, the oath of al- 
legiance which bound him personally to Mu'tadid and to his sons, thus 
to Caliph Muqtadir, was interpreted by him as a prior right, a privilege 
qualifying him to carry out his military job; in agreement with the vizir, 
against the policy of Ibn ‘Is’, whom he had supported up to then in his 
financial and diplomatic management. Since it was necessary, against 
Nasr, to replace, as military amir of Rayy, Ibn Abrl-Saj for Akh Su'lük, 
Munis, connected furthermore by his word to Ibn Abrl-Saj, dem- 
onstrates his power strongly to Nasr and to the Queen Mother by aban- 
doning their friend Hallàj to the hatred of the vizir; this is the beginning 
of the break with the Queen Mother, which will culminate in the preto- 
rian coup d'état of 317/930. 

Next, Qadi Abū ‘Umar, ambitious, patient and subtle, who at the 
time of this coup d’état will get the post of grand qadi; accomplished 
courtier, possessed of a magnificent grace in manners that will remain 
legendary, and curiously addicted to perfumes, he was in the habit of re- 
versing his decisions with the most disconcerting cynicism; he compen- 
sated for the imperfect tools provided by the Malikite rite in hadith and 
in qiyas* by a refined concern for formal elegance in legal casuistry, and 
was very proud of having succeeded, for “the common good,” in bring- 
ing to a successful conclusion a trial as difficult in solution as it was spe- 
cious, in which he was serving, one more time, the vengeance ofa vizir. 

Finally, the weak and fickle sovereign, Mugtadir, tired of hearing him- 
self summoned to live up to his Caliphal responsibilities to God, turns 
away from Ibn ‘Isa and from Hallaj; disposed by some Shi'ite legitimist 
agents, such as Ibn Rawh, to doubt his own legitimacy, recaptured and 


* [Deduction by analogy in matters of legal interpretation—H.M. ] 
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won over by gold pieces that his Shi'ite ex-vizir, Ibn al-Furat, has glitter- 
ing before him in veritable seances of hypnotism, Muqtadir prefers to 
yield to the entreaties of a corrupt negro mercenary, the head eunuch 
Muflih, an accomplice paid expressly by Muhassin, son of Ibn al-Furat, 
working in the third vizirate of his father, and to reject the supplications 
of the Queen Mother, who was beseeching him to save Hallaj. 

In the group of friends: the vice-vizir Ibn ‘Isa, honorable, but a prudent 
opportunist, looks to his personal position when ceasing to protect the 
life of Hallaj; but he apparently keeps his sympathy for him, since he 
preserves one of his works in a little case, extends welcome in 310 to a 
Hallajian, the head of the shuhüd of Cairo, Ibn al-Haddàd, and in 312 
breaks the career of Ibn Mukram, the qàdi of Cairo hostile to Ibn al- 
Haddad, and the former head of the shuhiid who sentenced Hallaj. 

Then, certain persons on a secondary level, spectators more or less 
moved to pity by phases of his punishment: ‘Isa Dinawari (perhaps the 
father of the Hallajian Faris), Aba’l-‘Abbas-b-‘Abd al-'Aziz, the Qur’an 
reciter ‘Atufi, Qalanisi, the Mu'tazilite Qannad and especially Ibrahim 
ibn Fatik, who appears indeed to have been imprisoned with Hallaj, but 
is presented in the oldest Safi tradition as a sort of impersonal reporter of 
the martyrdom. 

One Hashimite, Haykal, about whom we know only that he was sup- 
posed to be executed alongside Hallàj. 

Finally, four distinguished witnesses testifying to the religious sincer- 
ity of Hallaj, each of whose historical influence will be major; at first, 
two close friends, Ibn 'Atà' and Shibli, then two last-minute disciples, 
Shakir and Ibn Khafif. 

As for Ibn ‘Ati’, whose desire to be tested, like the prophets, in the 
crucible of suffering, had been previously granted, we know that he mus- 
ters courage to share the fate of his friend: (letter and clandestine visit to 
his prison), accepting in his keeping some manuscripts (which he will en- 
trust to his own heir, ‘Ali Anmiti), endeavoring himself to stir up in 
[Hallaj's] behalf the Hanbalite common people, witnessing boldly before 
their communal court faith in direct mystic union with God; the source 
of all charism brutalized then by guards of the vizir, who are irritated by 
his upbraidings, Ibn ‘Ata’ dies as a result of beatings received, two weeks 
before Hallaj, having thereby hastened and perhaps worsened the condi- 
tions of the latter's punishment. 

As for Shibli, Turkish nobleman, ex-chamberlain under Muwaffaq, 
we know that his conversion to the Süfi rule of life had led him to re- 
nounce not only his fief at Dinawand, but also his studies in Mülikite law 
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begun during his youth in Alexandria, when Hallaj appeared to him, in 
the great mosque of Baghdad, in the “‘poets’ corner," as the chosen wit- 
ness of that divine splendor that transfigures the human face. He was 
from that time on attached to him, not without indulging in some public 
acts of behavior that were intentionally eccentric (a shrewd, but chronic, 
"madness," whereas the madness of Ibn ‘Ata’, that was momentary in 
character, had been unconscious) which kept him from being found 
guilty with Hallàj; while half denying him at the trial, he came to assist 
him, with his anguish, and to repent at his execution; and there, before 
his gibbet (where he was supposed to have hurled a rose at him), he 
meditated and understood in part the mystery of sainthood; he transmits 
henceforward to Sufi novices, in secret, the worship of Hallaj’s memory: 
as a jewel of forbidden beauty, not as a sacrament of immortality to be 
distributed to everyone. 

As for Ibn Khafif, another convert, from a rich family in Shiraz, we 
know that he saw Hallaj only once, at the very end, in his prison, in such 
a complete state of attachment to the divine will that he came away con- 
vinced forever of having seen there a “man of God” (rabbani). 

In the palace: the hájib Nasr, a Greek convert, turned Hanbalite, who 
will dare to go into mourning for his executed friend, will get his son and 
daughter and his disciples released from prison. Elsewhere, in the depths 
of the imperial harem, with daylight settling on the colonnades of date 
palms, their trunks inlaid with teakwood and copper, and over the solid 
pewter pool within its closed garden, the silence of the Queen Mother 
Shaghab, she too of Greek origin; to her would fall the preservation of 
certain relics (of Hallaj’s head in the palace) and the pilgrimage to the 
maslib. 

And in the center, raised above and out of himself, there was Hallaj 
himself, manifesting to all on the gibbet, that particular night, in a pro- 
longed ecstasy of the body triumphant over death, the immortal person- 
ality of the Qur’anic Christ, the soulful effigy of the Spirit of God, “The 
one whom they have not killed, whom they have not crucified . . .” 
(Qur'àn 4:157): according to the answer countering the sarcasms of the 


Mu'tazilite AH Balkhi, and taken up later with force by Aba Hamid 
Ghazali. 


b. The Survival of Hallaj: A Chronological Tableau 
of His Influence after Death 
Shawwal 310/January 923, Baghdad: arrival of Ibn al-Haddad (d. 344), 


chief of the shuhiid of Cairo, charged with getting the dismissal of the 
Grand Qadi Ibn Harbawayh accepted by the vizir; he visits the Shafi'ite 


CHRONOLOGICAL TABLEAU 37 


Ibn Khayran, stays with the disciples of Ibn Surayj (then in the Surayji 
wagf, Qati‘at al-Rabi’, at the home of the shahid Da'laj); and leaves again 
(Rabi* II 311), having received some narrative accounts of the life and 
death of Hallaj (from a direct witness, Ibn Fatik) that he dares to transmit 
to another Surayjian Sháfi'ite, member, like himself, of the Mas'ala 
Surayjtya, AB Qaffal (d. 365). 

25 Qa'da 310/Monday, March 17, 923, Baghdad: transfer of his head, 
preserved in the palace in the “head closet” (after an exhibition of two 
days in the Mutraf [Qarar] and sent on to Khurasan). 

End of 311/March 924, Baghdad: execution of the Hallajian Shakir, 
leading editor of public discourses. 

23 Muharram 312/May 1, 924, Baghdad: executions of Hallajians 
Haydara, Sha‘rani, and Ibn Mansur. 

Hijja 312/March 925, Baghdad: Ibn Humam publishes the brief of the 
Imamite wakil Husayn ibn Rawh, excommunicating Shalmaghani, and 
comparing his heresy to that of Hallaj. 

Ramadan 316/October 928, at Kufa: death of his friend and protector 
AQ Nasr Qushüri, the grand chamberlain. 

17 Hijja 317/January 21, 930, Mecca: the Black Stone, whose “spiritual 
destruction” Hallaj had preached, is stolen, eight years after his death, by 
the Qarmathians; it will be returned, twenty-two years less four days 
later, through the mediation of Sharif Abū “Alt ‘Umar-b-Yh 'Alawi (af- 
ter the defeat of the Turkish amir, Bejkem), by the Qarmathian amir, 
Shubbayr-b-Hasan, by way of Kufa (relay to the mosque, seventh pillar, 
of Abraham); in Mecca, 13 Hijja 339/May 23, 951: to the grand qàdi of 
Cairo, ‘Umar, the representative of his brother M-b-H-b-Ah 'Aziz 
Hashimi, whose wali was Ibn al-Haddad; toward 318/930: notices on Hal- 
laj by the geographer Istakhri (of Shiraz) and by the historian AB 
M-b-Yh Sali (d. Basra 335). 

6 Jumāda II 321/June 3, 933, Baghdad: death of the Queen Mother 
Shaghab, protectress of Hallaj; buried in her turba: burial place of Caliph 
Muti‘ and of other ‘Abbasid princes. 

29 Qa ‘da 322/November 11, 933, Baghdad: execution of Shalmaghani: 
the Caliphal chancellery (Ibn Thaw4ba) in announcing it to the Samanid 
Court, recalls to mind the execution of Hallaj: “an affair too illustrious 
and celebrated to have to repeat its details." The Safi Murta'ish Hiti (d. 
328), master of the anti-Ash'arite Sháfi'ite A Sahl Su‘laki (d. 369, friend 
of Nasrabadhi), corrects (this announcement as follows) (ap. Nukat): “if 
the story of Hallaj is a public matter known to all, his psychology re- 
mains a mystery to those instructed in it." 

325/936, Qannad Wasiti, writer and Mu tazilite, mentions Hallaj with 
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admiring sympathy in his Hikayat al-Süftya, transmitted in three recen- 
sions: by Ah ibn al-‘Ala’ ‘Amiri (d. approx. 352); by ‘Ali b. Muwaffaq 
(to Ibr Habbal and Silafi), and by the Mu'tazilite grand qadi of Rayy, ‘Ali 
Jurjani (d. 392). 

326/957, Tustar: a son of Hallàj (named Mansür, according to Bagli), 
who continues his preaching, is executed by order of the Buwayhid 
amir, Ispehdost. 

Around 330/941, Turkestan: Faris Dinawari, who preaches with suc- 
cess the Hallajian doctrine in its basic form, thanks, no doubt, to the wali 
of Bukhara, Amir Ibrahim b. Simjür (d. 336), patron of AB Qaffal, uses, 
without so naming, the narrative accounts of the Hallajian Ibn Fatik 
(then freely transmitted to Ramlah by Wajihi, with this isnad). 

9 Jumada II 334/January 16, 946, Baghdad: death of AB Shibli, who be- 
queaths his cult of the memory of Hallaj to Nasrabadhi, Husri and Man- 
sür Dhuhli. 

Around 335/947, Shiraz: Ibn Khafif (d. 371), Shafi‘ite and Ash‘arite, 
distinguishes the cause of Ibn Salim, whom he condemns, from that of 
Hallaj, whom he venerates, in spite of attacks by the Ash'arite Bundar 
(d. 353) and by the Tayfüriyan 'Isà-b-Yazül Qazwini; he is followed in 
that by Daylami, Ibn Baküya (d. 428), his editors, and Ism-b-Shahryar 
Kazarüni, founder of the order. 

Around 338/940: the Basra school of grammarians (disciples of Zajjaj; 
leader M-b-'Ali Mabraman, d. 349) transmits a critical account of the 
sentence "Iam the Truth," commented on by the quatrain “Ya sirra .. .”’; 
in two recensions: that of Ibn ‘Abdallah (= Sirafi, d. 368: in Maqdisi), 
that of Abū ‘Ali Farisi (d. 377: in Ibn al-Qarih). 

After 339/950, Aleppo: Husayn Khasibi (d. 357), shaykh of the 
Nusayris, writes at the Hamdanid court two diwans of poetry, in which 
he curses, among other heretical Shi'ite sects, the Hallajiya (alongside the 
‘Azaqiriya = disciples of Shalmaghani). 

348/959, Baghdad: death of the Safi, J Khuldi, who mentions Hallàj in 
his Hikayàt (via Jurayri). 

349/960, Baghdad: the Mu'tazilite qadi, Muhassin Tanükhi, habitual 
dinner guest of Buwayhid princes, satirizes Hallàj severely in his 
Nishwar. 

356/967, Basra: death of Ibn Salim (b. 267), head of Salimiya theolo- 
gians, advocates of the sanctity of Hallaj: effectively supported by his 
rawis AN Sarràj (ap. Luma‘), AB ibn Shadhan Bajali (d. 376; ap. Ta’rikh), 
Ma'rüf Zinjani, Mansür Dhuhli, and perhaps AT Makki (condemned in 
386 by the Hanbalites of Baghdad) 
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Around 360/970, Khurasan: split among Hallajians of the Samanid 
states; those of Bukhara (AB Kalabadhi, pupil of Faris via A Hy M-b-Ibr 
Farisi and AB Qaffal) maintain the hulüli interpretation; those of 
Nishapür (Nasrabadhi [d. 364] and Sulami [d. 412], following Ibn 
Khafif) abandon it, influenced by the Ash'arite critics (in Baghdad, Baqil- 
làni, second founder of Ash'arism, denounces the “sorcery” of Hallaj). 

366/976, Baghdad: death of Thabit-b-Sinan Sabi, who published, in his 
great official history, the account given by the assistant clerk of court, Ibn 
Zanji (378), of the trial of 309 (reproduced by Miskawayh: in 372). 

Around 370/480, Baghdad: attacks against Hallaj by Shi'ites Ibn Nth 
(ap. Akhbar al-wukala’ al-arba‘a: according to Ibn Bint Umm Kulthüm) 
and Ibn Babawayh (ap. l'tíqadat). 

About 380/990, Nishapur: Q Baghdadi, the Ash'arite historian of 
heresies, disciple of the mystic Ibn Nujaym, gives (ap. Farq) a very 
sympathetic account of the ticklish theological problem posed by the 
stopping of condemnation of Hallaj. 

Around 393/1003, Baghdad: the Imàmite Mufid writes the Radd 
'ala'l-Hallajtya. 

399/1009: the poet Abü'l-'Alà' al-Ma‘arri, visiting Baghdad, collects 
there some anti-Hallajian accounts, which he will publish (ap. Ghufran, 
in 421). 

405/1014, Nishapur: death of the pro-Hallajian Shafi‘ite Khargushi, in- 
direct rawi of "Umar-b-Rufayl Jarjara'i, and founder of hospitals. 

412/1021, Nishapur: death of A ‘AR Sulami, the great historian of 
Süfism who included 210 maxims by Hallaj in his great commentary on 
the Qur’an, transmitted by AB ibn Abi Khalaf (d. 487) and M-b-AN 
Talaqani (d. 466). 

414/1023, Mecca: death of Ibn Jahdam, head of the Salimiya and pro- 
Hallajian, who transmitted (from *Umar-b-Rufayl) the celebrated “letter 
to Ibn ‘Ata’ " to such Hanbalites as Azaji and to “Ali Zawzani, superior 
(after Husri) of the first Baghdad convent (after Husri). 

426/1034, Nishapur: Ibn Báküya Shirazi (d. 428) completes the first 
biography of Hallaj (Bidaya) and hands over the ijaza for it to Mas‘td- 
b-Nisir Sijzi (d. 477), a young but already learned critic of hadith and 
friend of the future vizir, Nizam al-Mulk; Mas'üd will transmit it to the 
historian, Khatib: it is the only biography sympathetic to Hallaj whose 
transmission will not be banned among the traditionists. 

430/1038 and 438/1044, Nishapur and Herat: the Hanbalite teacher 
Khaja Abū Isma'il ‘AA Ansari (d. 481) affirms in writing the sanctity of 
Hallaj (the theory of tajaddud, of layh = hulil). His tomb in Gazirgah (5 
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km. NE of Herat) will be rebuilt piously in 832/1429 by the Timürid sul- 
tan, Shah Rükh. 

Sha'ban 427/February 1046, Baghdad: on the day of his investiture by 
Caliph Qàyim, the new vizir, “Alī ibn al-Muslima, at the head of the offi- 
cial procession escorting him to the cathedral mosque of al-Mansür, 
stops to pray at the maslib of Hallaj; former sháhid in the canonical tri- 
bunal, he attests thus to the innocence of a martyr whose execution the 
Baghdad shuhüd had demanded in 309. 

437/1046 to 450/1058, Baghdad: vizirite of Ibn al-Muslima, who suc- 
ceeds in saving the spiritual role of the ‘Abbasid Sunnite Caliphate by 
yielding the temporal power to the military Sultanate of the Saljüq 
Turks, which was able to eliminate the Shi‘ite threat (Buwayhids and 
Fatimids). Under this vizirate, the public rehabilitation of Hallaj is at- 
tempted; it is the Ash'arite Qushayri, who, chased out of Khurasan, pub- 
lishes in Baghdad his risála on the mystic: in which, imitating Kalabadhi 
(d. 380; ap. Ta'arruf [bib. no. 143-a]), he starts off with a doctrinal *'tes- 
tament of faith" by Hallaj; it is AJ Saydalani who, on behalf of the “four 
thousand” Hallajians of Iraq, clears Hallaj and his doctrine of the accusa- 
tion of huliil, which he blames on Faris Dinawari; it is the great historian 
Khatib (d. 463), a personal friend of the vizir, who puts into his history 
of Baghdad and its Sunnite traditionists, a long critical biography of Hal- 
laj; finally, around 448, it is the young Hanbalite, Ibn ‘Aqil, who writes 
to the Court, in care of his protector Abū Mansür ‘Abd al-Malik ibn 
Yusuf, a confidant of Caliph Qayim, a fervent defense of Hallaj (= Kitab 
al-intisar). 

28 Hijja 450/February 15, 1058, Baghdad: in the course of a short-lived 
attempt by the Fatimids to seize Baghdad, pulled off by the insurgent 
amir, Basasiri (who will be conquered and killed a year later), the vizir, 
Ibn al-Muslima, is captured and executed. His family is saved by the 
Kurdish amir, Ibn Mahlaban, together with the grandson of the Caliph, 
his mother, his grandmother, and Abū Mansür ‘A Malik b. Yüsuf; he 
hides them in Mayyafarigin. It is on account of this little group of sur- 
vivors that he agrees to have a cenotaph erected, Qabr al-Hallàj: proba- 
bly on the spot where Vizir Ibn al-Muslima had prayed in 437; with the 
help of the khangah of Shaykh al-Masha'ikh, an organization created by 
Ibn al-Muslima, and entrusted by Vizir Nizam al-Mulk with the supervi- 
sion of the wagf (convents, Nizàmiya University, tombs). This cenotaph, 
visited by Ibn Jubayr (in 581), AH Harawi (d. 611), Ahmad Badawi (vis- 
ited around 650), Shams Kishi (in 665, when Nasir Tüsi was inspector 
general of the wagf), Simnàni (around 686), Ibn Tiqtaqa (before 701), 
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Matraqi (942), Fuzüli (d. 980), Sari ‘AA Celebi (perhaps in 1048: with 
Qarah Gelebizade), Must. Uskudari (1139), existed still in Jumada I 
1364/April 1945. 

10 Muharram 465/September 26, 1073, Baghdad: a conservative Hanbal- 
ite reaction directed against the Ash'arite influence and against the 
Khurasanis sent to the Nizimiya by the Saljüq Sultans, forces Caliph 
Qayim, after four years, to cease harboring his protégé, Ibn ‘Agil: who is 
forced to retract, with a certain theological pluck, his Hallajian apologia; 
which he transmits nevertheless (thanks to his friend ‘Ukbari, d. 528; by 
whom his principal manuscripts were ‘‘waqfed” during his lifetime) to 
Ibn Marahib Baradani (d. 583). 

488/1094, Medina: death of the second Vizir Radhrawari, protector 
and friend of M-b-AM Hamadhini (d. 521), first official historian favor- 
able to Hallaj. 

494/1100, Baghdad: death of the Sháfi'ite and Ash‘arite qadi, 
Shaydhala Jili, author of the first public sermons glorifying Hallaj. 

500/1106, Tus: the renowned theologian, Aba Hamid Ghazili, tries to 
justify Hallaj in his Mishkat (condemned around 520 by the Andalusian 
qadi, ‘Iyad Sibti; he had already apologized for it in Volume IV of his 
Ihya’ (burned in Cordova and Custa in 503, on the orders of the Al- 
moravid qidi, Ibn Hamdis; a gesture that brings down the curses of the 
Almohad mahdi, Ibn Tümart). 

500/1106, Baghdad: death of Mubarak Tuyüri, Hanbalite and pro- 
Hallajian, raw: of the Bidaya: which he circulated in his rite. 

502/1108, Yazdiya (= Chemakha, in Chirvan): the celebrated AT Silafi 
has just received the Akhbar al-Hallaj from the lips of Ibn al-Qassas al- 
Mufaddid, esteemed preacher of the Mazyadid Court; he transmits them 
to the historian Tüzari. 

512/1118, Baghdad: death of the Armenian Urjuwan Qurrat al-‘Ayn, 
mother of Caliph Muqtadi, friend of the family of Vizir Ibn al-Muslima, 
benefactress of Safi convents that are being founded at that time in 
Baghdad, even for women (ex.: Ribat of Fatima Raziya, d. 521 = Dar 
al-Falak), probably the foundress of Ribat al-Akhlatiya. 

515/1121, Baghdad: death of the Uyghür Il-Khanid princess Tarkan 
Khatin Safariya, widow of the Saljüq Sultan Malikshah, benefactress of 
holy shrines and convents: his funeral oration is given by Ahmad Ghazali 
(d. 517), whom she had gotten to reside in the Sultanate palace, then in 
the ribat of Behrüz (shihna of Baghdad in 498, d. 536); where he dared, in 
one of his sermons, to reproduce a text of the Tawasin without, however, 
mentioning the author. —Ghazna: the poet Hakim Sana’i, disciple of 
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Ahmad Ghazili, makes the martyrdom of Hallaj the summit of the sulak 
(in his hadiga). 

7 Jumada 11 525/May 7, 1131, Hamadan: execution of the Shafi ‘ite jurist 
“Ayn al-Qudat Hamadhini, favorite pupil of Ahmad Ghazili, convinced 
Hallajian, the first who dared cite by name the Tawasin of Hallaj and their 
author: whom he makes the saint of the futuwwa (= oath-taking society 
of artisans and bandits, who will revolt in Baghdad with Rahhàs and Ibn 
Bakràn, d. 532); he was the protégé ofthe Saljüq treasurer, ‘Aziz ibn Raja 
(vizir in 521, d. 528). 

5371142, Baghdad: the famous preacher, ‘Abd al-Qàdir al-Kilàni 
Büshtiri (d. 561), Hanbalite and founder of the Qadiriya order, en- 
thusiastic adversary of the Khurasani Ash'arite preachers (of the school of 
the Ghazali brothers), partly borrows from them the Hallajian theme. 
But his great Hallajian parables in rhymed prose (fusil), published only 
around 630 by 'AR ibn Yf ibn al-Jawzi (605, d. 656, repentant grandson 
of his enemy), originate with the order’s naqib, Hibat Allah ibn al- 
Mansüri (d. 635); and it is his son, 'Abd al-Salàm (d. 611), who would be 
responsible for their stylization. 

13 Hijja 553/January 5, 1159, Mecca: in the haram itself, the Hanbalite 
qari’, Ahmad ibn Muqarrab Karkhi (d. 563), dictates the Hallajian biog- 
raphy of Ibn Bakiya to the Hanbalite canonist, ‘Umar ibn al-Khadir 
Zubayri (d. 575; qadi in Baghdad; uncle, in Damascus, of the renowned 
Karima, d. 641), (M-b-) 'AR Penjdihi and 'Ali Tarqi. He himself trans- 
mits it to 'Ajiba Bàqadariya and to Ibn al-Mugqayir. 

558/1162, Lalish: death of Shaykh ‘Adi Umawi, founder of the 
"Adawiya order, strong partisans of Hallaj (the bawwab of his tomb will 
display the Qissa). Their Kurd adherents (Yazidi sect) erect in Lalish a 
maqam-i Hallaj and build in solid brass an effigy of a divine bird, sinjaq-i 
Hallaj, the seventh of the seven sínjáq. In the same period, two maqám-i 
Halldj are erected in Mosul (Bab al-Masjidi and Hadithiya): perhaps by 
Amir Gokburi. 

560/1164, Tus, Balkh, and Nishapur: the great Persian poet, Farid 'At- 
tar (d. 617 according to Ibn al-Fuwati), pupil of 'Abbasa Tüsi (d. 549) and 
protégé of a Radhrawari, begins the celebrated literary cycle in which he 
glorifies Hallaj as the supreme model of sanctity: in prose, ap. Tadhkirat 
al-awliya’; in verse, in four long epics (which S. Neficy believes to be 
from a later period): Ushttimama III, Jawhar al-dhat 1-11, Haylaj-nama. 

561/1166, Yasa (Turkestan): death of Ahmad Yesewi, disciple of Yüsuf 
Hamadhini; he is the first great poet writing in eastern Turkish; in his 
Diwan hikmet he exalts the martyrdom of Hallàce Mansür, and transmits 
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to the founders of the Bektashi order a rite of initiation whose symbolism 
is based on the veneration of the “gibbet of Hallaj” (= Dar-e Mansür). 

564/1169, Baghdad: disputes among jurists on the “testimony in blood 
of Hallaj," declaring him innocent during the punishment; between the 
Shafi‘ite Shihab Tüsi (pro) and AF ibn al-Jawzi (contra); Hanbalite 
treatises by Ibn al-Ghazzal (pro) and Azaji (contra). The newly formed 
order of the Rifa‘iya pronounces itself contra Hallaj. 

570/174, Fasa (near Shiraz): Rüzbehan Bagli Daylami (530, d. 606) 
collects and comments on a “‘corpus Hallagianum" nearly complete in its 
manual of theopathic expressions of the Süfis, entitled Mantiq al-asrar, 
and written in Arabic. His documentation comes either from Jagir Kurdi 
(d. 591), or from his instructor in the Kazirüniya order, Mahmüd ibn 
Khalifa, from the Siddigiya khangah of Shiraz: founded by his ancestor 
A-b-Salbih, who died in 473 and came from the ribat of Bayda (Hallaj’s 
homeland). 

Around 580/1184, Balkh: fatwa [formal legal opinion] by the great 
Ash‘arite theologian Fakhr Ràzi (d. 606) justifying Hallaj; he cites him at 
the beginning of his Tafsir kabir. 

584/1188, Baghdad: death of the Saljüq Khatin-bint Qilij Arslan, 
mother’ of Caliph Nasir, foundress of a ribat which will become the 
Tekke Bektashi, in which Hallaj will be venerated. 

587/1191, Aleppo: execution of the philosopher Abü'l-Futüh 
Suhrawardi, founder of the Ishragiya school; pro-Hallajian, he said he 
was connected with the Fata- Bayda through a philosophical isnad going 
back via Jāmāsp to Zarathustra; and he cites by name the Tawasin in 
order to prove the immateriality of the soul. It is through his example 
that the Ishraqiytin Shi'ites will venerate Hallaj. 

After 591/1195, Shiraz: R Bagli translates into Persian his Hallajian 
"corpus" under the title Sharh al-shathtyat. 

Around 594/1198, Cordova: first Hallajian dream of Ibn ‘Arabi. 

Around 618/1221, Konya: second Hallajian dream of Ibn ‘Arabi (the 
ihmal, ap. Tajalliyat [bib. no. 421-f]). 


5 [L.M. refers to her as the “mère du Khalife Nasir”; however, Ibn al-Athir, Kamil XII 
(Beirut ed., 1965; sce bib. no. 420-a), p. 184, refers to her as his wife (zanja). According to 
that source, she was the daughter of the Saljüq prince, Qilij Arslan ibn Mas'üd ibn Qilij 
Arslin, and had been married to Nür ad-Din Muhammad ibn Qarà* Arslàn, after whose 
death Nasir married her. She was reportedly very popular in Baghdad, and her death was 
said to be a great personal loss to the Caliph. Prior to her marriage to him she had been a 
supporter of Süfis. Nàsir's mother was also a Turkish khātūn named Zumurrad, who died 
in 599/1202. (Kamil XII, 184) She was a protectress of Hanbalites. Nàsir was famous as the 
legitimizer of the fututwiwa .—H.M.] 
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620/1123, Sivas: Najm Razi (ap. Mirsad [bib. no. 1107-a]) praises Hallaj 
as the universal intercessor, the saint who interceded for his executioners. 

Around 645/1247, Konya: Jalal Rimi, founder of Mevlevis, glorifies 
Hallaj in his Mathnavi; his dream on his "unjust condemnation.” 

656/1258 (year of the [Mongol] sack of Baghdad), Mecca: Ibn Sab‘in, 
philosopher and mystic, whose philosophical istád went back via Hallaj 
to the Greeks, to Aristotle, Plato, Socrates, and Hermes, wins over to his 
doctrine the sharif of Mecca, Abü Numay (652, d. 701) and the Amir of 
Zabid Yüsuf ibn Rasül (647, d. 694). He is attacked by the canonists 
A-b-'AW Hawrani (Hanbalite, d. 667) and especially Qutb Qastallani (d. 
686), who condemns Hallaj as the first heresiarch of pantheism in Islam 
(a theory deduced specifically from the Sab‘iniya isnad); expelled from 
Mecca, Q Qastallani is received in Cairo by Baybars: who makes him 
director of the Dar al-Hadith al-Kamiliya upon his return from the hajj in 
667. 

657/1259, Damietta: the Spanish mystic poet, Shushtari, head of the 
autonomous Sab‘iniya of Egypt, keeps Hallaj at the head of his hermetic 
isnad. 

660/1262, Qus: Mursi, second head of the Shadhiliya, affirms, during 
an ecstatic session, the orthodoxy of Hallaj's maxim on “‘the confession 
of the Cross.” 

665/1266, Hujr near Tafrish (Yemen): death of Amir Ahmad ibn ‘Ala- 
wan, author of the Dhikr al-Hallaj. 

665/1266, Baghdad: Shams Kishi, named mudarris of the Nizamiya 
University, honors the martyrdom of Hallaj; his protector, Nasir Tüsi, 
the great Imamite philosopher who, as inspector-general of the various 
denominational waqfs recognized by the Mongol state, has just visited the 
Baghdadian tombs; probable restoration of the tomb by their friend 
the governor, Juwayni, and by his wife, Shahilati, widow of the last 
“Abbasid princely heir. 

670/1271, Cairo: Shams M-b-AB Iki, pupil of Sadr Qünawi in Konya 
and Ibn Sab‘in in Mecca, is named shaykh al-shuyükh of Cairo, thanks to 
Amir D Sanjar Shuja'i; he sanctions and arranges to have taught in the 
Sa'd al-Su'ada' khangah the commentary from the Nazm of Ibn al-Farid 
by Sa'id Farghani (translated by Sadr Qünawi), in which Hallàj is praised. 
Iki, teacher of such future qadis of Damascus as Imam D Qazwini and 
Jalal Qazwini (d. 739), is attacked and replaced by Taqi ‘AR ibn Bint 
al-A'azz (686/1287). 

676/1277, Cairo: Ibn Razin Hamawi, probable author of the Hikayat 
al-Hallaj, is named Shafi‘ite grand qadi. 
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678/1279, Damascus: death of ‘Izz-b-A-b-Ghanim Maqdisi, Hanbalite 
preacher authorized to preach in the haram at Mecca; his Sharh hal al- 
awliya’ analyzes the states of Hallaj’s soul during his martyrdom. 

687/1288, Baghdad: at the beginning of his mystic vocation, ‘Ala al- 
Dawla Simnani Bayabanji (d. 736), relative of the wali, comes to pray at 
the tomb. 

705/1305, Damascus and Cairo: Nasr Manbiji and Ibn ‘Atallah, third 
head of the Shadhiliya, supported by Karim Amuli (shaykh al-shuyakh 
695-708: a Faridiyan) defends Hallaj; the great Hanbalite polemicist, Ibn 
Taymiya, counters them and attacks, through Hallaj, the monism of 
Ibn ‘Arabi and Ibn Sab‘in, of which he was supposed to be the precursor 
(ap. his fatwa). 

708/1308, Tabriz: the Mongol prime minister, Rashid al-Din 
Hamadháàni, maintains in his writings, with the approval of the grand 
qadi, Nizam D ‘A Malik Marághi, and intended for the sovereign, that 
Hallaj is the “pole of the saints." 

710/310, Shiraz: ‘Abd al-Samad Baydawi, descendant of Hallaj, 
transmits the Tariqa Hallajiya to the Kazirüniyan Amin Balyani (d. 740), 
and the tariqa of Qadi ‘AA Baydawi (the famous mufassir) to his son ‘Abd 
al-Karim ibn 'A Samad. 

716/1316, Damascus: the great Shafi‘ite historian Dhahabi condemns 
Hallaj; he is followed in this by Kutubi and Ibn Kathir. —Herat: the poet 
Mir Hy Sadat does tawaqquf (ap. Kanz al-ramuz [bib. no. 1121A-b]). 

738/1137, Cairo: ‘Izz ‘A ‘Aziz ibn Jama'a (d. 767), who includes Hallaj 
in his Qamas al-Shu ‘ara’, is named Shafi‘ite grand qadi. 

740/1339, Mecca: the historian Yafi'l, affiliated with the Adhamtya or- 
der, defends Hallaj. —Damascus: death of the Hanbalite shaykha Zaynab 
Kamahya, to whom the shaykha ‘Ajiba Baqadariya of Baghdad (d. 647) 
had transmitted the ijaza of the Hallajian biography of Ibn Bàküya. 

764/1363, Gujrat: one of the close friends of ‘Ayn D ‘AA Mahra, wali 
of Sindh, is arrested and convicted in Delhi before Firuz Shah: for having 
used in dhikr the Hallajian “I am the Truth.” 

782/1380, Bihar: death of the pro-Hallajian mystic, Sharaf Munyari. 
—Delhi: the Chishti mystic Hy Makhduma Jahaniyan (d. 785) honors 
the voluntary sacrifice of Hallaj. 

800/1397, Delhi: execution of Mas'üda Bak, admirer of ‘AQ 
Hamadhani. 

Before 805/1402, Cairo: in the Taj gardens (= Boulac): the shadhili 
Qutb Hanafi defends Hallàj against the caziasker Siraj Bulqini. 

808/1405, Cairo: death of Kamal Damiri, a Shafi‘ite formed in the Sa'd 


46 BIOGRAPHICAL OUTLINE 


al-Su'ada' khdngah, who reasserts the importance of the fatwd of Ibn 
Surayj (refusing to judge Hallaj) for the history of Muslim mysticism. 

815/1412, Kermiyan: death of the Turkish poet Ahmadi, author of 
Dasitan-e Mansür. 

816/1412, Damascus: death of the Hanbalite shaykha ‘Ayisha Maq- 
disiya, transmitter (after Grand Qàdi Ibn Jamà'a) of the Intisdr of Ibn 
‘Aqil. 

820/1417, Aleppo: execution of the great Turkish poet, ‘Imad Nesimi, 
militant Hallajian and fanatic, affiliated with the Hurüfi sect; his diwan, 
admired by Sultan Qànsüh Ghawri, revived the cult of the memory of 
Hallaj in Turkey. The Bukhàran poet, Shams Gharib, makes Nesimi out 
to be even a “reincarnation” of Hallaj (ap. his Qisse Mansir, this edition, 
Il, 265). 


822/1419, Gulbarga: death of M Gisü Diraz, mystic, commentator on 
“AQ Hamadhani. 

829/1426, Shiraz: M-b-Baha Kazarüni transmits the Tariga Hallajiya 
with the Tariqa Rizbehdniya to the hafiz Ibn Abi’l-Futah Nar Tawüsi 
(d. 871), who makes them two of the twenty-six tariga whose rules, like 
pillars, support the Islamic world. 

836/1432, Lattakia: death of the Nusayri poet, Hasan ibn Ajrid, who 
cursed Hallaj. 

839/1435: execution by the Uzbeks of the mystic poet, Hy Khwarizmi, 
descendant of Najm Kubrà and murid of Abu’l-Wafa’ (d. 836): whose 
diwan is from an entirely Hallajian inspiration (it was even printed as 
such). 

860/1456, Qastamuni: a friend of the Qizil-Ahmadli prince Ibn 
Isfandyar and Qadi Mahmüd Minàs Oghlu (d. 840), writes a long com- 
mentary on "I am the Truth." 

880/1475, J. Nefusa: death of the Abadi canonist Ism-b.-Müsà Jaytali, 
who uses again the prologue of K. al-sayhür by Hallaj, at the beginning of 
his Qanatir al-khayrat [bib. no. 2127-a] (I, 3-4). 

881/1476, Herat: the poet Jami, Hanafite and mystic, keeps Faris 
Dinawari with Hallaj in his list of saints (ap. Nafahat al-uns [bib. no. 
1150-a]). 

Before 899/1494, Meshhed: the Shi'ite theologian, M ibn (Abi) 
Jumhir, adopts the ishráqt thesis on the sanctity of Hallaj (ap. Kitab jam“ 
al-jam* [bib. no. 1154-a], cited by Ishkavari). 

893/1488, Tjeribon (Java): execution of the Hallajian mystic, Siti Jenar. 

907/1501, Demak (Java): similar execution of Sinan Panggüng; execu- 
tion of Ki-Baghdad in Pajang and of Shaykh Among Raga in Mataram. 
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909/1503, Herat: at the request of the Timürid Sultan Husayn Mansür 
Bayqara, moved by the reading of the “memorial” by ‘Attar, the famous 
painter Behzad paints and illumines (tawrir ve tarqim) scenes from the life 
of Hallaj; which the Sultan himself glorifies in his "sessions of lovers” 
adorned with miniatures (with commentary by his vizir, K. Karizgahi). 

922/1516, Aleppo: death of the Egyptian Sultan Qànsüh Ghawri, 
admirer of Nesimi. 

924/1518, Sonargaon (eastern Bengal): Nusrat Shah, son (and soon to 
be successor) of Husayn Shah, emperor of Gaur, has the region of Noa- 
khali and Chittagong Islamized by the Afghan amir of Fenny, Chhutti- 
b-Paragal-b-Rasti Khan: a local cult of Hallaj takes root there (shinni, not 
puja), under the semi-Hindu patronym of Satya Pir (= Teacher of the 
Truth); he wins over the region of Marbhanj (Orissa). 

928/1522, Qal'at Jabbar (Gujrat): Ghawth Hindi, head of the Shattariya 
order, publishes the Hallajian dhikr: in his Jawahir khamsa. 

Before 938/1531, Istanbul: the poet Lami'i dedicates the Qasida of the 
Rose (compared to Mansür Hallaj) to Sultan Sulayman the Magnificent. 

942/1535, Baghdad: entering with Turkish troops, N. Silahli Matraqi 
takes a fragment from Hallaj’s tomb ([bib. no. 1328B] Yildiz ms. 2295). 

945/1538, Baghdad: Witri, author of poems glorifying the Prophet, 
criticizes Mantiq by R Bagli and accepts Hallaj with reservations. 
—Shiraz: Ghiyath Mansüri (d. 948), a Shi‘ite, vindicates Hallaj. 

952/1545, Cairo: defense of Hallaj by Sha‘rawi in his Lawaqih. 

953/1546, Damascus: death of Shams ibn Tülün, author of Hujaj fi 
akhbar al-Hallaj. 

Around 980/1572, Egypt: Ibn al-Baqari transmits the Qissat al-Hallaj. 

980/1572, Mecca: M-b-A Qutb Nahrawali Hanafi (917, d. 990) re- 
ceives a delegation of pilgrims from Takrur, among whom is Ahmad 
Baba Südàni (d. 1032), future qàdi of Timbuctu: whom he initiates into 
the Tariqa Rüzbehaniya (of the Hallajian Baqli); Ahmad Baba will trans- 
mit it to the qadi of Fez, AQ Ghassani (d. 1032). —Mecca: one of his 
relatives, the Indian Hanafite, AF-b-Zakt Nahrawali gives a fatwa vin- 
dicating Hallaj. 

1004/1595, Aydin: death of the Turkish poet Muridi, author of a Man- 
sur Name. 

1005/1596 to 1015/1606, Mecca and Medina: the Indian shattarih, Sib- 
ghatallah Barüchi, spreads the Hallajian dhikr: transmitted right there via 
Shinnawi (d. 1028) and Qushashi (d. 1070): to ‘Ujaymi (d. 1113) and to 
"Ayyashi (d. 1090). 

Between 1010/1601 and 1040/1650, Isfahan: a group of Shi'ite ‘ulama’ 
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who are Ishraqi in philosophy, Baha ‘Amil (d. 1020), Sadr Shirazi (d. 
1041), and Qutb Ishkavari, declare themselves to be pro-Hallajian. 

1015/1606, Shiraz: Qutb Nayrizi, head of the Imamite order of the 
Dhahabiya, makes Hallaj into a Shi'ite saint (ap. Qawa’im al-anwar [?]). 
__Delhi: AF Sirhindi (d. 1034), head both of the Hanafite rite and of the 
Nagshi order, affirms by fatwa the sanctity of Hallaj; he is persecuted by 
the Shi'ite advisers of Jahangir. 

1019/1610, Lahore: execution of Qadrl-Qudàt Nürallàh Shushtari, 
both Shi'ite and pro-Hallajian; his body is buried in Agra. 

1020/1611, Baroes (Sumatra): poems by the Qadiri Hamza Fansüri 
admiring Hallaj; burned by order of the Sultan of Atjeh in 1052; but re- 
copied for the Sultan of Banten Zeynal (d. 1146). —Cairo: Burhan La- 
qàni, head of the Malikite rite, rejects the condemnation of Hallaj: Shihab 
Khafaji, caziasker of Egypt in 1040, copies him. 

1046/1636, Dacca: the Bengali poet, Sankaracarya, writes a poem in 
the form of fifteen songs on Satya Pir, grandson of Emperor Husayn 
Shahet, contemporary of the viceroy of Bengal, Raja Man Singh (996- 
1015): considered as a reincarnation of Hallaj. 

1061/1650 to 1068/1657, Istanbul: Shayku'l-Islamat of ‘Abd al-'Aziz 
Qarah Celebizade: who declares that Hallaj was unjustly condemned (ap. 
Rawdat al-abrar [bib. no. 1346-a]: he had resided in Baghdad). 

1069/1658, Isfahan: anti-Hallajian Shi‘ite tracts by Miqdad and Hurr 
Amili (d. 1099). 

1071/1660, Delhi: execution of Hallajian poet Sermed, friend of the 
emperor['s brother], Dàrà Shikoh. —Istanbul: death of Sari “AA Effendi 
Celebi, Ra’is al-Kuttab in 1038-1039, who studied the Tawasin (returning 
from the capture of Baghdad). 

1073/1662, Mecca: H ‘Ujaymi Yamani publishes the first work explain- 
ing the rules of the forty orders (turuq) maintaining the spiritual balance 
of Islam; the Hallaji order is number thirty-eight in it; it is removed from 
the abridged reedition made by ‘AR Mliji in Cairo in 1106. 

1077/1666, Istanbul: death of the poet, Khelweti Nà'ili Qedim, pro- 
Hallajian. 

1080/1669, Cairo: A Bashbishi (d. 1094), Shafi'ite shaykh of al-Azhar, 
rejects the condemnation of Hallij. 

1087/1676, Isfahan: death of the innovating poet Sa‘ib, who honors 
Hallaj. 

1090/1679, Oelakan (Sumatra): ‘Abd al-Ra’tf, Shattari missionary sent 
from Mecca, spreads the Hallajian dhikr. 
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Before 1096/1685, Gogi (near Bijapur): poems in Persian and Deccani 
by Mahmüd Bahri (d. 1117) on Hallàj. 

1099/1688, Istanbul: death of the Janissaries’ inspector general, Feyzi 
Must. Celebi Topqapulizade, by whom we have a ghazal on Hallaj. 

1123/1711, Afghanistan: death of the Afghan poet, Mulla ‘Abd al- 
Rahman, who cites Hallaj in his diwan. 

1128/1716, Peterwardein: defeat and death of the grand vizir, Shehid 
Damad ‘Ali, a Bayrami; he had among his books the Hallajian Shathiyat 
of Baqli. 

1134/1721, Tasaft (Sus): Ibrahim Zarhüni, insurgent Berber chief, 
ranks Hallaj among the “twelve persecuted saints of Islam." He follows 
in that the opinion of AQ Fási (d. 1091) and Ibn Waddah. 

1137/1725, Brusa: death of Isma‘il Haqqi, head of the Jelweti order, 
pro-Hallajian. 

1139/1727, Baghdad: the Turkish poet, Must. Eff. Uskudari visits the 
tomb. 

1156/1744, Scutari: death of the Turkish poet, Munif Must. Eff. An- 
takiewi, by whom we have some verses on Hallaj. 

1170/1756 to 1176/1762, Istanbul: grand vizirate of Raghib Pasha, who 
declares himself pro-Hallàj (ap. Safina). : 

1175/1761, Sijilmasa: death of Ah-b-‘A ‘Aziz Hilali, raw of 'Ujaymi 
(via M Sharaji). 

Before 1181/1767, Zabid: Sayyid M Murtada Bilgrami, Ghazaliyan 
theologian, correspondent of Sultan “Abd al-Hamid I, had himself initi- 
ated into the Tariga Hallajiya (Hadramite 'Aydarüsi isnad going back to 
Nuraldin Tàwüsi through ‘Umar ibn Abi Makhrama ‘Adani, d. around 
930). ; 
1190/1776, Aleppo: death of Hasan-b-‘AA Bakhshi, raw (through his 
father) of "Ujaymi. 

1198/1784, Istanbul (Eghriqapu): death of the Caziasker Damadzade 
Mulla Murad, who built a wagf in the Dar al-Methnewi from a model in 
the Hallajian Shathiyat of Bagh. 

1212/1797, Fez: Sultan Sulayman (d. 1236), initiated by his father Sul- 
tan Muhammad I (d. 1204) into Shadhilism, receives via M-b-‘Abbas 
Sharrádi the ijaza for the Fahrasa of ‘Ayyashi. 

Around 1215/1800, Fez: the Darqawi Ibn ‘Ajiba Tittawani (d. 1224), is 
favorably disposed toward Hallaj. —Cairo: the Javanese Shafi‘ite, M 
al-Amir Sunbawi (d. 1232) is hostile (notes ap. Sharh ‘ala’l-Jawhara [bib. 


no. 889]). 


50 BIOGRAPHICAL OUTLINE 


1225/1810, Teheran: death of Sayyid M Akhbàri Nishapüri, who, al- 
though a Shi‘ite akhbart, was pro-Hallajian. 

1251/1834, Istanbul: death of Ahmad Rüshdü Qara-Agagi pro- 
Hallajian. 

1260/1843, Jaghbub: Sanüsi (1202, d. 1276) writes the Salsabil (copied 
out of ‘Ujaymi), giving the forty spiritual supports of the Sanüsi military 
order; the Hallajiya order occupies number five in it. 

1261/1845, Istanbul: first lithographed edition of the Hallajian poem by 
Muridi (d. 1004; edition attributes it to Niyazi). 

1263/1846, Istanbul: the Hanafite canonist ‘Arif Eff. Ketkhodazade, 
challenging a verse by Gevheri (d. 1127?), defends Hallaj. —But the poet 
laureate of Mahmüd II, Hilmi H Eff. Qibrisli (d. 1264), does not want to 
settle the question. 

1264/1846, Riyad (Nejd): in his nineteenth Wahhabite risala, ‘Abd al- 
Latif ibn ‘AR ibn ‘Abd al-Wahhab condemns Hallaj. 

1273/1856 Baghdad: by fatwa, the Qadiri wa'iz Mehmed Emin pardons 
Hallaj. 

uud 1280/1863, Damascus: the Algerian Amir ‘Abdelkader, re- 
garding Hallaj, adopts the opinion of Ibn ‘Arabi (in his Mawaqif; pub. 
Cairo, 1329/1911 by Nabiha Hanum, widow of Mahmüd Pasha Ar- 
nawüdi, sister of the third regent ‘Aziz ‘Izzet). 

1288/1871, Istanbul: first lithographed edition of the Hallajian poem by 
Ahmadi, d. 815; it attributes the poem to "Niyazi." 

1289/1872, Lucknow: first lithographed edition of the Hallajian epics 
of Farid ‘Attar (d. 617); ap. his Kulliyat. 

1297/1879, Cairo: the Darqawi ‘AQ Wardighi affirms, against the 
Maliki Shaykh M ‘Ullaysh (d. 1299), that the judges of Hallaj were 
guilty. 

1301/1883, Istanbul: death of the pro-Hallajian Mewlewi Yenishehirli 
"'Awni. 

1330/1912, Paris: first edition of the Tawasin. 

1337/1919, Cairo: fatwa of Rashid Rida on the Hallaj case. 

1344/1926, Madras: Khaja Khan publishes The Secret of Ana’l-Haqq, 
based on the Deccani mystic Gazure Ilahi. 

1345/1927, Istanbul: journalistic debate on the name given, in the 
Shahzade section, to a street "Hallàc-e Mansür." —Tahir Mewlewi 
Olgun vindicates Hallaj in a risála dedicated to the princess Yffet. 

1349/1931: the Baghdadi poet J. S. Zahawi (d. 1937) publishes in Cairo 
his poem “Revolt in Hell,” in which Hallaj plays a role. 

1350/1932, Lahore: the philosopher S. M. Iqbal (d. 1938), links his per- 
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sonalist philosophy to “I am the Truth” of Hallaj, stages it in Song v of 
his Jawidan nàme in Persian. 

1353/1934, Istanbul-Paris: Nurettin Topçu, director of the review 
Haraket, develops the philosophical idea of "rebellion," whose legiti- 
macy he bases on Hallaj. 

1357/1938, Cairo: Professor Zaki Mubarak studies Hallaj, the "lover of 
God." 

1358/1939, Cairo: the jurist M Lutfi Gum‘a, examining the social set- 
ting of the trial, compares it to that of Jeanne d'Arc. 

1363/1944, Istanbul: the Turkish poet, Salih Zeki Aktay, publishes a 
drama in five acts called “Hallac-e Mansür." 

[1385/1965, Cairo: the Egyptian poet, Salah ‘Abd al-Sabbur, enjoys a 
long run with his play Ma’sat al-Hallaj.—H.M. See Chapter XV for ref- 
erence to other more recent works. ] 


rt. THE CONTEMPORARY HALLAJIAN SOURCES 


What lives on ofa man after his death? First of all, especially in the case of 
a Muslim, the identifiable chain of successive witnesses who are maintain- 
ers of his “tradition.” After that, material documentary traces, artistic 
representations and relics, monuments, writings: letters (and wills), iso- 
lated maxims and sustained treatises, and finally, interrogations in the 
case of a court trial. It is the letters (and wills) that offer the strongest 
psychological guarantees of authenticity and importance. l 

We have published the isnād, or fundamental chain of authorities for 
the Hallājian Muslim tradition;! it includes 117 contemporary witnesses, 
nearly all of them direct, of whom 26 are hostile; from whom are derived 
a dozen chains; of these I have been able to reconstruct 4 lines continuous 
to our time. One can debate the conclusive strength of these 26 hostile 
testimonies, but one cannot deny the extraordinary social permanence of 
this faithfulness pledged by some believers to one who was excommunr 
cated. 

Artistic Representations: the oldest miniature of the execution (interci- 
sion) dates from the year 707/1307; the series of miniatures by the cele- 
brated Bahzash, executed by order of the Sultan of Herat, Husayn Bà'iq- 
ara (d. 911/1505), based on the "Memorial" of ‘Attar, appears to be lost. 

Relics: descendants of one of his sons are reported in Bayda, his birth- 
place, in the thirteenth century of our era (and even in Aleppo, in the 


1 Mél. Grat., Paris, 1946, 1, 387-420 (reprinted here, 3, Ch. XTV-1). 
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present time); some liturgical objects (alluded to in some prayers), like 
the “gibbet of Mansür" in the Bektashis' initiation rite and the ‘‘Sanjaqa 
Mansür' of the Yazidi cult, the statue of a peacock, in large, solid copper; 
with prayer formulas. 

Monuments: simple cenotaphs, erected in Baghdad (before 581/1185, 
perhaps identical to his maslib, venerated from 437/1045), Mosul, Lalish, 
Muhammad Bundar (near Madras), in East Bengal; a Hallajiya madrasa 
(in Damascus) (818/1415); a street in Istanbul: Hallac-e Mansür Sogagi 
(1927). 

Writings: oral “last will and testament” taken down, then collected, by 
the head of the shuhid of Cairo, Ibn al-Haddad; “profession of faith" 
(‘aqida) in two recensions (Kalabadhi, Qushayri); six letters (two to Ibn 
‘Ata’; one to Shakir ibn Ahmad; one to Jundab Wiasiti; one to AN 
Baydawi; one to a Dinawari). 

Maxims: about 350; of which 238 are found in Sulami (208 in his Tafsir 
al-Qur'an), 8 in Qushayri, 4 in Harawi, 8 in the anonymous Hikaya, 6 in 
‘AQ Hamadhini, 17 in ‘Attar, 5 in Munawi, 26 in R Bagli (Mantiq) and 
35 in Baqli (Tafsir). The authenticity of most of them is affirmed. 

Treatises: miscellany of 11 Tawasin; Riwayat (27: ed. R Baqli); a Khutba 
(ms. Mosul); an untitled fragment, ed. R Baqli (Mantiq); collection of 
Akhbar al-Hallaj (74 numbers); collected poems, ap. Diwan al-Hallaj (11, 
plus 69 probably authentic fragments; ed. Massignon, 1931). The prob- 
abilities of authenticity are studied separately for each work, given the 
lack of isnad, the author being a condemned person, whose works were 
banned. 

Interrogations: first trial in 301/913: two extracts ap. Sali (Awraq); sec- 
ond trial in 309/922: extract in the chronicles of Thabit ibn Sinan (based 
on Zanji, ed. afterwards by Khatib), of Muhassin Tanükhi (based on 
Ibn ‘Ayyash), of Ibn Dihya (based on a Malikite canonical source by 
Baqillani). These extracts are unfortunately summarized and in a tenden- 
tious way. 

Judgments by contemporaries: by Tabari (Ta’rikh), rather brief, cir- 
cumspect; by the Caliphal chancellery in 322/933 (extract Yaqüt, Udaba’); 
by Sali (Awraq); by Khutabi; by Mas ‘tdi; by informants of ‘Arib. 

The oldest dated manuscripts: 466/1073. (Jami* shahi by Sinjàri, on the 
trial in 312/914); 553/1158, ms. of Bidáyat hal al-Hallaj by Ibn Baktya; 
548/1152, citation ap. Sarraj, Luma’. 

Documents of the period on his contemporaries: coinage struck by 


Caliph Muqtadir; tíráz dated and marked in the name of vizir Hamid 
(d. 311/923). 
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THE YEARS OF APPRENTICESHIP: 
HIS TEACHERS 
AND FRIENDS 


1. NATIVE MILIEU 
a. His Birthplace: Bayda 


Hallaj was probably of Iranian, not Arab, stock, despite what people said 
to the contrary later. He was born in one of the eastern provinces of the 
‘Abbasid Caliphate, in Fars. This region, at that time still profoundly 
Iranian! in language and Zoroastrian in culture, with its fire altars set in 
the mountains and its archives in fortified castles, was beginning, how- 
ever, to become Arabicized at its trading centers and all along its strategic 
routes. And the birthplace of Hallaj, Bayda,? the second stop, after 
Juwaym (Guyum), on the Shiraz-Isfahan route, became the very first 
center of Arabicization in the region. It had been the camp of the Muslim 
mugatila sent to lay siege to Istakhr by the wali of Basra, 'AA-b-'Amir- 
b-Kurayz 'Abshami in A.H. 29; the favorite residence of the famous 
Ziyad, when he was wált of Fars in A.H. 38-427? and the birthplace of the 
greatest Arab grammarian, Sibawayh.* It was known as “Madinat 
al-Bayda, the White City," and equalled Istakhr in importance in the 


1 Sec this volume, Figure 2. Bayda was de-Iranized: first by the army (Basra, Khurasan, 
Balharith); second by the currency: struck in baghli silver under Vinayyid; thus there was 
industry there (S.L. Pah. [?], nos. 137-148 (1); Lavoix [bib. no. 2146A], nos. 70-79. - 

2 On Bayda, cf. Fars ndme Nāsirī [bib. no. 2096-a], lith. 1312, II, 182-185; M Tajir 
Shirazi, Athar-i-‘ajam, lith. Shiraz, 1314, 336; Demorgny, ap. RMM XXIII (1913), 94-95 
and XXII, 150; on the ancient state, see Istakhri [bib. no. 135-a], 126; Ibn Hawaal, 187 
(discussed ap. Le Strange, The Lands of the Easter Caliphate [London, 1905], pp. 280, 264), 
and Ibn al-Balkhi, Fars name, ed. Le Strange and Nicholson, 1921, [bib. no. 2096-a], 
pp. 128, 158. 

3 His name survived in situ in Ziyadabad (FNN II, 184); Ziyàd gave the name Bayda to 
his palace in Basra (Tanükhi, Faraj [bib. no. 162-c] I, 110). The northern gateway to Shiraz 
is called Dab Bayda. 

* Sibawayh, the great grammarian, was born in Bayda (FNN II, 184; recopying Ibn 
Junayd, Shadd). 
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ninth century of our era. It was also the place from which the first shaykh 
al-shuyükh (d. 473) of Fars came. 

Its name “The White," quite unusually, became Arabicized immedi- 
ately, because "Bayda" is a translation of an original Iranian toponym 
containing the element "'Isfid," which in fact exists as a place eighty 
kilometers farther to the west, at Qal'a Isfid. It seems to have come about 
in the following way: the Arab conquest, emphasizing the importance of 
the Shiraz-Isfahan route, attracted the capital of the district away from 
the old citadel built by Gushtāsp5 on the western slope of a ridge over- 
hanging the narrow pass through which the route from Sus to Persepolis 
twisted southward toward Juwaym; and it moved it castward beyond the 
eastern slope, to the edge of the plain of Kur, at the military base camp 
that the besieging armies of Istakhr set up adjacent to a smaller castle, Diz 
Nishnak$ (known also as Dar-i Isfid, which became Bayda). This castle 
had been built there to guard the entrance to the mountain that gave ac- 
cess to the old citadel, Isfid Diz (which became Qal'a Isfid), ““The White 
Castle.” 

The geographer Istakhri informs us that this new command post, 
Bayda, not only had a castle, but also a rabad or “suburb” outside the 
Iranian city proper (the shahristan), obviously born out of a way-station 
for Arab caravans, inhabited both by Arabs, camel drivers, and mer- 
chants, and by artisans of the region, Arabicized and Islamized. Hallaj’s 
father must have belonged in this last category, and it was in this milieu 
that the son was raised. As to his exact place of birth, it was al-Tur, 
another Arabic toponym,’ a simple stopover for caravans four parasangs 
to the east of Bayda toward the Kur plain, which this route crosses and 
extends the length of as it rises toward Sumayram and Isfahan. 

To determine the extent of Islamization of Bayda in this era, we note 
that a qadi court (shar'r)? was located there, that a ribát (convent) of ascet- 
ics was founded there, on the Mayin route, less than twenty years after 
the death of Hallaj,° and, finally, that in the hundred years that followed, 


5 Mustawfi, Guzida [bib. no. 1127-b], tr., 121. 


€ This puzzling, enigmatic Iranian name, which fixes the site of Bayda, has also been 
written as Nasayik, Lasayik (Istakhri); cf. the present Bannishek (Bouchir list in the Interna~ 
tional Map, the millionth). 

7 Palestinian: “mountain” (Sinai, Mt. Olive); cf. Ibn al-Balkhi, Fars ndme, pp. 161, 129. 

* Aba Nu'aym, Ta'rikh Isfahan, ed. Dedering [bib. no. 2009-a] II, 303; likewise in Mayin 
(Sam‘ani, Ansab, s.v.). 

? The founder of this ribat, the Safi Abü'l-Azhar ‘Abd al-Wahid ibn M ibn Hayyan 
Baydawi Istakhri, friend of Kattani (Luma‘, 325; comp. Ma'süm ‘Ali, Tara’iq V, 223), was 
met by Qannad with four hundred disciples in Qirqisa in A.n. 325 (Ibn Yazdanyàr, ms. 
Cairo [bib. no. 228-a], tas. 82), and died very old before 400 (Sam'àni, Ansab, 993); his 
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there were among the Baydawi, the "natives of Bayda” named in the col- 
lections of biographies, four jurisconsults (including two future Shafi'ite 
qadis of Karkh (in Baghdad), three ascetics, and a mugri’.1° 

Administratively, Bayda was at that time one of five territorial districts 
or küra of Istakhr,!! together with Mayin, Nayriz, Abarquh, and Yezd. 
Several of these districts have now been separated or combined: Bayda 
split off from Kamfiruz, Mayin split off from Ramjird. There was also in 
Fars, outside the five districts, a subdivision made up of pasturage lands 
for the Kurd transhumants, the five zumüm: Bayda belonged to zumm 
Bazanjan of the Jilawayh as early as A.n. 144.1? 

Bayda was at that time, and still is, a district (bulk) of “cold lands” 
and healthy climate; populated now by Lür peasants, scattered through- 
out fifty-four ghariya or areas far from administrative centers.'? In the 
north to northwest some oaks (balltit) survive still on the side of the 
mountain; in the east to southeast, poppy and cotton fields, intersected 
by ditches, grazing lands where the Qashgha’is (Bayat) live in summer as 
nomads, still speaking a Turkish dialect—then some rice fields, toward 
the Kur River, running past the Karela, whose spacious valley, in the di- 
rection east to southeast, stretches out toward Persepolis. 

I visited Bayda, now called “Tell Bayda,” November 28, 1930, with 
Gaston Maugras, our ambassador to Tehran—and the diagram included 
in this book retraces our itinerary [Figure 2]. In a light car, through bar- 
ren trails frequently intersected by irrigation ditches, then afterwards on 
foot, we reached, six parasangs from Shiraz, Tell Bayda: an insignificant 
group of shanties gathering together no more than sixty inhabitants!* in 


successor was AB A-b-M Bihnawar Bülbül Baydawi (d. 455: Yáqüt, Buldan I, 792), who 
had been, in Isfahan, the pupil of the traditionist AB A-b-Miisi ibn Mardüyà (320, d. 410: 
pupil of Abū Nu'aym: cf. Subki III, 8; ‘Akari, s.a.). In Husaynabad, tomb of an ascetic 
venerated by ‘Adud al-Dawla (FNN, loc. cit.). 

10 Sam ‘ani and Yagi (loc. cit.); Subki, Tab. III, 39-81. : 

11 Of which it was the chief town (Maqdisi, Bad’ [bib. no. 150-a] III, 72); built by the 
“ifrit with white stone: neither scorpions nor serpents; apples and huge raisins (Qazwini, 
Athar, ms. 2236, f. 71a). " 

12 Date on which their eponym (H-b-) Jilbawayh was conquered and killed by Abū Dulaf 
(cf. Istakhri, s.v.; Ibn Khurdadbeh, 47). At present, the Guiluya Kurds have been relocated 
to the west, and thc old citadel of Qal'a Isfid, captured and rebuilt many times, notably by 
Abü Nasr of Timardan in the twelfth century (Ibn al-Balkhi [bib. no. 2096-a], 158); be- 
longed to the Lür Mahmasani, who came there in the 16th century (RMM XXII, 126). 

13 List ap. FNN, and ap. Demorgny, RMM XXIII, 94-95. . 

14 A wandering dervish, Sermest from Firuzabad, appeared on the scene to recite to us 
some verses of Shams-i Tabriz (those on p. 256 of Kulliyat, ed. M. Nulkishwar, Lucknow, 
1335), for which I gave him a palm shoot plucked in Baghdad off the tomb of Hallaj; a 
distinguished merchant, a French protégé from Shiraz, who was accompanying us as a guide 
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the headquarters of a district of 864 square kilometres containing in 1913, 
according to Demorgny, 20,000 souls; and at that time paying in taxes 
2,821 tumans in cash and 2,000 kharvars of cereals in kind. In Tell Bayda, 
the land belonged to four capitalists from Shiraz, all identified as “hajji”: 
Zaynal, Taliat Saltana, I‘timad Saltana, and Mustapha Ghuli Khan. 
About two parasangs further east, the Malliyan knoll holds together, 
with shanties, some ruins that some believe to be an ancient site of 
Bayda.!5 

What was said previously about the high degree of Arabization of 
Bayda in the ninth century makes plausible the curious remark by Day- 
lami, a disciple of Ibn Khafif, “that Hallaj did not understand Persian. "16 
In contrast with his great precursor in mysticism, Bistami, who knew 
only Persian and whose prayers and meditations were thought out in the 
Iranian language, Hallaj always thought and prayed only in Arabic: even 
in Bayda. It is not certain that he left Bayda before the age of 16; he kept 
some friends there (four of his raw? are Baydawi, as opposed to three 
Wasiti and four Baghdadi, in the collection of Akhbar al-Hallaj),; he 
returned there to stay on two occasions. In the thirteenth century,*? an 
Arab family established in Bayda claimed descendence from him; also the 


Hallajian isnád of a Sunnite congregation's affiliation still transmitted in 
our day was authenticated. 


b. His Awakening to the Moral Life (Anecdote of the Woman) 


We have only one account of the sojourns of Hallaj in his birthplace, and 
it is very impressionistic in character; it is not very sound, for it does not 
fit either of the two periods when Hallaj was known to have actually re- 
sided in Bayda: during his early infancy and his period of preaching in 
280. By Musa ibn Abi Dharr Baydawi, it runs as follows:!8 ‘I was walk- 
ing behind Hallaj through the alleyways of Bayda, when the shadow of a 
figure was cast on him from the roof of a terrace; Hallaj, looking up, saw 
a beautiful woman; then he turned toward me and said: ‘You will see one 
day what calamity will befall me, because of this (imprudent) glance, 


at the time, deplored my gesture as one that could only encourage this bard to exploit the 
peasants who were listening to us. 

15 FNN, loc. cit. 16 QT III, no. 13, n.3. 

17 Period of AQ ‘Umar-b-‘Ali Baydawi, grand qadi of Fars (d. 673), and of the famous 
Nasir D Abū Sa'd ‘AA-b-‘Umar-b-‘Ali Baydawi (d. 695), the author of the Tafsir, the 
friend of Nasir D Tüsi, whom Arghun named qàdi at Tabriz. 

18 Akhbar, no. 15; summarized ap. ‘Attar, Tadhk., and Zakani, Akhlaq al-ashraf [bib. no. 
1131A] (comm. ‘Abbis Eghbal). 
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even though you have to wait a long time.' Then, on the day when they 
put him on the pillory,!? I was in the crowd weeping; his glance fell on 
me, from high on the pillory, and he said to me: '*Müsà, whosoever raises 
his head, as you have seen me do, and stretches his neck (ashrafa)?? to- 
wards a forbidden sight, deserves to have his neck stretched in public like 
this . . .' and he pointed toward the pillory.'?! 

How was the religious problem settled for the infant Hallaj? Later 
legend will claim that his mother made a vow, when pregnant, offering 
him in advance to the divine service of the fugara’, a vow of which God 
was supposed to have given him a premonition, and which she was sup- 
posed to have fulfilled as soon as he had reached the age of seven (cf. the 
vow of Gandhi's mother). His mother must have been an Arab: of the 
Hirithiya.22 We know, from Khatib, that his grandfather, Mahamma, 
was a Zoroastrian, but his father, Mansür, was a convert to Islam. The 
majority of the family seems to have gone over to Islam, with a sizable 
minority remaining Zoroastrians, plus a few Christians and Jews. There 
were no Sabaeans or Manicheans in Fars; Hallaj could have met Sabaeans 
in Tustar and in Wasit. 

Istakhri and Muqaddasi give us information about the distribution of 
Muslim sects in Fars in the tenth century, the great majority of which 
were Sunnite. The lands of the coast to the south, like Ahwaz to the 
west, were Hanifite in law, Qadarite in dogma, under Basra’s influence. 
The “cold lands,” including Bayda, belonged to the ahl al-hadith, which 
is to say, Malikites, rather than Hanbalites, in law, and Hashwiya in 
dogma; their qàdis were of loose morals. Among the qadis of Shiraz,?? 
Ibn Surayj (296-301) was the first to become interested in the mystics, 
probably because of Hallaj, whom he had known in Baghdad; then came 
the Shafi‘ite muhaddith (Ibn al-Balkhi [bib. no. 2096-a], £ 117) Hy 
Muhamili (301-318), then AM ‘AA-b-A-b-Sul-b-Ibr ibn Abi Burda 
Fazári (324), whose descendents were office holders for two centuries,?4 


19 In 301, rather than in 309, 20 Corr. Mustafa Jawad. 

21 Comp. a hadith (Ibn Hanbal, Wara*, 69); and Asin, Logia Domini Jesu [bib. no. 1725- 
d], no. 10. 

22 Cf. his relations with the Harithiya. : 

23 The Hammiadite Malikite, Ya'qüb b. Ism, d. 246; the Milikite M A b. Sahl 
Birinkani—296 (Ibn Farhün) (d. 309). 

24 Note that Qadi Ibn Abt Burda was also in charge of Kirman; that "Umar of Makran 
(Tiz) assumed responsibility for not pursuing Ibn Khafif for his public defense of Hallaj; 
that his grandson and second successor, Qàdi ‘AA-b-A Nasr, had the Isma'ili da‘ 
Mu'ayyad chased out of Shiraz, on orders from the Hallàjian vizir Ibn al-Muslima, around 
437, under Prince Abū Kalijár; and that his son A Hasan was named, around 390, qàdi of 
Ghazna by Mahmüd II, this office remaining for a century as a hereditary office in his family 
(therefore they must have been Karramiya). 
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with two interruptions imposed by the Buwayhid power in favor of two 
pro-Shi'ite Zahirid qàdis, A Sa'd Bishr-b-Hasan (around 340, d. 381) and 
A Faraj Fami (around 365, d. 390). But prior to that, there were Shi'ites 
only in Khurra (near Kazarun), and it is not known if the tomb attributed 
to a son of the Eighth Imam in Mayin near Bayda already existed. Never- 
theless, Hallaj must have heard Shi'ism discussed by administrative 
scribes originally from Fars, whom he will meet again in Baghdad. 
Among his early friends, from Bayda, we call attention to three signifi- 
cant names, of which two were definitely Shi'ite, Müsa-b-Abi Dharr and 


jundab-b-Zaàdhàn, and the third a doubly Zoroastrian name, 
Khurrazàd-b-Firüz. 


c. The Sojourn in Wasit 


“He was raised (= nasha'a) in Wasit and in Iraq,” affirms Khatib, follow- 
ing Sulami (Tabaqát) concerning this point in preference to Ibn Baküya 
(the account of Hamd), who says that “he was raised in Tustar,” and has 
Hallaj saying to Jurayri (the account of Hadrami): "I was educated (= 
rabbayt) in Khuzistan and in Basra." But, while editing the account of 
Hamd in which he has him given his nickname of halldj or “carder (of 
consciences)” in Ahwaz (= Khuzistan = Tustar), Ibn Bākūyā reproduces 
(number 3) the account by a father of a well-known mugqri’ of Wasit, 
‘Ali-b-A ibn Bardhànaqà25 in which Hallaj receives this nickname in 
Wasit for having miraculously come to the aid of a cotton carder in his 
shop there. Sulami (ap. Ta'rikh) even puts this Wasiti etymology before 
the Ahwazi, and adds that Hallaj's father was, in fact, a carder: in Wasit, 
AYF Qazwini specifies. ‘Attar says also: “He was reared (= perwerdeh) in 
Wasit.” 

We can place this sojourn in Wasit from about 249 (or 253) to 258: 
from his fifth (or ninth) to his fourteenth year. The awakening of intel- 
lects is early in these times and regions; some memorized hadith as early 
as age four and became shahid affiliated with a qadi at fifteen; the cycle of 
elementary studies, often concluded in the tenth year, comprised, at the 
maximum: learning the Qur’an by heart; then a grammar manual and 
several hadith by heart; drilling in the art of reciting the Qur'an (tajwid); 
and, between times, hearing and memorizing certain formulas of prayer 
(awrád) instructed by muhaddith and certain secular stories in rhymed 
prose or in verse, transmitted by blind persons or by women in the,fam- 

25 Ibn al-Jazari, ed. Pretzl I, 517; IL, 405; master of a Sharif, ‘AA b. Hy ‘Alawi, Imim of 


the west bank mosque in Wasit, a Hanbalite; via Abū ‘AA ibn Bazyar = either 'AR-b- 
‘Umar-b-Bazyar (Khatib X, 23), or his brother ‘AA, master of Dàraqutni. 
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ily. The rest was learned, either in the Qur’anic school, or in a corner of 
the mosque, or around the qàdi court; that is, if the town was a center of 
Arabic culture. 

This was the case of Wasit, an Arab colony on Aramaean land, 
founded in 85/704 by the Umayyad governor Hajjaj:25 located "*mid- 
way" (whence its name) a parasang to the west of Dayr Hizqal (convent 
of the “resurrection” of Ezekial), equidistant (= forty parasangs) from 
Mada’in, Kufa, Basra, and Suq al-Ahwaz; on the right bank of the Tigris, 
opposite ancient Kashkar, chief town of an extremely fertile flooded dis- 
trict, Shadhsabur (divided into four fiscal tussij: Kashkar, Zandaward, 
Badhbun, Jawazir): comprising, in the north toward Baghdad, the small 
market towns of Fam al-Silh, Nahr Sabus, and Madharaya; in the east 
toward Ahwaz, al-Tib and Qurqub; in the west, toward Kufa (via 
Junbula-Tallfakhkhar), Nahraban (= Najraniya, colony of Harithi Chris- 
tians, successors of the Hamra Daylam Iranians); in the south, toward 
Basra, Faruth. In the countryside, alongside the Aramaean peasantry, 
there were some Arab tribes, of Bakr (B. Dhuhl-b-Shayban) and of Qays 
(‘Abs, B. Rifa‘a),27 stirred up in the period by some Shi‘ite revolutionary 
movements (especially in Junbula). In the town itself, the Arab majority 
(with some clients of the Azd tribe and some Turks brought from 
Bukhara) was violently Sunnite, pro-Umayyad,?8 and Hanbalite; and its 
Jami‘ mosque was the center of a qurra’ school (= reciters of the Qur’an) 
and of a hadith school. 

The qurra’ school, founded by Yahya-b-Adam Silhi (d. 203),?? teacher 
of Ibn Hanbal, taught the qira’a of ‘Asim, according to AB-b-‘Ayyash 
Küfi (d. 193); it was at the time directed by the qādī of Wasit, AB 
Shu'ayb-b-Ayyüb Sarifini (d. 261; former qàdi of Jundisabur), who 
trained M-b-'Amr-b-'Awn Sulami Wasiti (d. 270), who left to study in 
Mecca with Qunbul; like 'Abbas-b-Fadl Wisiti, called “Sihr al-Amir," 
Ibr-b-M-Niftawayh (243, d. 323) (Hanbalite, grammarian and histo- 
rian), AB Yf-b-Yq Wasiti (218, d. 314), imam of the Grand Mosque, 
classical source for the transmission of the qirá'a of ‘Asim (via Ibn Khali 
and Abi Ishäq Tabari, d. 393), A-b-'Amr Wasiti (trained also by the qàdi 
of Wasit, Mudar Asadi, d. 277).3° One of the qurra’ of this school, Ibn 
Bardhànaqà, pupil of AB Wasiti, was involved in an account of Hallaj,?! 
and indeed Hallaj must have visited the school frequently. 


26 Cf, Streck, Landschaft I, and Enc. Isl., s.v. Wasit. 27 Tab., ‘Arib, s.v. 
28 Muqaddasi [bib. no. 2167-a], 126. 

29 The great qari’ Khalaf Bazziz (d. 229) was also from Silh. 

30 [bn al-Jazari, s.v.; Ibn al-Najjar, ms. P. BN. 31 Cf. supra. 


60 YEARS OF APPRENTICESHIP 


The hadith school, which went back to Hushaym Sulami Wasiti (d. 
183) through Wahban Wasiti (d. 239),?? was directed by AH Aslam-b- 
Sahl Razzàz (d. 292), author of the Ta'rikh Wasit,5? teacher of AB. 
M-b-M. Baghandi Wasiti (d. 302). It was certainly Hanbalite. 

The list of its gadis is as follows: Shu'ayb-Ayyüb Sarifini (d. 261); 
Mudar Asadi (d. 277), up to about 273; M-b-M-b-Shaddàd Judhü'i (d. 
292), appointed by Mu'tamid in 273 and regarded highly by Muwaffaq; 
"Ali-b-Hy ibn Harb, Shafi‘ite, qadi of Wasit up to 292, then grand qadi of 
Cairo (292-311), teacher of the Hallajian qadi Ibn al-Haddad (together 
with Basra) A-b-‘AA Dhuhli around 305-315 (Wasit alone); A Tahir 
M-b-A-b-'AA Dhuhli (at first na'ib), 315-325. 

List of the 'amil (harb): Mansür-b-Nasr-b-Hamza Khuza'" (252); 
M-b-Abi ‘Awn (with M-b-'A wf as representative) (254), whose son was 
an ‘Azaqiri, the regent Muwaffaq, 257, with, as representative M Muwal- 
lad 258-264; the Zanj rebel Sulayman-b-Jàmi' 264-267. The regent 
Muvwaffaq reinstalled his court there in 267-274 (with interruptions: pe- 
riods of residence in the Muwaffagiya in Basra, 268-270 (delegates his 
son Harun), Baghdad and Samarra, 271. He delegated there A-b-M Tayi 
270-274, the prince Wasif Saji in 278 (in schism). 

List of the 'amil (kharaj): Hàmid-b-'Abbàs 263-274; Abü'l-'Abbas ibn 
Bistam 274-278 (title of mushir). Abüu'l-Abbas ibn Bistam 281-287; 
Hàmid-b-'Abbàs 287-311 (together with, as representative for Silh- 
Mabarik: AH A-b-Y ibn Abi'l-Baghl, 300-304. Isma'il Nawbakhti, 311 
(several months: for Silh-Mabarik); with Bazawfari Jawjara'i, 312-[?]: 
Ishàq-b-Ism Nawbakhti, 315-321; ‘Ali ibn ‘Isa Nawbakhti. 

Owing to the presence there of princes in exile (Musta‘in, in 252; 
Muwaffaq, in 264), then to the Court of Muwaffaq after 257, Wasit took 
on some of the aspects of an intellectual capital (theological contests be- 
tween the Mu'tazilite Abü Mujahid (d. 269) and the Zahirite Ibn Dàwüd 
held before Muwaffaq;?* while remaining, in fact, essentially a pietistic 
Hanbalite center. Leading fiscal agent families had their estates there, in 
Madharaya, particularly the Shalmaghani family, who held extremist 
Shi'ite views at the time of the vizirate of Ibn Balbal.35 This family will 
found the “Azaqirlya sect, cursed in the diwan36 of another extremist, Hy 
Khasibi (born in Junbula, d. 357), second founder of the Nusayris: at the 
same time as the Hallajiya sect and the Basliya, an Isma‘ili vegetarian sect 

32 "Akari, Shadharat, s.v. 


?5 Yaqüt VI, 451. 
35 Buhturi II, 105. 


53 Ms. Taymür 1483 (unicum). 


36 Khasibi, Diw., 19a, 53b, 62b, 71b, 89a. 
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located around Wasit,37 directed by Abū Hatim Büràni (295), then (later) 
by a nephew of the famous 'Abdàn, '[sàa-b-Müsa (316).38 

Many Christian converts of the Wasit region, particularly in Sarqar- 
maga (homeland of the vizirial family of the Banu Wahb),3? had re- 
mained clients of the Balharith-b-Ka'b tribe, whose industry was weav- 
ing (= Nahraban), also in Qurqub and Tustar; and they were surely in 
close contact with the Balharith of Mada’in and Dayr Qunna, the cradle 
of Caliphal scribes in Baghdad; it is among these that Hallaj will find dis- 
ciples. Junbula, on the other hand, was not only the homeland of ex- 
tremist Shiites like ‘Isa-b-Mahdi#? and Khasibi, but of a celebrated 
Sabaean writer, Ibn Wahshiya (d. 291, born in Qussayn), who Ibn al- 
Zayyat says was interested in Hallaj as an experimenter in magic.*! We 
add that some Imàmites will accuse Hallaj of having learned magic from 
*AA-b-Hilàl Küfi, teacher of the extremist Shi'ite Abū Khalid Kabili; 
but, as this Ibn Hilal was sent for by Hallaj (as Nawbakht was sent for by 
Mansür for Baghdad), specifically to arrange the augural theme at the 
time of Wasit's founding,?? one realizes why scholars have been tempted 
to explain the very strange presence of extremist Shi'ite terms in the Hal- 
lajian mystical lexicon by the heterodox associations that Hallaj might 
have had in Wasit. But he was too young then, and it is in Basra and 
Tustar, where the people of Wasit came continually, that Hallaj later 
could have known the heretical sects cited above. 

We should keep in mind that it is in Wasit, in a purely Arabic milieu, 
that Hallàj received his first religious formation, a strictly Sunnite forma- 
tion, among Hanbalite traditionists. It is Wasit that explains Hallaj's 
curious lack of familiarity with discussion in a Persian dialect, as is evi- 
dent later from an incident in Isfahan. 

It is in Wasit that Hallaj, expressly characterized as a hafiz by his disci- 
ples, learned the Qur'àn by heart: probably according to the gira’a of 
‘Asim, which was the one followed in the local school. And, even 
though in that era, the dictation classes of the muhaddith had fifty times as 
many students as the courses for tajwid (in Wasit, 30,000 rawis passed 


37 Their center was in Baqliya (= Najmiya, the present-day Najmi (cf. my Mission en 
Mesopotamie I, 54, pl. LIII ff.), destroyed in 683 (Fuwati [bib. no. 2068-c?], 439; identifica- 
tion made by M Jawad; cf. Shams Jazati, ms. BN 6739, f. 111; Not to be confused with 
Najmiya, ap. ‘Imad Isfahani, ms. BN 3326, f. 152, and ms. BN 1703, f. 102. Their interdict 
of the Bagila akhdar must be Sabacan (Nabulusi, Ta'tir II, 361). 

38 ‘Arib, 137; Tanbih, 391. 39 Aghdni 2°, XX, 67. 

40 Khasibi, Hidaya, 461, 468, 507, 450. 41 Picatrix [bib. no. 214-a]. 

42 P., Isted., p. 792. Périer, Hajjaj |bib. no. 2182-a], 210-211. 
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through the halga of ‘Ali-b-‘Asim Wasiti [d. 201];4? and in Baghdad, 
70,000 in that of Yahya-b-Hiariin Wasiti [d. 206]), it is not certain that 
Hallaj had attended them assiduously, for, if he refers occasionally to 
hadith, it is never accompanied by an isnad,** but is presented in a very 
strange and eccentric way.* It is perhaps only in Tustar with Sahl, and 
not in Wasit, that he will study hadith—and in his own way. 


d. The Departure for Tustar: Sahl Tustari 


In 260, at the age of sixteen, Hallaj leaves Wasit and goes to Tustar to 
study with a master, Sahl; he will remain there for two years (260-262) in 
“his service" (khdadim = famulus), according to the custom followed by 
those whom a master accepts as disciples. For Hallaj this does not yet 
involve putting on the woolen robe and entering the Safi community, to 
which Sahl himself did not adhere. But this decision to leave, made and 
carried out on his own (his father is no longer mentioned, having died, 
no doubt in Wasit; and the role of his mother, pledging him to the service 
of Junayd, occurred only in legend), does show that Hallaj, at the end of 
his early intellectual training,*® enters the critical period of the mystic 
vocation. 

First of all, we believe his leaving is due to an inner dissatisfaction. 
Most often the first awakening ofthe personality is experienced as a pain- 
ful conflict of opinion, a failure of understanding that one feels is faulty 
without being able to correct it. 

We have several attempts at representation of the initial Hallajian crisis, 
sketched out in the form of premonitions (Misa Baydawi: the sin of an 
unpremeditated glance, in Bayda, or of threatening prophesies (Junayd: 
for an indiscreet question, or a swallowed amulet; Makki, for disrespect 
to the Qur'an, or theft of its esoteric Ganjnama); but all of them sup- 
posing Hallaj to have already entered the mystic life; however, it is the 
passing of the threshold that interests us. 

Hallaj could have heard people speak of Sahl in Wasit at the home of 
Qadi Sarifini (former qadi of Jundisabur): as an eminent Sunnite (Sufyàn- 


33 'Akari [bib. no. 830-a?], s.v. 

44 Correcting P. 1st ed., p. 337, n. 6: where it should read Hy-b-Mansür Nisaburi (d. 
238), not Hy-b-Mansür Hallaj. 

45 Majüs. Diwan, Taw. [p. 110] ("gala sahib Yathrib”) [said the man from Medina, cf. 
Akhbar, p. 94]. 

46 Received, as we believe, in the milieu of Qur'an reciters, a milieu which, in Wasit, 
thanks to the memory of AB ibn 'Ayyásh and to Hanbalite piety, deserves less than in other 


places the reproaches that S Thawri (after Hasan Basri) and Bishr Hafi addressed against the 
dry formalism of the qurra’. 
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ite, through his maternal uncle Ibn Sawwar: rawi of Abū *Amr, head of 
the Basrian qurra’ school), and as an imitator, trying, not only to transmit 
to his disciples a correct text of the Qur'an, but also to make them under- 
stand it and to penetrate its spirit (fahm al-Qur'án): surely a bold attitude 
of mind: Sahl is, before Ibn ‘Ata’, the first mystic to have drafted an out- 
line of tafsir. 

On the other hand, Hallaj could not have remained indifferent to the 
political crisis, to the threat of social subversion that the proletarian in- 
surrection of the Zanj around Basra represented (since 255; black slaves 
and impoverished, starving Bedouins), along with the raids into Ahwaz 
by Kurds coming, with Ibn Wasil, from his native land. What became of 
the unity and the legitimacy of the ‘Abbasid Caliphate (the Hanbalites of 
Wasit were faithful to the memory of Mu‘awiya)? On that, Sahl could 
also enlighten. He was staunchly for the ‘Abbasids as providential guard- 
ians of order and unity in the Community. He prayed for them, however 
great their private faults may have been, and in spite of all the apocalyptic 
forebodings peddled around (son of Ghulàm Khalil), concerning the ruin 
of Basra and the fateful year of 260, by the Shi'ites. 

Hallaj remained with Sahl for two years. He was not supervised "pri- 
vately" by a spiritual director, but was simply one pupil of a head of a 
school, the founder of the future Salimiya, assisting him in his numerous 
receptions together with such co-disciples as Jurayri, Barbahari, 
‘Umar-b-Wisil Anbari, following day by day the flow of discussions and 
events that revolved in Tustar, as in all Ahwaz, around a traditional capi- 
tal: Basra; traffic was continual between the towns of Ahwaz and Basra. 
Did Sahl go there, with Hallaj, between 260 and 262? We do not think so, 
since he saw Yq-b-Layth during his invasion of Ahwaz (262-265), before 
being exiled to Basra, and before the Zanj were driven out of it (in 267). 

Hallaj retained throughout his life the stamp of Sahl’s practices and 
ideas: wudi’ before every prayer, sustained effort in penitential asceti- 
cism, continual renunciations of self, united to the attention of a direct 
divine counsel, illuminating (tajall7) the soul positively, and the notion of 
the pre-eternal Nar Muhammadi; also the Salimiya will be pro-Hallajian. 
But Hallaj will split away from Sahl over several points: he will repeat 
the hajj (Luma', p. 167). 

At the end of two years, in 262, Hallaj left Sahl; a sudden departure for 
Basra, which two (hostile) sources interpret as a lack of respect shown 
toward his old teacher; the motive for it is not given. 

Local history may give us a clue. From 260 to 262, Ahwaz and espe- 
cially Tustar, administered by ‘Abbasid military governors (‘AR-b- 


64 YEARS OF APPRENTICESHIP 


Muflih, Abū Saj, Ibr-b-Sim4, A-b-Laythüya), lived under the constant 
and double threat of the insurgent Zanj and the allied Kurdish highland- 
ers. After Rajab 262, M-b-'UA ibn Azarmard, a Kurd given authority 
over Ahwaz by the Saffarid rebel Yq-b-Layth before his defeat of Dayr 
al-‘Aqil, succeeds in penetrating briefly into Tustar; he then promises his 
ally, the Zanj leader in Ahwaz, “Ali Muhallabi, to have the khutba pro- 
nounced there for the "Alid rebel of Basra (the whole affair collapsed; 
Tustar, evacuated, was retaken only in 263, for two years, by Yq-b- 
Layth). The negotiator, on the Zanj side, was the katib and khalifa of 
Muhallabi, M-b-Yahyà-b-Sa'id Karnaba’i, one of the most important 
mawla (‘ilj) notables of Basra, who had rallied to the rebel. He was a 
member of a leading Ahwazian family established for more than a cen- 
tury in Basra, in which city the family debated as equals with that of the 
Al Sulayman Hiashimites (Agh. 2°, XII, 61; Yaq. IV, 268), and in which it 
was satirized by the 'Abdite poet Ibn al-Mu'adhdhal. Another Karnaba’i, 
‘A A-b-M-b-Hisham, who will be captured in Tahitha (in 267), had ac- 
cepted from the Zanj the post of qàdi (of Tahitha: his father, Abü Wathila 
M Karnaba’i, must have been the Zanj qàdi of Basra, for he is described 
in the Akhbar al-Zanj of Shaylama as a ràwi on the same level as the 
Maliki qàdi, M-b-Hammad) (if the Kirmàni correction is authentic). And 
one other Karnaba’i was one of the leading Ahwazian disciples of Hallaj, 
the one who was able to hide him there from 298 to 301 (Süli). We be- 
lieve that he should even be identified as Hallaj's own brother-in-law 
(khal waladihi: Misk.), the one who had led the emigration to Baghdad 
(Bak.) of the people of Tustar (thus an eminent person: with a financial 
interest in the weaving of brocades), the one who was brought back with 
him from Sus to Baghdad in 301 (Sali, and set forth in detail in Misk.). 
Hallaj must have been connected intimately in 262 in Tustar with some 


member of the Karnabà'i family, who may have enticed him to leave for 
Basra; where he was married some months later. 


e. The Arrival in Basra 


In 262, upon his arrival in Basra, Hallaj found himself for the first time in 
one of the intellectual capitals of Islam. After the massacres of 257 and a 
short-lived ‘Abbasid reoccupation (Ishàq-b-Kurdaj, 258-260), the Sun- 
nite religious life had resumed there; the mystic community of 'Abbadan 
had not been disturbed, the hajj caravans were getting through as usual. 
It was with one of the teachers of mysticism, a Hijazian who continued 
to organize those caravans, 'Amr Makki, that Hallaj came to live. 'Amr 
was clearly a Sufi; he persuaded Hallaj to make his profession with him; 
and it was he who must have performed the ritual of trimming his mous- 
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taches. According to the testimony of Khurrazadh, Hallaj was leading at 
that time a profoundly mortified life, one of an already advanced asceti- 
cism. But he was not a recluse. He probably resided in Mirbad (the quar- 
ter for caravans and noble Hashimites), with ‘Amr or the Banü Mujashi 
or the Azd (Balharith). He used to pray, we know from the sources, in 
the Jami‘ mosque; probably also in the Masjid al-Amir (the one preferred 
by Hasan Basri) in the khums of Khurayba, where he rediscovered, in the 
quarter of the Ziyadiyin (clients of the viceroy, Ziyad), some comrades 
from his native village; in the proximity of the populous and rich khums 
of the Azd, chosen (because of the rallying to the Zanj of the Yemenite 
faction of the Bilaliya and of ‘Ali Muhallabi, who had become the vizir of 
the pretender) as residence of the Zanj governor (A-b-Sa'id Qalüs 257- 
267, and afterwards his nephew Malik 267-268: in the Sayhan quarter). 

It is certainly there that the Karnabà^ director of the vizir's cabinet re- 
sided, and there that Hallaj must have become close friends with his fu- 
ture father-in-law, Abü Ya'qüb Aqta' (= "the one-hand amputee”) 
Basti. If, as we suppose, Aqta‘ was not only acquainted, but allied^? with 
the Karnabà'i family (Agh. 2° XII, 61), why is this nisba not given to him? 
Was it perhaps to conceal, after the defeat of the Zanj, the brief rallying of 
the Karnab3'i to a rebellion (none of the Karnaba’i appear to have been 
executed; people were satisfied with demolishing their country seat). 
Aqta' is called katib, secretary of Junayd, which implies a scholarly train- 
ing (relatively rare among the Süfis of that time), and among the disci- 
ples of Junayd a reputation dating necessarily from the period subsequent 
to 270. Aqta', in the period of 262-264, was surely in Basra (which he 
will leave again later for a prolonged stay in Mecca). It is in Basra that 
Hallaj married his daughter, Umm al-Husayn (‘Attar affirms this, II, 136; 
I, 18; and the "account of Hamd,” in spite of an obscure thumma kharaja, 
suggests it); Aqta' gave her in marriage to him, out of admiration for his 
rigorous asceticism. 

Then a strange incident took place: Hallaj seems to have contracted 
this marriage without having consulted ‘Amr Makki about it, with 
whom Aqta‘ was also on close terms. ‘Amr Makki, taken by surprise, 
was angry at him ("began to hate him,” account of Hamd): and, without 
reproaching him either for lack of respect or for violation of the rules 
(novices could marry), he broke with Aqta', which put Hallaj in a diffi- 


47 “Hallaj escaped from Baghdad with his disciple (ghulám lahu) called Karnaba’i” (Sah, 4, 
line 10; Athir corrected it wrongly: Kirmani). “Rasibi arrested him and sent him with his 
disciple (ghulaman lahu) to Baghdad” (Sali, 3, line 9). “Al (Rásibi) led him to the capital 
where he was exposed alive on both banks of the Tigris (on the pillory) with his companion 
(sāhibuhu), who was the maternal uncle of his children" (Misk., 32). 
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cult position. One can imagine, as the course of 'Amr's life suggests, that 
itis not through the jealous zeal of the director, but through the rancor of 
an ambitious man who had been deceived, that ‘Amr conceived this 
hatred: against a disciple who, though still very young, appeared already, 
among the notables of Basra, to be somehow predestined to the sanctity 
for which Agta‘ might have coveted him for his son-in-law. 

It was after eighteen months of close association with 'Amr, ending in 
263, that Hallaj made this marriage. It was the following year, in 264, 
that he went alone to Baghdad to consult Junayd on the quarrel between 
Aqta' and Makki; and, as Junayd arbitrated by advising him to be pa- 
tient, that is to say, to continue to live together with his wife in the fam- 
ily home of Abü Ya'qüb Aqta‘ Basri, then in Basra, I think now that the 
long novitiate ascribed by legend to Hallaj with Junayd, in the Baghdad 
convent of Shuniz, cannot be taken literally. It is only through letters 
(together perhaps with infrequent visits) that Hallaj, remaining in Basra, 
received for a few years (muddatan) from Junayd the formation that ‘Amr 
was no longer willing to give him. That Junayd, from that time onward, 
exercised an acknowledged influence over the Süfis, even outside of 
Shuniz and Baghdad—this is what this arbitration verifies. However, 
there is a genuine Basrian period in Hallaj’s life, from 262 to 272, before 
he settles his family in Tustar (272-281), and afterwards in Baghdad 
(281-309). 

It is from Basra that he was to leave for his first two hajj (270-271, 280; 
his wife will even return there in 279); it is in Basra that he became at- 
tached to his first disciples, an Ahwazi mawla, Karnaba’l, a Hashimite 
"rab" nobleman (that is to say, a "descendent of Rabi‘a-b-Harith-b-A 
Muttalib”); Basra where Ibn Hazm says there were some zindiq (ms. BN 
5829, 25b-26), which means in this instance people “‘belonging to the 
party opposed to the Sa'di party, meaning of the Bilali party” (= of the 
walt Qàdi Bilal-b-Abi Burda Ash'ari, d. 120), party of the Azd and 
Rabia, opposed, by pre-Islamic hilf [tribal federation], in Basra as in 


Khurasan, to the Tamim party (= B. Sa‘d and Qays); and a Bakri Arab of 
the Banü Salül-b-Dhuhl-b-Shaybàn, "Ubayd-b-A Saliili.48 


I. THE CULTURAL MILIEU OF BASRA 


a. The Muslim Community’s Crises of Growth: Sunnism 


At the moment when Hallaj, having entered Tustar, becomes a disciple 
of Sahl, a master in tradition and asceticism—and enters through him 
48 Sam ‘ani, 304, line 19. 
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into one of the milieus already clearly differentiated from Islamic 
thought—the Muslim Community, then in the third century of its his- 
tory, had already suffered three crises of growth. 

The first, twenty-five years after the death of Muhammad, occurred at 
Siffin, when Qur'àns—fixed to the points of lances to stop a fratricidal 
battle—stood silent on the issue of what kind of political regime was in- 
dicated for the Community of people of one and the same book and one 
and the same qibla; the most fervent members split into legitimists 
(Shi'ites) and egalitarians (Khirijites), while the majority proceeded very 
slowly to form a little elite, in Basra, ahl al-sunna wa’l-jama‘a, which was 
to grow into Sunnism: holding the view that one must not risk breaking 
the unity of the Community by trying to punish certain of its leaders for 
their shortcomings. 

The second, a hundred years later, was a reaction of this little Sunnite 
elite, who were convinced of the possibility of unifying the practice of 
canonical regulations in the daily life of each Muslim around the exam- 
ples given privately by the Prophet to the most scrupulous of his 
Companions—examples that it worked assiduously to find and to coor- 
dinate, thanks to chains of witnesses. These ahl al-hadith, or traditionists, 
nearly all supporters at the outset of a political movement, Zaydism, 
which aimed at reconciling Shi'ites and Sunnites on the juridical plain, 
and which collapsed in 145/762 (the revolt of Nafs Zakiya), broke up into 
the rival canonical schools of Sufyan Thawri (97, d. 161), ‘AR. Awzàá'i 
(80, d. 157), Layth Fahmi (94, d. 175), Malik (93, d. 179), which forced 
at least the official Hanafite jurisconsults to pay more serious attention to 
hadith; then came M-b-Idris Shafi'i (150, d. 204), to whom is owed the 
first general definition of consensus, and the dissident Shafi'ite leaders of 
schools, Ahmad-b-Hanbal (164, d. 241), Abū Thawr Ibr Kalbi (d. 246), 
Dàwüd Zahiri (200, d. 270), and M-b-Jarir Tabari [224], d. 310);? of 
these ten schools only the four classical rites survive today: Malikites, 
Hanafites, Shafi‘ites and Hanbalites; which the Wahhabite reformers will 
wish particularly to reduce to one, on a foundation of Hanbalite hadith.? 

The third crisis was born among these ahl al-hadith at the end of 
the second century of the Hijra, out of a need for moral purification; 

1 That Hallaj had met Thawri (Browne, [bib. no. 1673-a?], Plessner [?]) is an anach- 
ronism, duc to an error in diacritical points (= Nuri [bib. no. 2177].) 

? Cf. Tabari, Kitab ikhtilaf al-fugaha’ [bib. no. 111-b], ed. Schacht. 


3 [The fundamentalist Wahhabi movement, begun about A.D. 1744 by Muhammad ibn 
‘Abd al-Wahhab in central Arabia, grew into a major political power that lasted into the 
nineteenth century. By 1818 its power was crushed by the Ottoman Sultan’s governor of 
Egypt, Muhammad ‘Ali, although its repercussions were felt down to the present century 
as a precedent to subsequent Arab revival movements.—H.M. } 
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wounded deeply by political dissensions and disagreements over juridical 
interpretation between believers, several, as Muhasibi* recounts it, in 
order to recover for the Community its early unity, joined together in a 
voluntary exile (hadith al-ghurba),5 with groups of pious and chaste sol- 
itaries or even resolute ascetics, whom their journeys to collect tradi- 
tions, for nearly all are of the ahl al-hadith, had finally settled in more or 
less threatened regions. These were frontier regions (thughtir) where they 
fought against the infidels, outlying areas where they preached to the un- 
educated, isolated places where they worshipped God in patience, sac- 
rifice, and thanksgiving, recalling His blessings given to His faithful, in 
order to love Him more deeply for these gifts. The name sif! begins to 
describe, in this era, these little groups, which wore the robe of wool 
(suf),9 either black or white, as a sign of their identity. Convinced, 
moreover, of the providential importance of their vocation, they possess 
in common a very old hadith al-ghibta,? designating them as this predes- 
tined elite of privileged people, of saints, who, constantly renewed, 
intercede on behalf of the Muslim Community. The Basra group appears 
first, with Farqad Sabakhi (d 131)? and ‘Utba, disciples of Hasan Basri, 
and established the monastic community of ‘Abbadan. After that comes 
the Kufa group, with Kulayb, Abū Hashim ‘Uthman-b-Sharik (d. 160); 
we find in this group such Zaydites as Sufyan Thawri and Abü'l- 
‘Atahiya (and the Zaydite mahdi of Talaqan, M-b-Qisim, d. 219), even 
some Shi'ites, such as ‘Abdak; to this group the Syrian ascetic founda- 
tions of Ramlah (Abü Hashim) and of Lukkam (Ibrahim-b-Adham, who 
came there from Khurasan by way of Kufa)? attached themselves, for 
nothing could be established in Kufa itself. Finally, after a puritan out- 
break of sifiya in Alexandria in 199,1? an Egyptian Süfi appears, Dhü'l- 
Nün Misri (d. 245),11 deported at an opportune moment to Baghdad, 
when, in combined imitation of the foundations of 'Abbadan, Ramlah, 

4 Muhisibi, Masá'ih, tr. ap. Essai, p. 217 (text ap. Recueil, p. 19.) 

5 "Bada'a'l-Islám ghariban . . . ": hadith accepted by the Khàrijites (Salimi [bib. no. 253- 
a], 649), the Shi'ites (Ibn Zaynab Nu'màni, Ghayba, 174-175; Ikhwan al-safa’ IV, 279; Ibn 
al-Walid, Damigh II, 502), and the Sunnites (Ibn Qutayba, Ta’wil, 139; Tustari, ap. Hilya 
X, 190; Hanbalite monograph by Ibn Rajab, ap. Wahhàbi Majmii' by Ibn Rumayh, Cairo 


[Manár| (bib, no. 2115-a], 311-328; Sha'ràwi, ap. margin of Latā’if al-minan [bib. no. 
741-d] I, 201). It is by Antaki (Essai, p. 202), or by Ja'far Nawbakhti (Fíraq, 63). 

$ Cf. Essai, p. 153. 

7 “Those whom prophets (or angels) envy”: this hadith qudst goes back to Yazid Raqqashi 
(d. 131); accepted by Ibrahim-b-Adham, Waki‘, Tirmidhi; it is connected with the question 
of the abdal, or the “apotropaic saints," both very old (ahiz, Tadwir, Ikhwan al-safa’, ap. XI 
Rasá'il [bib. no. 2125-b], 98); Suytiti. 

8 Essai, p. 153. 


? Essai, p. 172; Recueil. 
19 Kindi, Qudat [bib. no. 2139-b]. 


11 Essai, p. 206. 
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Lukkam, and of the more recent convents founded by Ibn Karram (d. 
225) in Khurasan as well as in Jerusalem, the first ascetic foundation of 
the capital was built by the disciples of Ma'rüf Karkhi (d. 200), Bishr 
Hifi (d. 225), and Muhasibi (d. 243) on the west bank in Shuniz. 

Also around 250, in Baghdad and elsewhere, the doctrine of these 
groups tends to become defined in the form of questions (masa il) of psy- 
chology publicly debated in conferences. Dhü'l-Nün,?? then Yahya-b- 
Mu ‘adh Razi (d. 258; at first with the Karramiya of Nishapur, afterwards 
in Baghdad), Abü Hamza (d. 269; in Baghdad), and Sahl Tustari (after 
245; d. 283) are the first to speak of it in these terms and in an incisive 
manner. They follow in this the systematic and critical tendency highly 
esteemed in Basra, whereas the poignantly anecdotal sermons delivered 
by Mansür-b-'Ammar can be associated with the poetic and idealistic 
Yemenite tendency of the Kufa school. 


b. Sahl Tustari 


Sahl-b-'Abdallàh Tustari (born 203, d. 273 or 283),1° who lived princi- 
pally in Ahwaz, but also in Arrajan, and must have left his own province 
to die in Basra, is connected with the ascetic school of Basra; however, 
his intellectual horizon is much wider than that of the disciples of 'Abd 
al-Wahid-b-Zayd and of his nephew Bakr.!^ After his pilgrimage to 
Mecca at age sixteen (in 219) escorted by the muhaddith M-b-Sawwár, 15 
Sahl lived for a period under the direction of Dhü'l-Nün Misri, the first 
specialist in Muslim mysticism, who had traveled extensively, listened 
well to masters, and proved, during the course of prosecutions before the 
courts, his hostility towards the Mu'tazilite heresy. Sahl has neither the 
introspective fineness nor the imaginative richness of this master; he is 
before all an ascetic of intense faith and a vigorous dialectician, deter- 
mined to harmonize mystical experiences with a systematic account of 
Sunnite orthodoxy. 

The following are the characteristic distinctions of the school that he 
founds (which will become the Silimiya madhhab): submission to the 
state; recourse to verses of the Qur'àn as the principal source: Sahl is 
the first to have written a mystical tafsir on the Qur’an, one which will be 
criticized by Shatibi in his Muwafaqat;!$ veneration of the Prophet, about 

12 Cf. Abū Nu'aym, Hilya X, 189-212; Sarraj, Luma‘, 394; ‘Attar, Tadhk.; Ibn al-Jawzi 
[bib. no. 370-b], 220-221, 411; Ma'süm ‘Ali, Tará'iq Il, 81. 

13 Advice on adhering to Süfism (Ta‘arruf (bib. no. 143-a?], 10). 

14 Sahl, Tafsir [bib. no. 2237-a], p. 21. 15 Essai, p. 295. 


16 Shatibi, Muwafagat IJI, 397-402; bayt (temple = the heart); nidd (rival of God, idol — 
the self). Cf. The Tafsir of Sahl, recension of Waddahi, Cairo ed., A.H. 1326, 204. 
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whom, by an unexpected borrowing from the extremist Mimiya 
Shi'ites, Sahl teaches the pre-eternal conception: Muhammad is the 
first-born of creatures, a light (nür) in the column of primordial?” light 
(‘amiid al-nir), the body of adoration from which God afterwards drew, 
particle by particle, all creatures. Primate of the naked faith, who, with- 
out external works,!? due to his uncreated nucleus (yaqin), makes it pos- 
sible for the believer to adhere to the divine essence, provided that he 
calls it to mind constantly through vocal prayer (dhikr: whose clarity ends 
by substantializing itself within the believing heart); God is a sustenance. 

This disciplined and militant fervor appears again in three aspects of 
the form of Sahl’s life: the necessity of the ascetic effort, ijtihad, con- 
ceived, moreover, not as a pure human gesture or a pure divine influ- 
ence, but as an authentic "acquisition," iktisab, bestowed by God upon 
the believer who imitates in that the practice (sunna) of the Prophet; Sahl, 
in particular, brings his effort to bear on supererogatory fasts, convinced 
that they obtain the gift of miracles. Next, the necessity of placing one 
constantly in the presence of God, through a penitent confession (fawba): 
Sahl teaches that the confession of powerlessness, the disavowal of self 
(tabarri ‘an al-hawl wa’l-qūwa) in each instant is a duty of canonical obliga- 
tion (fard) for every believer!? (cf. Ash'art). From this comes a final as- 
pect that Sahl only sketched out as follows: the full renunciation of one's 
whole spirit, the continual disavowal of self—which excludes, according 
to his explicit terms,?? any ‘‘pretention to divine love, to divine aban- 
don"—could not prevent God from intervening directly when He 
wishes, and in person, in the soul annihilated in this way; thus revealing 
what Sahl calls the “secret of divine omnipotence” (sirr al-rubübiya),?! the 
sovereign "T" that then renders vain all intermediaries, prophets, schol- 
ars, and judges, making of this soul His Proof (hujjat Allah) before His 
creatures and even before His saints. 

These last two theses, which were denounced, not only by the 
Mu'tazilites,?? but also by three Hanbalites from Basra and Ahwaz, 
Zakariya Saji (217, d. 307), Zubayr Zubayri (born around 221, d. 317), 
and Ibn Abi Awfa, served to bring about Sahl’s exile to Basra; a little 


17 Sahl, Tafs. (bib. no. 2237-a], 145. 18 Ibid., 18-19. 

1? Suhrawardi, ‘Awarif, ch. XXVII, vol. II, 191; Sahl, Tafs., 94. 

20 Makki, Qiit [bib. no. 145-2] I, 179, 183; thesis taken up again by Ash'ari, against Abu 
Hashim (Subki IV, 223.) 

21 Essai, p. 298 (= Recueil, p. 41). By means of a bold allusion, which prepares the way 
for the thesis of Ibn 'Arabi on the "Sanctity of the Pharaoh," Sahl says that this secret was 
revealed only in Qur'àn 79:24 (Sarraj, Luma‘, 227, 354). 

22 Ibn al-Jawzi, Talbis [bib. no. 370-b], 221. 
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after [A.n.] 26[1], where Ya'qüb-b-Layth, sick, had Sahl come from 
Tustar to cure him,? at a time when the Zanj rebels were still masters of 
Basra (before [A.H.] 2[69]). 

The leading pupil of Sahl, Abū ‘AA M-b-A ibn Salim Basri (d. 297), 
codified his teaching, which became the rule of a theological school, that 
of the Salimiya; directed thereafter by Abü'l-Hasan A-b-M ibn Salim (d. 
350), Ibn al-Jallà, Abū Talib Makki (d. 380) and Ibn Jahdam (d. 414); 
criticized by Ibn Khafif and by the Hanbalites.?* Besides Ibn Salim, Sahl 
had as disciples, other than Hallaj, Barbahari (d. 329), ‘Akari, who will 
become the head of the Baghdadi Hanbalites,?5 Jurayri (d. 313), who will 
be the successor to Junayd, M-‘Umar-b-Wasil ‘Anbari Basri,? who was 
killed in Habir (in 311; Nishw., I, 215) and had for a rawi Yf Qawwas, 
who will come also to Baghdad, to Bab Muhawwil, to diffuse his hadith 
there,?7 Abū Ya'qüb Sasi, who will go to Mecca, and AB-M-b-Mundhir 
Hujami.?8 

We do not know if Hallaj stayed longer than two years with Sahl, or if 
he followed him to Basra;?? an account by Khuldi suggests that Hall4j 
might have left him suddenly. In any case there are undeniable signs of 
Sahl’s influence on Hallaj; for example, the same discipline regarding 
fasting, the same manner of fasting in Ramadan,*° the same daily 
number (400) of rak‘a, the same choice of anagogical meaning in 
Qur'ànic exegesis (masmid),31 and the same notion of yaqin, attributed to 
both. Finally, it is very unusual that the Salimiya, the early ones, would 
defend Hallàj on the theological plane, as having carried out in actual fact 
certain ideas put forward by their theoreticians. In this connection, we 
must reconcile the Sahlian notion ofthe “hujja” of God, “hadi, muhdi, wa 
huwa'l-Gharib fi zamánihi"?? with the title "al-Gharib," given to Hallaj, 
and the theme of Hallaj’s blood writing “Allah” on the ground, together 
with the anecdote of the disciple of Sahl, which was carried over into the 
dhikr, stating that, being accidentally crushed, his blood wrote the word 
“Allah.’’35 


23 Hilya X, 210. 24 The sixteen propositions (Essai, p. 298 = Recueil, p. 39). 
25 Hujwiri, Kashf, 188. 26 Khatib XI, 221; X, 357. 

?7 Sahl, Tafsir, 120. 28 Hilya X, 195, 196. 

29 Kashf, 189. 30 Kashf, 322. 


31 Sahl, Tafsir, 200; but, according to Ibn ‘Arabi, Sahl calls Al-‘Ad! = al-Haqq (al-Makhliig 
bihi) by Ibn Barrajan, the first divine emanation (Fut. YII, 89, 491), and haqiqa, primitive 
matter (haba; Fut. I, 132) and designates God “al-Sabab al-awwal” (Ibn ‘Arabi, Rashh al-zulal 
[bib. no. 421-s], ms. P. 4802, f. 4), which is remote from the Hallajian lexicon. 

32 Hilya X, 190. 

33 Kashf, 195. About his sorrow, Saqalli ap. Ibn Hajar, Lisän al-mizan [bib. no. 632-b] 


ev 


IV, 220; cf. Makki “adarr.” About his argumentation by “asl” and "far". 


72 YEARS OF APPRENTICESHIP 


c. ‘Amr Makki 


Sulami, Tab., ed. Pedersen [bib. no. 170-a], pp. 193-198; Sirat Ibn Khafif 
[bib. no. 175-a], pp. 37, 38; Aba Nu'aym, Ta'rikh Isfahan [bib. no. 
2009-3], II, 33; Khatib, XII, 223-225; ‘Attar, Tadhk., II, 36-40; Ibn al- 
Jawzi. 

"Amr Makki played a special role in the life of Hallàj; it is he who “‘ini- 
tiated” him into Süfism, by conferring on him the habit (khirqa)?* and 
clipping his moustaches. It is just in this second half of the third century 
of the Hijra that the initiation becomes known, through the experience of 
such men as Shibli, Hallaj, and others. One small group of Sunnite Süfis 
held the monopoly of this initiation, whose classical isnad, included in the 
risála of Qushayri a hundred years later, is perhaps fictitious; it goes back 
to the disciples of Hasan Basri, who, with ‘Abd al-Wahid ibn Zayd, 
founded the famous ascetic center of 'Abbadan. But 'Amr Makki does 
not seem to have been initiated at 'Abbadan; rather at Mecca; and by 
whom? Junayd, whose assistant he was in his teaching? 

"Amr Makki was first of all a strict muhaddith, a pupil of Bukhari (190- 
256) and of two celebrated Egyptians, Yünus-b-'Abd al-A'là (d. 264) and 
Rabi-b-Sulayman (d. 270; editor of the Umm of Shafi'i, and muezzin of 
Fustat). He resided mostly in Mecca, but he went later to Baghdad, via 
Basra. He became interested in mysticism at an early period in his life 
through Abū Hàzim Madani, Nibàji, and AS Kharraz. 

He wrote, in mysticism, on the subject of religious practice and gave 
some highly esteemed answers (ajwiba) to questions concerning symbolic 
allusions. In the first category, Adab al-muridin (used by Dhahabi in 
"Ulinw , 268); in the second, Kitab al-mahabba and Kitab al-kanz. As to the 
first, it continues to be for us a puzzling allegory of the preexistence of 
the asrár, arwáh, and qulüb, future outer coverings of human souls, 
created 7,000 years apart from each other and finally encased within each 
other (as a punishment for becoming proud in the 360 glances that God 
cast on them) and enclosed in ajsám, bodies, to form responsible human 
persons.?5 This strange allegory, which recalls the fall, seven times, of 
the rebellious angels, stripped at each fall ofa color transferred to disobe- 
dient men and severely tried for 7,000 years in these material bodies, in 
the view of the Khattabiya Shi'ites (Umm al-kitab [see this edition, III, 
121], 452), no doubt forms part of the corpus of picturesque anecdotes 

?* [See Essai, pp. 128-132 for a discussion of the origin of the Safi khirga.—H.M.] 


55 The “360” glances reappears ap. Hallaj, Riw., 27. The "colored enclosures" with- 


drawn from the soul ascending to God in stages (karrat) is found ap. Sanüsi, Salsabil, 98 ff. 
and ‘Ali Mahfüz, Ibda‘, 320. 
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that Makki loved (cf. his letter addressed from Mecca to Junayd, 
threatening the mystics of Iraq with a thousand volcanoes and a thousand 
watery abysses). He loved verses that inspire raptures.?6 

This austere mystic (penitence is obligatory—wajib; attenuation of 
Sahl's fard for the sinner; no inner states [spiritual intoxications, sukr, 
etc.] are valuable, only strict observance of ritual practices) did not dis- 
dain commercial matters; one day, his friend ‘Ali-b-Sahl Isfahani paid off 
for him (without his knowing) a debt of 30,000 dirhams in Mecca. Later 
‘Amr Makki came to Isfahan to thank him, in 291. 

It is told that ‘Amr Makki died in this same year, though Khatib pre- 
fers the date “297” affirmed by Ibn Hibbin. It is established that ‘Amr 
died in Baghdad, having become named titular qādī of Jidda, which had 
outraged Junayd, who refused to preside at his funeral service. This post 
was a deputation from the qadi of the Haramayn, who was at that time 
(before 295) the famous Hammadite qàdi, Abū “Umar, famous misap- 
propriator of funds, who will have Hallàj executed. I hesitate to place the 
death of ‘Amr after 291, for, if he died in 297, he would have had to leave 
in 295 his rich judgeship of Jidda, seaport of the pilgrimage and prebend 
of Qadi Aba ‘Umar (imprisoned and released in 295). 

If Hallàj was to be under his influence (as Ibn Khafif will be) it was not 
for long. We have seen that he broke with his “initiator” because of his 
marriage, which set 'Amr against the father-in-law. As the initiation did 
not require a vow of chastity, we must look for a political basis of dis- 
agreement: Abū Ya'qüb Agta‘ was a Karnabà't allied to the head 
of the Zanj rebels; 'Amr Makki must have been doing a lucrative 
“business,” on the Meccan hajj, through his connection with the clients 
of the Hammidite gadis and “in accordance with the ‘Abbasid court of 
Muwaffaq."' 

Two other disagreements aggravated the conflict. On these we have 
only legendary versions. As to the first, 'Amr Makki was supposed to 
have found Hallaj (in Mecca) writing (inspired) sentences that Hallaj 
dared to put on a level with the Qur'an (u'arid al-Qur'an). ‘Amr did not 
accept either ilham (private inspiration:?? opp. of wahy, revelation), or 
inner graces (ahwal) derived from that inspiration. As to the second, Hal- 
làj was supposed to have stolen from 'Amr the manuscript of his book 
al-Kanz (while ‘Amr was purifying himself)? and ‘Amr had cursed him, 
forewarning him of his eventual punishment. For this book contained the 


36 And are able to cure, if they are intoned in time (si¢.) Sulami, Tab., 198. 
37 Cf. the hadith qudst (Essai, 2nd ed., p. 120). 
38 Theme taken up again by the Qissa (Akhbar, 3rd ed., p. 180, n. 3). 
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secret of Satan's damnation: if Satan had rcfused to bow down before 
Adam at the time of his creation by God's hands, it is because Satan was 
able, while remaining seated (on his prayer rug) to intercept the tech- 
nique of the divine insufllation of the spirit of life. This was the sin that 
was to get him decapitated, after a delay (obtained from God in order 
that he be decapitated only at the end of the world, after having been able 
to tempt the sons of Adam). This ingenuous allegory, entirely 
"exoteric," which confuses the creation of Adam with the presentation 
of his predestination before the Angels, the insufflation of life with an ex- 
ternal technique of blowing air, and the damnation of Satan with a 
material decapitation, is antithetical—not only to the meditations of Sahl 
and of the Salimiya on the “final redemption of Satan," but to the Halla- 
jian theme of the Ta’ Sin al-Azal, in which Satan refuses the sujfid in pre- 
eternity; in which the intussusception of grace is purely "spiritual, 
inward," nonspatial; and in which the damnation of Satan is entirely 
internal, an increasing and irreversible darkening of his egotistical and 
jealous intelligence, from a false love growing more and more insolent 
and sacrilegious. 

Hallaj could not at that time have confronted ‘Amr so clearly with his 
thesis on inspiration, nor his theory of the damnation of Satan; therefore 
we believe that, if ‘Amr attacked his theses, it was only much later, when 
Hallaj, rejecting the [Safi] robe, was denounced by him to the canonical 
authorities in Ahwaz. 

More basically, the temperaments of these two men were incompati- 
ble; both sought to reach God directly, through a true practice of the 
Commandments of the Law, carried out by attaching themselves 
through initiation to venerated teachers. Hallàj had left Sahl, who re- 
sented intellectual demands in theology (which Makki was not qualified 
to share), because Hallaj wanted to reach an immediate comprehension 
of divine things which the exercise of reason does not allow one to attain. 
But Makki could hardly guide him in that, being a simple muhaddith, a 
legalist, who sought graces and signs "from without" and, as Ibn al- 
Jawzi will say,3? invented them according to his need, in order to have a 
hold over his disciples. The anecdote concerning the paper found in 
Damascus under the full moon (when he had to go outside to purify him- 
self), referring to the subject discussed in a meeting inside, is certainly 
disquieting. The danger of a mediocre spiritual poverty is that one in- 
dulges in a superstitious reading of intetsigns, for lack of physical 


39 Cf. Sira [bib. no. 370-a], 88-89, 
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miracles. The gift of miracles is reserved to certain outlaws, since there is 
a break in the series of secondary causes; to outlaws who consent to being 
broken (in the temple of their bodies) by the sanctions of the Law, which 
the gift of miracles only serves to accelerate against them, being scandal- 
ous. 
d. Junayd: Aqta“ and Jurayri 

Born in Baghdad around 225, of a family from Nihawand, AQ 
Junayd-b-Muhammad practiced at first, like his father, the trade of glass 
bottle merchant (khazzàáz, qawdriri).4° From the age of twenty, he at- 
tended the lectures of the Shafi‘ite canonist Abū Thawr Kalbi (d. 246). 
His maternal uncle Sari‘ Saqati, who died in 253, a disciple of Muhasibi 
(d. 243), initiated him into mysticism. If Junayd became, for centuries, 
the patriarch of Muslim religious communities, he was, first of all, a 
prudent and critical theoretician of mysticism, involved in making its 
definitions agree with Islamic law. 

Prior to 255 he was not yet a recognized master, and on one occasion 
when he wished to speak in the presence of Yahya-b-Mu'àdh Razi (d. 
258), who gave at that time the first public lessons on mystical doctrine, 
in Baghdad, the latter silenced him, saying “hush your bleating, little 
lamb.”41 Eight years later, around 266, at the time of the Ghulam Khalil 
affair, Junayd broke his ties with the accused Sifis, returning to the garb 
of a Sháfi'ite canonist. It was, however, about this time that he succeeded 
Abū Ya'qüb Zayyat, successor of Abū Ja'far A-b-Wahb Zayyat (d. 270), 
as director of the Safi convent of Shuniz;?? and about that time that he 
must have received Hallaj there, as a novice (in 264). He died there 
thirty-four years later, on Friday in the month of Shawwal, the day of 
Nayrūz in 298. He was buried there in the tomb of his uncle Sari, a tomb 
that still exists, and which I have visited, in the midst of a large cluster of 
ancient tombs.43 

Nine treatises by Junayd have been preserved:** Dawā”l-arwāh, Sukr, 
Ifaqa, Fana’, Mithaq, Julühiya, Farq bayn al-ikhlas wa'l-sidq, Tawhid, and 
Adab al-muftaqir ila ’Llah; six masa’il; and seven letters (rasa’il), addressed 
to the following: Yf-b-Hy Rizi (two), A Ishaq Maristani, Abü'l-'Abbas 


40 Abu'l-Qàsim Junayd-b-Muhammad, Khatib VII, 241; Abū Nu'aym, Hilya X, 255. 
[Khazzaz = raw silk merchant. —H.M.] 

41 Khatib XIV, 209. 

42 Talbis, 195 (and 297); Jami, 146 (bib. no. 1150-a]. 

43 Our Mission en Mésopotamie II, 105. 

44 Ms. Shahid ‘Ali Pasha 1374 (Essai, p. 273); Hilya X, 265, 276; Luma‘, 249. 
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Dinawáàri, AB Kisa’i Dinawari, ‘Amr Makki and Yahyà-b-Mu'àdh Razi 
(sic).45 

His leading rawi were: Khuldi (via Abū Zur'a Tabari), Ibn ‘Ata’ (via 
Ibn Hubaysh), Murta'ish, Faris Dinawari; his successor as director of his 
convent was AM Ibr. Jurayri (d. 313). 

Junayd had a daughter*® and a son, the latter beheaded for a crime; 
from whence, no doubt, his bitter reflection on children.*? 

The mystical doctrine of Junayd, based on the criticism of Mu'tazilism 
formulated by Ibn Kullab and Muhisibi, reduced sanctity to a predestina- 
tion: on the day of Covenant (mithdq), God put a mark on His be- 
loveds,48 His saints: long before the creation of bodies, their souls, at the 
time simple divine ideas, appeared: “He secluded Himself in them 
(tazala'l-Haqq bihim), His divinity was disclosed to them. . . .”4? Every 
effort of the mystic, in this life, must be aimed at rediscovering this dec- 
laration of anticipated love, this pure word of acquiescence to the divine 
will: by submitting to a progressive and implacable cleansing of our 
whole being. “Let the servant be, in relation to God, like a marionette 
(shabah) . . . let him return, in finishing his life, to his point of departure, 
and be, as he was, before he was given existence." 5? This final state 
(nihaya) is thus the return to the initial state (bidaya). Isn't this really the 
reduction of the person of the mystic to a virtual and unrealized divine 
idea? Hallaj will deny this reduction;5! but Junayd himself did not go that 
far. Being a theoretician, he sought a formula; he said at the outset: the 
goal is to "separate the Absolute from the contingent (ifrad al-qidam ‘an 
al-hadath),” which is the bare outline of a Hallajian formula,5? and which 
is indeed strongly anti-monist.5? He specified after that, in opposition to 
Kharráz,5* that one must avoid building a logical symmetry between 

fana" (state of mystical annihilation) and baqa’ (state of the saint’s immor- 

talization); he emphasized also, against certain of his own disciples, that 

^5 Jami cites twenty-five disciples of Junayd, six of his teachers and nineteen of his con- 
temporarics who knew him (p. 35, n. 1). His relations with Ibn Surayj are probable; those 
with Ibn Kullāb, Ibn Kaysàn, and Ka'bi seem to be invented. In hadith, Junayd was the 
pupil of Hasan ibn ‘Arafa ‘Abdi (d. in Samarra in 257). 

46 His son-in-law Abū Bakr (Hilya X, 268). 

?? "If children are the punishment for lawful concupiscence, what will be the punishment 
for forbidden concupiscence?" (Talbis, 317); ‘Attar, Mantiq al-tayr, tr. 124; Ibn al-Qayim, 
Mos (attributed to Ibn Fürak, ap. Huart, Litt. Arabe [bib. no. 1665-b], p. 224. Essai, 
d “8 In God, mahabba = sifa dhat (Hilya X. 281). 

49 Ulühiya (Rec. 49). 59 Qush., 177. 

51 Essai, p. 306 and n. 1. 52 Qush. IV, 207. Hallaj: “ifrad al-Wahid.”’ 


53 Ibn ‘Arabi (Tajalliyat, isra’) condemns it (Recueli, p. 189); Ibn Taymiya, Minhdj, III, 86. 
54 Essai, p. 306. 
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this annihilation of ourselves in the One Whom we commemorate (fana’ 
bi'l-Madhkür),55 in His sovereign unity (fand’ fi tawhid al-rubibiya), is 
only realizable if we distinguish between what the Law commands and 
what the Law forbids (ma’miir, mahzür),56 which is also the beginning of 
a Hallajian statement.57 Finally, Junayd tried to explain this idea of a “‘re- 
turn to our origin,” no longer by means of gnostic myths, as Sahl and 
‘Amr Makki had, but as the access even to the Creator’s life. According 
to the term fana', "God possesses him (= the saint) with a supreme vio- 
lence; He reduces him to dust before he dies; He kills him, buries him; 
then, if it pleases Him, He resuscitates him; but this man no longer has 
any connection with his past life, and other persons have had no knowl- 
edge of his death.58 “His life is based on that of his Creator, no longer on 
the subsistence of his bodily form (haykal); so much so that the reality of 
his life is his death, since this death is his access to the arena of primordial 
Life" (hayat asliya).5° Junayd, in this instance, is analyzing ecstasy as a 
theoretician. He makes no reference to a personal experience; rather he 
bases his thought on the accounts of ecstatics; notably on those of Bis- 
tami (d. 261), which he had had translated from Persian (Nir, pp. 91, 93, 
114) and whose variants he had noted; he made a commentary on the 
recension peddled by Abū Misi Dubayli Armawi;®° Junayd finds the 
experience of Bistami incomplete and his language too concrete.°? 

Through objections raised against Sari’, his uncle and his master, and 
through his controversies with Nüri and Ibn ‘Ata’, the distinctive traits 
of Junayd’s doctrine emerge. Junayd must have toned down the for- 
mulas of Sari‘, which bordered on the huliil of Nüri? and on qidam al-rih, 
but upheld, as he did, against the Hanbalites, the thesis of khalq al-huruf 
accepted by Muhisibi. Ibn ‘Ata’, drawing close to Hallaj in that, cor- 
rected certain positions of Junayd in the direction of giving a higher value 
to personal effort and suffering. 

Hamd's account published by Ibn Baküyà presents Junayd as having 
been Hallàj's spiritual director after Sahl. But another tradition, going 
back to Jurayri and to Khuldi, and adopted by Hujwiri, claimed that 
Junayd had never wanted to receive Hallaj;® it is obviously polemical. 
The Hamd account seems, in this instance, correct; Junayd only broke 


55 Dagli, Tafsir I, 584. 

56 Abū Sa‘id A‘rabi, Tab. nussák, extr. ap. Ibn Taymiya, Minhdj, III, 85. 
57 Al-amr ‘ayn al-jam'. 

58 Sukr (Rec. 49). 59 Baqli, Tafsir H, 173. 

60 Sahlaji, Near, 14, 31. 61 Sarraj, Luma‘, 382-387. 
62 ‘Awarif III, 88 = Hazm IV, 226, 3rd line from the bottom. 

$3 Kashf, tr. 189 and 151, line 6. 
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with Hallaj after Makki. The popular legend that depicts Junayd as pro- 
foundly attached to Hallàj, and admiring him as a mystic, even while 
condemning him as a canonist, may derive from authentic sources, since 
Junayd died only after the start of the attacks by the canonist Ibn Dàawüd. 
But fragment number 61 of Akhbar, which shows the young Ibn Khafif, 
during his first stay in Baghdad, standing up against Junayd in a meeting 
in which the latter had charged Hallaj with sorcery and magic, is more 
than suspect. 

Two disciples of Junayd expressed themselves on the Hallàj case: Abū 
Ya'qüb Aqta‘ and Jurayri. 

Abū Ya'qüb (Ishaq?) Aqta' Basri, secretary of Junayd, had given his 
daughter, Umm al-Husayn, in marriage to Hallaj; which had momentar- 
ily embroiled him with 'Amr Makki, Junayd's assistant. 

Afterwards, Aqta' (this surname means ‘‘one-hand amputee”) also be- 
came hostile to his son-in-law, and let it be known to Abū Zur‘a Tabari, 
the rawi of Khuldi.9* We know almost nothing about Aqta' apart from an 
account in which he speaks of a ten-day fast during a pious visit to 
Mecca,5 and a rather arrogant sentence about divine union, repeated by 
AH Muzayin to Ibn Khafif.56 There is good reason to think Aqta' was 
imprisoned with a family of notables from Basra, who had property in 
Ahwaz, the Karnabà'i. The son and daughter of Aqta‘ remained faithful 
to Hallaj. 

Abū Muhammad Jurayri,9? pupil of Sahl Tustari, afterwards disciple 
and successor of Junayd, perished in the desert at the time of the plunder 
of the pilgrims by the Qarmathians around 312 (he died with his finger 
raised, according to Ibn Bākūyā, who followed the report of Ibn ‘Ata’ 
Rudhbàri). 

A Hanifite in law, he was, in mysticism, the teacher of Nahrajüri and 
Ibn Khafif. He must have known Hallāj intimately, but the account that 
Ibn Baküyaà attributes to him of the first visit by Hallaj to Junayd is fic- 
tion, since it doesn't know that Hallaj and Jurayri both came to him from 
Sahl. At the time of Hallàj's second trial, Jurayri, summoned as a witness 
for the defense, according to Nasrabadhi, consented to his execution. 
But another tradition, followed by Hujwiri$$ and by the historians 


$5 Bak. no. 5. $5 Qush., 93. 

66 Jami, 147: attempt at Bistamian language. 

67 Jurayri = 'Ubádi (Q-b-Jh.) Bakri, from Basra, his given name = A-b-M-Hy, accord- 
ing to Kashf (Sta. no. 42); = H-b-M according to Ta'arruf, 12, cf. AB M b. A b. Ishaq 
Jurayri, rawi of two Magtal Shi'a by Ibn Abrl-Dunya (Tusy's, p. 194); no first name, ap. 
Hilya X, 347. 

$8 Kashf, 150. 
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Kutubi and Ibn Kathir,® affirms that Jurayri did not want to condemn 
Hallaj. The few statements by him that have been preserved, as extracts 
from the works of Jurayri (which Kalabadhi mentions) (his very hard 
i'tikaf in 292 at Mecca: cf. Hallaj), do not reveal in what way Jurayri went 
beyond his master Junayd in innovation. The biographer of Bistami, 
Sahlaji (d. 476), relates that AM Jurayri one day consulted Nibaji’° con- 
cerning a famous sentence by Bistami: “One day God probed the con- 
sciences in the universe and found them all empty of Him, except mine, 
which was filled (with Him): and He said to me, to praise it: ‘All the uni- 
verse is My slave, except you.’ ” Nibaji responded to him that God had 
made him realize (in him, Nibaji) the meaning of this sentence, by add- 
ing to it "because you are Me." And Jurayri declared that the inner state 
of Nibàji seemed to him superior to that of Bistami, who did not become 
aware of (nor was able to formulate) his own transcendentalization (ittisaf 
bi’l-tanzth).71 Jurayri was killed at Habir (at the end of 311) on the hajj 
route; his body one year later was still there, knees to chin, the index 
finger raised for the shaháda (Kh. IV, 434). 


e. Nüri ibn al-Baghawi: Qannad is his Ghulam 


A contemporary of Junayd, born like him around 225 in Baghdad, Nuri 
died there, at Shuniz, in 295.72 

His first master was the Syrian Ahmad-b-Abi’'l-Huwwari (d. 246); he 
made in that period several visits to Mecca. He pursued after that Sari 
Saqati (d. 253) and became finally the collaborator and successor of Abt 
Hamza (d. 269)73 as the leader of the hulüli extremist faction of the 
Baghdad Süfis, while his friend Junayd upheld the more prudent mysti- 
cal doctrinal tradition of Muhasibi. We possess several anecdotes that il- 
lustrate the contrast between their two methods. For example, one day 
Nüri said to Junayd, who had decided reluctantly to speak in public and 
was lecturing in a theoretical mystical vocabulary, while he, Nari, was 
preaching out of fraternal devotion: “you defraud them, and they have 
let you sit in their pulpits (manabir), but as for me, who wanted to warn 
their souls (rasahtuhum), they have thrown me into the rubbish heap.”74 


69 Kutubi [bib. no. 539-a], f. 166" (s.a. 311); 'Ayni [bib. no. 631-a], 281. 

70 This detail is suspect: the only two Süfis known by this name are earlier than Bistami. 

71 Nar, 82. 

72 AH A-b-M-b-‘A Samad ibn al-Baghawi, surnamed Nari: Khatib V, 130; Hilya X, 
249; Hujwiri, Kashf, tr., 130, 189, Ta‘arruf (s.m., Sarraj, Luma‘, fr. Arberry.). 

73 Abū Hamza M-b-Ibr (Kh. I, 390): master of Junayd, of Khayr, and of Kattani; ex- 
pelled from Tarsus; for his labbayka to a raven, see Talbis, 180, 284. 

74 Ta‘arruf, 111-112; cf. Kashf, 131. 
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And around 266,75 when the Hanbalite Ghulàm Khalil supported by the 
mother of the Regent, Ashar, denounced to the authorities the extremist 
Süfis for teaching pure love, Nüri with great courage volunteered to suf- 
fer the hardship imposed by the judges in place of the first accused, Zaq- 
qaq, to whom Ghulam Khalil had said [hang the hulal, hang them by 
their necks] “damuh hulil, damuh fi 'unuqi."79 The grand qadi, Isma'il 
Hammadi (262, d. 282), being moved, acquitted them, but Nari was 
banished for a period to Raqqa. After he had returned to Baghdad in the 
reign of Mu'tadid, he had the audacity one day to smash the wine jars 
that were being carried to the Palace. He was exiled to Basra around 283; 
when his health became too bad to resume his preaching, he returned 
once again to Baghdad, in 289. He died six years later, as a result of hav- 
ing thrown himself on some pointed bamboo sticks during a state of 
ecstasy.?7 

Like Abü Hamza, Nüri teaches that we must perceive God's call in 
every phenomenon, in each event that seizes our attention, and respond 
to him with our “‘labbayka,” “at Your service”; and he would rather say it 
when a dog barks than when a half-hearted muezzin calls us to prayer.78 
He lessens the dangerous aesthetic tendency of Abü Hamza, who culti- 
vated, through dolorisme?? the Platonic gaze, and bordered on homosexu- 
ality in his questionable accounts of visits from novices with handsome 
young faces;®° with regard to that tendency Nüri is more adamant than 


75 The date falls between 258, the year of the nomination at Karkh of Qàdi Isma‘il (var- 
iant: Abü'I-'Abbàs-b-'Ali = AH 'Ali-b-Abr'I-Shawirib, qadi 261, d. 283?) and 269, the year 
of Abü Hamza's death; during one sojourn (as governor) of Muwaffaq, who received 
Baghdad 7 Ramadan 257, but was wali-al-'ahd there only 20 Hijja 261, and left it frequently 
for the Zanj war; after 264, the coming of Hallaj to Baghdad, since Nuri was one of his 
masters, and could only have been so before his first hajj (around 270). 

7* Correct thus the orth[ography] "raqqám"; c£. Recueil, p. 44. See Rawdat al-ta'rif and 
Recueil. We have three accounts of this trial: by Sulami, ‘Umar Banna’ (grandfather of Abt 
Nu'aym), and Ibn Jahdam; cf. P. 1st ed., p. 39, n. 6 and Ibn al-Jawzi, Talbis, 183. Accord- 
ing to Bagli (Mantiq, t. 3b), a woman deceived by Sumnün had accused the Süfis of giving 
themselves up at night to sexual debauchery. 

7? Ghazali, Ihya’ II, 199, 

é P Talbis, 361 (cit. on the trial of 266; cf. also his words on his beard, “which belongs to 
od") 

79 [Indicated pejoratively in this instance to mean a spiritual use of sorrow for aesthetic 
reasons; a use of sorrow and pain to arrive at a higher spiritual understanding. See A. 
HS Vocabulaire technique et critique de la philosophie, 10th ed. (Paris, 1968), p. 247.— 
H.M. 

8° Ibn Dàwüd (Zahra, 18 = Mas'üdi, Muri VIII, 384 = Rinn, 318), alludes to these ac- 
counts by Aba Hamza: published, according to the Süfi AM Ja'far-b-'AA, by AB A- 


b-M-b-‘Amr Dinawari in his Kitab al-muntammim (Fihrist, 186; Masari‘, 14, 63, 76, 88, 100, 
108, 120-125, 142-143, 161, 169, 227). 
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Yüsuf-b-Hy Razi (220, d. 304).?! But he remains a partisan of the qawl 
bi'l-shahid*? and of the qidam al-rih.98? Nari is the first to have preached 
the notion of pure love (mahabba), the passionate fervor that the faithful 
must bring (without hope of recompense)® to the practice of worship; 
like Sari‘, he even stresses the idea of that desire (‘ishq) that God inspires 
in the fervent soul;85 this was moving toward the Hallajian thesis of 
union with God through love; but the theology of that time denied that 
love could be anything other than a species of "will," attaching itself 
only momentarily and to particular things; Nüri was thus accused by the 
Hanbalite Ghulam Khalil (d. 275) of zandaqa (= Manichaeanism).96 
Certainly Nüri, in his unusual devotional fervor, resorted unsuspect- 
ingly to a very materialistic symbolism to illustrate his thesis that God 
alone gives proof of God,87 and that, as Kharraz had already indicated, 
reason ('agl) is incapable (Giz) of attaining it. His enthusiasm as an 
ecstatic led him, through dolorisme, to perform a number of celebrated 
eccentric acts, reported by the Mu'tazilite Qannàd; he punished his flesh 
by remaining standing for forty days, by throwing his money into the 
sea, by rolling in the mud during a lion hunt at Nashiriya, and by going 
about with his head hung down.95 He sought spiritual powers, on which 
subject his disciple Anmiti has left us the following delicate diptych: 
Nüri fell sick, Junayd arranged to have him sent some financial assist- 
ance; Junayd fell sick in his turn, Nüri came to his bedside, and, by sim- 
ple touch, cured him.8? He applied to community life the principle of 
81 Talbis, 292, 295; cf. Bagli, Mantiq, f. 13b, connects this Platonic delight with a sen- 
tence by Dhü'l-Nün: “Whosoever familiarizes himself with God, is familiar with every 
beautiful thing, face, voice, perfume; underneath it all the mystics have secrets, that can 
only be revealed to their intimate friends, under penalty of chastisement and retribution. 


82 Shahid = the elect who personalizes God = the witness. 

83 Qush., 126 (the Spirit of God is uncreated, since after having breathed life into Adam, 
God ordered the angels to adore him). i 

84 Nari said to Muwaffaq in 266: al-'ashiq mami, wa'l-muhibb mutamáti* (Bagli, Mantiq, 
14a). 

95 Qush. III, 165; Talbis, 181, 182. 

86 Nüri, however, had renounced the too materialistic term qurb, “proximity” (to God) 
used by Aba Hamza. The later monists attributed to Nari a saying that was rather Man- 
ichacan and emanationist in overtone: “God, thinning (lattafa) His essence, called it Haqq (= 
creative truth), and, thickening His essence, called it khalq (= creation).” (Ibn Taymiya [= 
Ahmad ibn Hanbal; see Brock. Sup. II, 123], Radd ‘ala’l-Haririya, 64). o 

One should examine ms. Welieddin 1821-xiv, entitled Fi sharh Kalam AH. Nuri. 

87 Kalabadhi, p. 37; cf. Hallaj, Diwan, p. 28; and A Ghazali, ap. Tamhidat [probably — 
Abt al-Mu'in Maymün-b-M al-Nasafi, al-Makhüli, Tamhid li-qawá'id al-tawhid; see Brock 
1 427, S.I. 757]: “Haqq alone knows Haqq” (Nuri: “No one has seen my Lord except my 
Lord," ms. P. Supp. 1356, f. 98b). 

88 Talbis, 377, 381, 382. 

5? Khatib V, 132; his miracle of the fish (Talbis, 371). 
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pure love, declaring that community life (suba) was superior to eremiti- 
cal life ('uzla), and that there could be no communal life without the 
spirit of fraternal sacrifice ('ithar).?? He went about trying to read what 
was in people's hearts, from whence his nickname “Jasits al-qulūb” (“the 
spy of hearts"). Abü Nu'aym preserved for us his ten recommendations 
to his disciples.?! 

Of his works, apart from bits of verse published by Kalabadhi, we 
have only some sentences collected by his direct ráwi, Murta'ish, Anmati 
(in Faris), Qannad, and Khuldi; and the picturesque anecdotes gathered 
by Qannàd and Ibn Bakiya. 

We have no details on Nüri's relations with Hallaj, which would have 
to be placed between 264 and 266; because of their similarities of doctrine 
and temperament, several poems?? and some sentences have been attrib- 


uted to Nüri that must be restored to Hallaj. Later legend invented visits 
by Nari to Hallaj in prison. 


f. Abū Bakr Fuwati 


Sulami gives us just a word on this teacher of Hallaj who, we know from 
Ibn Bàküya, became his enemy. He seems to have known Hallaj in 
Mecca, through association with Abü Ya'qüb Aqta'. He visited Isfahan 
when ‘Ali-b-Sahl (d. 307)93 was alive; he had as disciples Ibn Khafif, AB 


M-b Dàwüd Duqgi Dinawari (d. Damascus, 359)94 and Abū ‘Amr 
Adami.?5 


g. Shibli 


Abū Bakr Shibli?6 was born in Samarra in 247 and died in Baghdad 28 
Hijja 334. He was from a family of high public officials. His father Jab- 
ghi, hajib of Muwaffaq in 251 (Tab. III, 1557), who brought him first to 
Egypt and to Yemen, became (in 257, or rather in 261, before Ibn Jah- 


°° Kashf, 189. 91 Hilya X, 252. 

?? Hilya X, 253; Hallaj, Diwan, pp. 116, 24, 44. 

?? Vocalization ap. Sam‘ani, 433b; Daylami, Sirat Ibn Khafif [bib. no. 175-a] IV, 8; Bak. 
no. 6; Hafiz Isfahani [bib. no. 309-a], ms. P. 2012, f. 232b: Khatib XIV, 388. 

?* Who was there on the occasion of a dispute between two Süfis, AH 'Ali-b-M-b- Mar- 


zuban Ashwari (d. 333; Abū Nu'aym, Ta’rikh [bib. no. 2009-a] ll, 15) and A ‘AA 
Khushü'i (Hilya X, 406). 


?5 Pupil of Ibr Khawwas (Talbis, 222). 

96 His first name: Dulaf (or Ja'far), the first name of his father: Jahdar (according to Ibn 
al-Muthanna and Kalabadhi), Jabghüya (according to Zayd-b-Rifa‘a) or Yünus (his epitaph 
in the A'zamiya, as far back as Sulami's time). His nisba: from Shibliya, a village of Ush- 
rusana (or "Shibb-li = burn-me" according to Bundar, ap. Yaqut, s.v.). Khatib XIV, 
389; Hilya X, 366; Tara’ig Il, 199; Ibn ‘Asakir [bib. no. 334-a], ms. P. 2137, ff. 49a-106b. 


CULTURAL MILIEU OF BASRA 83 


shyar) grand chamberlain of the new heir-apparent prince, Muwaffaq, 
who also employed him in the hijaba under his command. His mother 
was the sister of the military commander of Alexandria, probably Nasr 
Tahawi (in 252).?? It was undoubtedly through her that he was led to 
adopt the Malikite rite (the mother of the Mālikite grand qadi, Abt 
‘Umar, whom he knew, was also Egyptian). As an assistant in the hijaba, 
he had gotten the fief (tu'ma) of Dimawand. He gave it up®® when 
Muvwaffaq was stripped (uq'ida) of his title of wali al-‘ahd (= 12 Qa'da 269) 
of Samarra and Egypt (he [Muwaffaq] remained at that time ruler of 
Baghdad and soon reconquered the empire from Mu'tamid).?? 

Shibli's resigning of his fief is presented to us as coming at the same 
time as his conversion to mysticism, at a meeting with Khayr Nassáj, the 
friend of Junayd. In 269, Shibli was only 22 years old, which does not 
correspond with what he tells us elsewhere about the 30 (or 20 + 20 = 
40) years that he was supposed to have dedicated to the study of hadith 
(with M-b-Mahdi Misri, an unknown) and Malikite law (we do not 
know with whom): he knew by heart one recension of the Muwatta’ 
(‘Akari); which would move the date of his conversion from 269 to 277, 
or even 287.19? He had withdrawn at that time to Syria, after having left 
the service of Mu'tadid ([Ms.] 2137, f. 97a). 

Let us keep in mind merely that up to the age of about 40 years (287) 
(Luma‘, 195), Shibli, who had his connections in the Court, was also on 
close terms in Baghdad with Malikite jurisconsults (clients of the Ham- 
mádite grand qādīs) and with qurra’ (Qur’an reciters); notably with their 
chief, Abü-b-Mujahid (d. 324), whom he told one day:!?! "I have 
studied the Qur'àn for 43 years . . .” (which must have been around 295). 

The high position of his family had made his conversion important for 
his group of Süfis, who were people of little background, modest arti- 
sans among whom Shibli, according to Junayd, had become the "show 
piece." Shibli, poet and religious enthusiast, profited from his position, 
on his part, to flaunt a way of life that was uniquely his own, undisci- 
plined, and increasingly eccentric. He remained either under the cupola 
of poets—according to Ibn Sabir (Kh. XII, 96)—at the mosque of al- 
Mansür, or in his zāwiya, near the halqa of the Shafi'ite jurisconsult 
Abu'Imràn Müsa-b-Q-b-H-b-Ibr. Ashyab (d. 302); who, overtaxed in 
his patience by the goings-on of Shibli, had him driven out!?? around the 


97 Under the wali M-b-Yazid Shaybani (Kindi [bib. no. 2139-b], 205). 

98 The Sawafi are harám (Ibn al-Jalla, Luma‘, 169), Muhasibi [bib. no. 2166]. 

99 Kindi, 226. 100 Bagli, Mantiq, 20a; Khatib XIV, 393. 
101 Khatib XIV, 393. 102 Talbis, 268-269; Tara’tq II, 200. 
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year 295.195 Shibli made visits to Basra (‘Attar II, 170, 173). Though hav- 
ing long-standing ties of friendship with Hallaj, he held public debates at 
this time with him; for Hallaj believed in preaching in a self-composed 
manner, while Shibli, for reasons of personal safety, preferred to assume 
the unbalanced gestures of a half-wit, to declaim his mystical truths in 
faked bursts of rhetoric. He had to be incarcerated several times as a 
madman in the Maristan, where he received visitors. He was released in 
309, because he renounced his friend Hallaj twice: during the preliminary 
hearing (when Hallaj had asked him to help him be killed) and during the 
execution (he called him possessed, and, under the threat of prosecution, 
got himself reincarcerated),194 

Around 330, the future Buwayhid vizir, Muhallabi, caught sight of 
Shibli lying in the street, after he had fainted in a cry of ecstasy.!95 In the 
same period a Safi, Abū Muzahim Shirazi, reproached him severely for 
this theatrical behavior: "for forty years Satan has played games with 
you." Shibli, unsuccessful in getting the assistants to throw him out, left, 
and Abū Muzahim, like a juggler at a fair, took up a collection, which 
netted him twenty dirhams.196 

Shibli had two sons: Ghalib, who died before him (he shaved his beard 
and his wife cut off her hair, as a sign of mourning),!?? and AH Yünus. 

Shibli had already acquired a strong cultural background when he 
converted to mysticism; also the Süfis with whom he associated by 
choice, Junayd, Ibn ‘Ata’, Khuldi, were more his friends than teachers. 
Only Hallaj seems to have exercised an increasingly pronounced influ- 
ence over him. It was the style of Shibli’s eccentricities that connects him 
in our minds with Nari and Sumnün (d. 303). 

Shibli's rawis are numerous, even outside the Süfi milieu, because of 
the picturesque aspect of his behavior: Ah-b-a-Dharr (ap. Minhaj ad-din, 
Ta‘arruf, 59, 110); AB M-b-'A A-b-Shàdhan, d. 376; M-b-A-b-Hamdiàn 
Farra’, d. 370; A-b-M-b-‘Imrin Jundi, d. 396; Rüdhbàri. But, as Harawi 
pointed out, he appointed, as the lone heir of his thought, an ex- 
Hanbalite turned Shafi‘ite, who had no other teacher in mysticism than 
he, “Ali b. Ibr. Basri Husri (d. 371), who will establish around 360 the 
Zawzani ribát, the first true ribat in Baghdad. Shibli said to him one day: 
"You are a madman (diwana) like me; between us there exists a pre- 


eternal affinity."198 In Baghdad itself, among the other raw7 of Shibli, we 
103 Ashyab died at Antioch (Khatib XIII, 61). 
195 “My madness has saved me.” 105 Nishwar I, 173. 
1% Daylami. ap. Baqli, Mantiq, 16b. 
107 Talbis, 384; Hilya X, 370. 
199 Harawi, ap. Jami [bib. no. 1150-a], 259. 
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find AQ ‘Isa, the son of his friend, the celebrated vizir, Ibn ‘Isa (302, d. 
391), and katib of the Caliph (364-371), who studied philosophy; Zayd- 
b-Rifa‘a Hashimi (d. 372), one of the writers of the Isma ‘ili encyclopedia 
of the Ikhwān al-Safa’;!°® AH ‘Ali ibn al-Muthanna Tamimi of As- 
tarabad;!!9 AT M-b-'Ali Mahlüs Miisawi (316, d. 399), a Shi'ite, shahid 
of the grand qadi (361), friend of Caliph Qadir;!!! AQ ‘UA-b-‘AA Khaf- 
faf ibn al-Naqib (305, d. 415), who was, at Rusafa, in his extreme old 
age, close to the Hallajian vizir Ibn al-Muslima.!!? In Mecca, Abü'l- 
‘Abbas M-b-H-b-Sa'id Mukharrimi (d. 362).1!3 In Herat, ‘Abbas-b-A 
‘Usmi Dabbi Dhuhli. Khaja Aba ‘Abdullah (294, d. 378) after having 
lived for four years in Baghdad (317-321) in close relations with Shibli, 
paid him a fat pension;U^ and a Safi of princely birth in Herat, 
Mansür-b-'AA Harawi (d. 402) published some accounts of Shibli, as did 
a Mu'tazilite, A Faraj M-b-'UA Barid (d. 367).!15 

Shibli seems to have written nothing other than short mystical poems, 
which have not been collected.115 

His mystical doctrine can be reconstructed, however, for Shibli will 
pass for an orthodox Muslim and a saint, even in circles that are most 
hostile to mysticism (Ibn Mujahid revered him; he was attacked only by 
Ibn Yazdanyar [Mantiq] because of his devotion to the Prophet; Ma'arri 
didn't dare attack him). !!7 In effect, the union with God that he passion- 
ately sought by the most bizarre means, is for him only an instantaneous 
shock, a contact impossible to maintain, a throbbing jealousy; he does 
not accept the notion of a shahid (= a permanent witness of God), !'? 
which had gotten Hallaj accused of hull, One reproaches Shibli, of 
course, for his eccentricities: his remaining all one night on his terrace 
with one foot hanging in space; his having a comrade thrown into the 
water in order to see if he would float on the surface like Moses, or 
drown like Pharaoh; his threatening a youth in public whose beauty ap- 
peared to him to be created solely for temptation; his wanting to spit into 
Hell in order to extinguish it; his burning beautiful clothes and making 
holes in new clothes; his putting salt in his eyes so he couldn't sleep; his 

109 Imtã' H, 3-7; Khatib VIII, 450. 

110 Sam'áni; Khatib VII, 230; his son Ismi‘il, Khatib IV, 289. Dhahabi, 1581, gives five of 
them: M-b-'AA Razi (= Ibn Shàdhàni or Bazali), Manstr-b-‘AA, M-b-H-Baghdadi 
Mukharrimi (via Sulami), Q 'AA-b-M-Dimishgi, cf. M-b-A Ghassàni Saydàwi (born 306). 
—Bundir (d. 353), A ‘AA 'Ali-b-Müsà Taharti (d. 321, Cairo, Sam'áni). 


111 Khatib III, 93. 112 Ibid. X, 382. 
113 Tará'iq Il. 115 fami, 399; Subki II, 165. 
115 Sam'ani, s.v.; Khatib XIV, 394. 116 Khatib VI, 315. 


117 Ghufran. 


118 Kal, Akhb. [bib. no. 143-b], 393b = Ta‘arnuf, 83. 
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thanking God for making him suffer a liver ailment; his forcing a peni- 
tent into a humiliating penitence; his desiring God to say to him “go 
chase it," as if he were a dog; his wanting God to resurrect him blind119 
(= damned, Qur’an 20:124);12° his thinking that his own reprobation 
should exceed that of the Jews and Christians.!?! But one pardons him 
for these things, because one knows them to be inspired by a profound 
and a very Islamic belief in the incomprehensible imminence of God’s 
plan. Junayd revered him because of that, even though he reproached 
him frequently:!22 “We prepared this doctrine harmoniously, and then 
we put it safely in the sirdab; and you, you are going to exhibit it, to hurl 
it to the vulgar mind?”—‘“‘When I speak, and when I listen, who is there 
in this world and the next, except me?”123 Some dialogues pinpoint their 
respective positions: (Junayd): “If you relied on God for your actions, 
you would not be reassured.” (Shibli): “No, rather if God relied on you 
for your actions, you would not be reassured. . . ."12^ Shibli scores 
Junayd for remaining on the level of theoretical faith in his mysticism. 125 
Like Hallaj, he claims that Bistami was only a beginner in theopathic 
expression. 126 

Shibli said: “I am the moment (waqt); in this moment there is only me; 
I am its Realizer (and muhiqq, variant: and mahq) (Luma', p. 405)"; “a 
thousand years have passed, a thousand years will come, such is the mo- 
ment, do not dwell on phantoms”; “the moment of others is interrupted, 
mine is lasting."12? Shibli, each time his nature is disrupted, feels a divine 
presence moving through the disruption; his union with God is essen- 
tially atomistic, discontinuous. He perceives that in Hallaj, through the 
joining of his fiat to the divine Fiat, a divine presence had penetrated 
definitively, which no longer disrupts him, but informs him; he certainly 
considered Hallaj more advanced than he in regard to this transforming 
union.128 

The friendship between Hallaj and Shibli, in spite of their differences 
of temperaments, was very great; though less clear and less heroic than 


11? Talbis, 384; Mantiq, 68b; Talbis, 385-386, 362. 

120 Cf, A Ghazáli, Sawàánih. 

121 Mantiq, 18b. 122 Hilya X, 367, 371. 

123 His splendid dialogue, “You have not been on the hajj” (Baqli, Tafsir I, 105). Ta‘ar- 
nif, 111 = Mantiq, 63a. 

124 Mantiq, 61a: “the sword of Shibli drips with blood” (a theme developed before Ibn 
‘Ata’, Ibn ‘Asakir [bib. no. 334-a], 97a). 

125 Mantiq, 60a (that the universe denies) iman = kufr, for tasawwuf = shirk. 

126 “Whom our children could instruct” (Hilya). 


127 Mantiq, 20a, comp. “Anā muhiqq" to “Ana’l-Haqq.” 128 Mantiq, 36b. 
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that with Ibn ‘Ata’, Hallaj's friendship with Shibli had a larger range of 
cultural resonances. When Hallaj was killed, Shibli remained the only liv- 
ing witness of his superhuman desire [his “ishq |; and in secret, among cer- 
tain friends whom he could trust, Shibli delivered or had others deliver 
speeches attesting to the fidelity of his affection and his admiration for his 
friend. First, in Baghdad, Shibli acknowledged that *'Hallaj and I had one 
and the same doctrine" ([cf. Husri]: Tar. II, 203); the statement, collected 
^ and published by Mansür-b-'AA Harawi (grandson of Amir Khalid), 
must have been made to Anmiti. His friends Da‘laj-b-A Sijzi (260, d. 
351), whose enormous income was used to support the Sunnites of the 
Qati‘a against the Shi'ite persecution; A ‘Ali M-b-'A Wah. Thaqafi (d. 
328), the influential Shàfi'ite jurisconsult of Nishapur; M-b. “Abbas 
‘Usmi Dabbi—an enemy of Bukhiri, and friend of Ibn Abi Hàtim, the 
successor of Khàlid-b-A Bakri Dhuhli (d. 270, Khurasan) prince of 
Herat, wali of Marw and Bukhara [which passed from the control of the 
Tahirids to the Saffarids: Persian ms. P. BN 269] (292, d. 378)—were all 
surely among those who knew his views. It is his own khadim, ‘Isa Qas- 
sar Dinawari, who transmitted the words of the dying Hallaj: “Hasb al- 
wajid . . .”; it is his rāwī, Abū Hatim Tabari, who published the two re- 
censions of the beautiful Hallajian couplet "muzijat . . .”;129 and it is 
another of his disciples, AB M Qasri, who must have provided Qannad 
with the couplet "'talabtu . . ." and the oldest “account by Shibli" of the 
execution. As to the Hallajian secrets given by Shibli to Husri, we have 
only their early form for the parable justifying the votive substitution of 
the hajj, for which Hallaj was condemned;!?? but one feels that it is 
within the circle of the Zawzani ribat that the maxims concerning Hallàj 
ripened, which preachers like Shaydhala (d. 494) and ‘AQ Hamadhani (d. 
525) say came from Shibli, and which dealt with the question of divine 
love: *. . . Süfism is built on secrecy, [likewise Murta‘ish (Jami, 230)] 
because God is a jealous God" (explanation of punishment). “Love is a 
lasting attribute and a pre-eternal grace . . . throw your keys to your Be- 
loved . . . (this is the pre-eternal grace that eternalizes the moment in 
you) . . . (verse:) my moment lasts forever in You. . . .''13! “Can it be, 
asks Shibli, that a lover allows himself to be deprived of his Beloved?—It 
is impossible for a valiant Knight (fata), responds Hallaj, to endure being 
deprived of the One who is his soul; as soon as love settles in, the blend- 
ing is consummated, and separation becomes unrealizable; (verse:) I have 


129 Luma‘, 303; Khatib VIII; complete the isndd following XIV, 391; II, 218. 
13? Baqli, Tafsir I, 105 (Shibli), 106 (Husri). 
131 Lawami‘; here the text is by Hallàj; ap. Luma‘, 365, by Shibli. 
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tried to be patient. . . .”132 And the dialogue in dream form between 
Shibli and God: “ ‘Why do You put Your lovers to death?'—'So that 
they may receive the reward of blood.’ . . .”133 This is very much the 
atmosphere of the legendary "visits" of Shibli to Hallaj, in prison, that 
one finds in the Hikáya. 

It is to Shibli, furthermore, that the answer was given, authenti- 
cally,!?^ by Hallaj on the distinction between prophets and saints, be- 
tween those “who dispose of graces, without the graces transforming 
them" and those ‘whom the graces transform, without their disposing 
of graces," in which the thesis ofthe superiority of saints over prophets is 
very discreetly introduced .135 

The Hallajism of Shibli (cf. Husri) reaches the Hanbalites (‘Ali b. A 
Hinkari via Sa‘id Mukharrimi up to Kilani [Simt, 62]) through ‘A 
‘Aziz-b-Harith Tamimi (317, d. 371) and his son A Fadl ‘A Wahid (d. 
402); through Zayd b. Rifa‘a, it reaches the Ikhwan al-Safa’. 

In his biography of Shibli, based primarily on the lost Ta’rikh of 
Sulami, Ibn ‘Asakir gives the following account:!36 Abū Bakr Zubayr- 
b-M-b-'AA said: “I saw the Prophet in a dream and I said to him: ‘O 
Prophet of God, what do you think of Junayd?' —'He is the one who put 
(mystical) knowledge in order.” —'And what about Shibli? —‘When he 


was not in a trance, he was useful to many.’ —'And Hallaj?' —‘He was in 
too much of a hurry (ista‘jala).’ 137 


h. Ibn ‘Ata’ 


Ibn ‘Ata’ was born around 235 and was put to death in 309.138 His life, 
which seems to have been spent entirely in Baghdad, can be divided into 
three periods. In the first, up to about 275, Ibn ‘Ata’, raised in the strict 
Hanbalite muhaddithün environment, develops further under the influence 


132 Cf. Diwan, p. 52. 133 “AQ Hamadhani. 

134 Ibn al-Da'i. 

135 Sulami, Tabaqat, according to Ibn Ghalib, who got it from Ibn Fatik. Hallàj grasps 
and analyzes from within (Akhbar, no. [47]: tawhid becoming zandaqa) what Shibli feels 
from without (Süfism = shirk, since its goal is to purify the soul of that which is other than 
God, since that has no existence), cf. Khatwatini (Akhbar). ‘Umar b. Rufayl, rawi of Hallāj 
(letter to Ibn ‘Ata’), relates from Shibli the well of Aba Hamza (Ibn Jahdam, Bahja, [bib. 
no. 182-a] VI, f. 13a). [In Catholic theology, by way of a parallel, the distinction is made 
between charism and sanctifying grace. The first is given for particular functions to one for 
the benefit of others without necessarily deeply transforming the one; in the second in- 
stance, the recipient is transformed by grace in the direction of holiness without necessarily 
being given special gifts.—H.M.] 

136 Ta'ribh dimashq, ms. P. 1217, f. 96b. 

137 "The Qur’anic verse 42:18 (yasta il) was used against him. 

138 Abü']-"Abbás Ahmad-b-Sahl-b-‘Ata’ Adami Amüli: Khatib V, 26; Hilya X, 302. 
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of Abū Hamza (Bahja, 7b) in the mystical and Safi sense, the strong as- 
ceticism of Ibn Hanbal’s Kitab al-zuhd, certain hadiths attributed to Ja‘far 
Sadiq, and a Bedouin poetic tradition derived from Asma'i. After visit- 
ing Abū Hamza,!?? he becomes the disciple of Ibrahim Maristàni. Es- 
teemed by Kharraz, he becomes the friend of Junayd (eulogy ap. 
Tawhidi, Sidq, 33) and of Nuri. In the second period, which, according 
to the sources, varies from seven to fourteen or eighteen years, and, can 
be placed between 294 and 311 [?], Ibn ‘Ata’, after making a heroic vow, 
suffers a series of family and personal misfortunes. In the final period, of 
which his disciple Ibn Hubaysh knew the last fifteen (or ten) years, be- 
tween 294 and 309, Ibn ‘Ata’, whose health was restored, resumes a strict 
ascetic discipline, composes a commentary on the Qur'àn and, through 
an increasingly intimate and fervent union of soul, shares in the work and 
ordeals of Hallaj, of whom he was the ultimate defender, at the cost of 
his own life. 

His first teachers were two Hanbalite traditionists: FadJ-b-Ziyad 
Baghdadi (d. around 255),149 a personal friend of Ibn Hanbal, and 
Yüsuf-b-Müsa Qattan Küfi (d. 253).14! Ibn ‘Ata’ figures as a link in the 
chain of transmission, in the regular isnad of several hadith; he is the only 
Hallajian whose name has been respected in this way, after the condem- 
nation of Hallaj, in the manuals of hadith criticism and in the Hanbalite 
biographies.14? Ibn ‘Ata’ was also still accepted by the Qur'àn commen- 
tators, being the first, after Sahl, to compose a mystical commentary 
on the Qur'an. 143 

Ibn ‘Ata’, to whom Hallaj seems to have entrusted certain manuscripts 
during his last court trial (which would explain the survival of a Hallajian 
documentation among the Hanbalites, up to Jagir), bequeathed (for pub- 
lication) his own commentary on the Qur'àn, together with all of his 
books, to his favorite pupil, Aba ‘Amr ‘Ali Anmáti.!^* The latter was a 
former disciple of Nüri, who will be the master of the Hallajian Faris 
(Tafsir transmitted by Anmiti to the following: M-b-‘Isa (Abi Masa) 

139 Sulami, in Dhahabi (26b). ] 

130 Master of Abū Zur'a (d. 264): hostile to Malik (Farrà', [bib. no. 2066-3] 186; Khatib 
XII, 363; I'tidal II, 329). 

141 Farra’, 280. 

142 Farrá', 185. Neither Ibn al-Jawzi nor Dhahabi attacks him. Hadith on the disease and 
dhikr in the stigs (Ibn al-Jawzi, Mawdi‘at according to M ‘Umar Qiwisi, "Umar-b-Ráshid, 
Malik), on the comparison, according to A Waqid Laythi, of a morsel cut from a living 


beast to a piece of dead meat (Bagli, Mantiq, 6b). 


143 'Tyad, Shifa’ I, 160. 
144 Abii ‘Umar 'Ali-b-M-b-'Ali-b-Bashshàr-b-Salmin Baghdidi (Khatib XII, 73; XIV 


395; Kal., 112; Qush., 12, 22, 57, 60, 84 (2), 119, 181; Luma‘, 329; Hilya X, 123). 
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Hashimi in Sulami (Bq.); Abū Hazim ‘Abdawi via AB Razi (Talbis); 
Qasim Bazzar, in Cairo found in Mansür-b- AA (Stf XL, v. 15-67; Stf 
XVII, 1). Through Faris, Ibn ‘Ata’ was connected with Nasrabadhi (d. 
369), a pupil of whose, a respected muhaddith, Abū Hazim ‘Umar-b-A- 
b-Ibr. ‘Abdawi (d. 417), quoted to Khatib the Tafsir of Ibn ‘Ata’, which 
he had received from Abū Bakr Razi.145 Another rawi of this Tafsir, 
M-b-'[sà Hashimi (Baqli, I, 240; II, 14, 18), is no other than M-b-Abi 
Musa Hashimi (d. 351), the famous leader of the Sunnite resistance in 
Baghdad, the friend of Da'laj. 

Among the other ráwi of Ibn ‘Ata’ are A ‘AA Ghulafi, master of the 
great Hanbalite mystic Ibn Sam ‘tin (d, 387); Ibn Shadhàn (d. 376), a strict 
traditionist and enemy of Hallaj; Ibn Hubaysh (d. 359), one of the 
sources of Abū Nu'aym; and the mystic Büshanji (d. 348). 146 

Of the works of Ibn ‘Ata’, we know the Kitab fi fahm al-Qur'án, several 
extracts of which Sulami preserved for us;14? by an unusual derogation, 
Hallaj, still alive, is quoted in it148 and in the Kitab 'awdi'l-sifat wa bad'ha, 
on the transitory nature of mystical fana". 149 

He held majlis [plural: majalis, meetings for discussion] on moral the- 
ology, in which counsels were presented as coming from God: the qari? 
AB J-b-A Khassaf mentioned them}5° (in the Qur’anic text, the conso- 
nants are from the creatures, the vocalization [shikl] comes from God 
[Baqli, Tafsir, I, 67], cf. Druze interpretations). 

Ibn ‘Ata’’s personality is shown particularly in his practical moral the- 
ology. Developing further what Nüri had set forth with the notions of 
suhba and ithar, Ibn ‘Ata’ defines the essence of the mystical life, in its 
social dimension, as being fraternal mutual aid, the works of mercy, and 
mystical substitution, all conceived as ways leading to union with God. 
His entirc life, as its great central crisis shows, inclined toward compas- 
sion. Abū Nu'aym expressed it magnificently: “he leaned toward the 
miseries of captives, the different forms of suffering to which men are 
subjected; he coveted this purity and this grandeur bestowed on them 
alone; after all he had gone through for his desire, with regard to tribula- 

145 Talbis, 354. Harawi also read it (Ivanow). 

46 A Hy M-b-'Ali-b-Hubaysh Nagid (Khatib III, 86). Bishanji (Qush., 34). 

147 More than 500 among the extracts of Sulami contained ap. Baqi, Tafsir. 

148 Most of the 208 references to “al-Husayn” (= Hallaj) contained in the Tafsir of 
Sulami come from the Tafsir of Ibn ‘Ati’; which, giving no isnad, must be the source of the 
Hallajian definition transmitted in this way: Qush., 8, 72, 91 (= Sulami, no. 282), 119 (2), 
126 (2), 150 (mushir = Sulami, no. [?]; wahdani = Sulami, nos. [?]), 161 Haqq = Sulami, no. 


60), 167 (2), 172 (qiyamah = Sulami, no. 14). 
149 Ta'arruf, 96. 


180 Baghdadi, Ussl [bib. no. 201-d], 314. 
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tion and suffering.''!5! Ghulafi, his friend, who.retired to Tarsus, told the 
following to Ibn Sam'ün, who told it to Ibn al-'Allaf (d. 442):15? “I heard 
Ibn ‘Ata’ say: ‘I have read the Qur'àn and have perceived that God does 
not mention in it any one of His servants with praise without first having 
put him to the test: so I too have asked God to test me, saying to Him: 
“O my God, make me suffer, and keep me Yours during this suffering." 
And after a few days and nights, twenty-one persons left my house 
forever (= had died).’ He lost his fortune, he lost his reason, he lost his 
son!5? and his wife, and yct remained for almost seven years in a kind of 
rapture (ghalaba)."15* And Ghulafi said, “I have never seen someone 
coming out of an ecstasy express himself with such wisdom as Ibn ‘Ata’. 
The first thing that he uttered at that time were these verses: 


Verily, you have inflicted me with more than justice, 155 and in bearing Your 
love, my patience has been wonderful. . . . 
With his trial drawing out so long, Job quivered—and cried out, thirsty and 


desolate: 
Evil torments me and Satan fights me—and You are the Merciful One, and Your 


servant is unfortunate.” 156 


The adversaries of Ibn ‘Ata’, increasing the period of this ordeal to 
fourteen years, claimed that it was due to a curse made by Junayd, for 
his, Ibn ‘Ata’’s, having maintained against him the thesis of the superior- 
ity of the thanksgiving of the rich over the resignation of the poor; a 
thesis that, at the end, Ibn ‘Ata’ had retracted, saying ‘‘the curse of 
Junayd has overtaken me.”157 In actual fact, Ibn ‘Ata’ maintained this 
thesis against Jurayri, the successor of Junayd. It is part of the five criti- 
cisms that Ibn ‘Ata’ raised against the moral theory of Junayd, calling 
upon him to consummate his theory in God through the practice of a 
more denuded abandonment, just as Hallaj, in his way, had also called 
upon Junayd. 


151 Bahja, 12a. Ibn ‘Ata’ is perhaps no. 540 in Tabari. Hilya XII, 302. 

152 Who told it to Ja'far-b-A Sarraj (414, d. 500), author of the Masari*, and through him 
to Shuhda (490, d. 574) and Ibn al-Jawzi (ap. Talbis, 373 = Masari‘, 113). 

153 His sons. Perhaps this refers to the attack on the hajj caravan during which ‘Attar (II, 
68) states explicitly that Ibn ‘Ati’ was present, smiling, at the murder in cold blood of his 
youngest son, after the death of nine others. This is probably the Qarmathian massacre of 
294, 
155 Cf. ghalabat al-hal, the state of rapture experienced “pendant l'emprise de l'extase," P. 
Ist ed., p. 337, n. 7.—H.M.] 

155 Kallaftani shatata: this is the saying of Hini-b-‘Urwa to Muslim-b-'Aqil (Magatil , 38). 

156 Talbis: cf. Rundi, 6. td 

157 Makki, Quit I, 201, 264; Recueil, pp. 54-55, 254; transmitted to Bakitya via Mukharrimi 


(M-b-H), disciple of M-b-'AA Fargháni (Baqli, Yamani). 
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The first debate in which, against Junayd, Ibn ‘Ata’ affirms that the 
thanksgiving of the rich on whom God bestows bountifully is superior 
to the resignation of the poor whom God deprives, establishes, on weak 
grounds, the idea that God is proven (and glorified) more through being 
than nonbeing. Ibn ‘Ata’ repeated the argument to Jurayri: the attributes 
of poverty are negative, the possession of wealth is participation in a di- 
vine Name, and one can only abandon something if one possesses it.158 
Ibn ‘Ata’ had deduced this thesis from one in which Darani and Ibn 
Abi'l-Huwwari had affirmed the following against Rabah Qaysi: that the 
converted sinner who must continue to struggle is superior to the con- 
verted sinner who is no longer tempted; for, if the grace of conversion is 
the same in both cases, the grace to resist, which God adds to the second, 
makes the balance hang in his favor; from which one concludes, accord- 
ing to the thought of Ibn ‘Ata’, that suffering is a divine favor that one 
can even request. 159 

The latter is what the second proposition of Junayd,!6? stated as fol- 
lows, denies: "sacrifice spontaneously made is superior to sacrifice ac- 
complished with effort and suffering.” Ibn ‘Ata’, following Mutarrif, 
Sahl, Nuri, and Hallaj,161 counters admirably that it is the latter that is 
superior, for there is a double sacrifice, a double victory, a gift of what 
there was to sacrifice and a gift of himself (his victory over egoism), a 
double divine grace, a double praise of God. 

In the third debate, Ibn ‘Ata’ (against Junayd) places the patient mysti- 
cal ascent, accomplished through experimental knowledge, higher than 
the accelerated ascent, accomplished through ecstasies. 162 

The last two touch more on mystical introspection than on moral the- 
ology. The fourth posits, according to Ibn ‘Ata’, that “‘ecstasy (wajd) 
marks the suspension of the qualities (of the subject) at a time when a 
pain (Junayd said: a joy) is imprinted in the essence (of the subject).” 
With pleasure indicating, in the view of the noted doctor Ràzi, the 
threshold of the return to normal equilibrium,163 Ibn ‘Ata’ is right to see 
"pain" as indicating the actual passage into transcendence. 1% 

The fifth deals with impulses of the soul (khawatir); in the suggestions 
to act, which come to us interiorly from God, must we follow the “first 
impulse" or the “second”? Junayd argued for the first, for God makes it 


158 Khatib V, 28; Kashf, 23. 15? Makki, Qat I, 182-183. Hadith al-iqtiná'. 
160 Qut I, 183. 

16! Lawdq, [bib. no. 741-f], I, 33; Sahl Tustari, Tafsir, 25-26; Hallaj on Qur’an 39:24, 

182 Recueil, p. 254 (Baqli, Yamani). 

163 Hamid al-Din Kirmani. 165 Tahanawi, 1454. 
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continue (in conflict with the second) in order to force us to reflect, 
which is the way knowledge occurs; Ibn ‘Ata’ declares: it is the second 
that we must follow, for its impetus is added to the first;165 God shapes 
them and arranges them in a series. 

The tafsir of Ibn ‘Ata’ is rich in doctrinal themes of an entirely Hallajian 
coloration, especially on the symbolic form of the canonical pilgrim- 
age;!96 it contains also some very fresh thoughts on the ineffable salam 
directly desired by God for the elect in paradise. Ibn ‘Ata’ writes in one of 
the verses that we have by him: “desire flows in my heart and swells it, as 
sap flows in blades of grass"; which is close to the Hallajian "anta bayn 
al-shaghaf.’167 

Ibn ‘Ata’ had a large fortune, and out of reaction to the spiritual osten- 
tation of the patched clothes worn by the Süfis, he dressed himself am- 
ply, in dabiq? material, and wore a rosary of pearls.!9? But his spirit of 
compassion for the unfortunate put him at the head of the social protest 
movement that pitted the Hanbalite traditionists against the fiscal 
monopolists and the dishonest public officials who were responsible for 
famines; single-handedly he dared to raise an outcry in the presence of 
Vizir Hamid himself, who had him killed just a few days before the 
execution of his friend Hallaj, [who] died fourteen days later (Sulami, in 
Dhahabi). 

Two letters from Hallaj to Ibn ‘Ata’,©° which were quoted very early 
in the anthologies, bear witness to the level to which their pure friend- 


ship soared: 


A.179 God bless me in lengthening your life and spare me from seeing your 
death; and that according to the best fate, fixed by destiny and rendered at His 
command. With all that (is) in my heart, the inner flames of your love, and the 


165 Recueil, p. 55, no. 4; for Ibn Khafif they were equivalent. i 

166 Recueil, p. 56. Ibn ‘Ata’, like Muhàsibi, teaches that the "letters" of the Qur'an are 
created, and that the throne is only a symbol (Yafr'i, Nashr [bib. no. 541-c], 42a). In poli- 
tics, he maintains, like the Hanbalites, that the historic order of the first four Caliphs coin- 
cides with their progression with regard to graces (Lawaq. [bib. no. 741-£] I, 85). 

167 Recueil, p. 54; Hallàj, Diwan, p. 96; cf. his commentary on “uriduka”’ (Khatib V). 

168 Talbis, 215. Cf. Harawi; Tawhidi, Sadaqa, 24, 33. 

169 Their authenticity is beyond question. í 

170 Akhbar, Arabic text, 119, Kraus tr., p. 111; cf. Diwan, p. 42. Isnād of Abū Hafs 
‘Umar-b-Rufiyl Jarjaráyi Sāyih (d. around 365), “shaykh fadil," who had lived in Syria (at 
Lukkam) in Jurjan; he was the indirect master of three well-known authors: AS Khargushi 
(d. 406), AS Naqqāsh (d. 412), and Ibn Jahdam (d. 414); and through Ibn Jahdam, in 
Mecca, of Aba Nu'aym. Raw? of Shibli (Ibn Jabdam, Bahja VI, 13a), of AQ Hashimi (Hilya 
X, 177, 311, 362), of Sumnün (Ibn al-Najjar, ms. P. 2131, f. 101a-b). Sulami wrote his 
biographical notice in his Ta’rikh (before 371). He had for his direct rawi Jahm Raqqi and 


A-b-'AA Harashi in Mecca. 
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varied jewels of my affection for you, no letter could describe them, no arithme- 
tic could enumerate them, no blame could destroy them. 

Also I tell you (in verse): 

“T write, but this is not to you; in fact, —it is my Spirit to whom I write, and 
therefore there is no necd to send a letter. 

How is this possible? because between the (divine) Spirit and His lovers, 
—there is no disjunction owing to the difference between persons.17! This is why 
each letter coming from you brings to you my response, without a response 
being actually sent.!?2 


B.173 (written from his prison): But now, I no longer know what to say. If I 
recall Your kindness (birr), I do not know its end, and if I recall Your unkindness, 
I do not feel its reality. We saw them appear, these warnings of Your approach; 
but they set us afire, and we did not know when Your love was arriving. Then 
He leaned forward, gathering together what He had dispersed. He killed but He 
kept one from experiencing the taste of death. And here I am, before torn glim- 
mers of light and rent veils, before the appeared invisible, and the disappeared 


visible. And as for me, I am no longer here; and He, Who has never ceased, He is 
ceaseless. 


Then he sealed the letter, and for an address he wrote: 
This thought toward him (= Ibn 'Atà?) is my passion for You —O You, to 
Whom our allusions turn; 


We are two spirits that desire has joined together —there, near You, and facing 
You. 


i. Ibrahim ibn Fatik: His Blacklisting 
and the Fate of His Isnad 


Ibrahim ibn Fatik was the witness to Hallaj’s last days, his fellow- 
prisoner, and the one whom we turn to in order to reconstruct the cir- 
cumstances of his execution. 

Son of a Syrian shaykh from Jerusalem named Fatik-b-Sa‘id, accord- 
ing to the testimony of Harawi, he must have been formed in the khangah 
of the Karramiya to the south of al-Aqsa where visiting Süfis stayed, 
similar to the khangah in Dinawar. He must have known Nari and 
Junayd, who regarded him highly (yukrimuhu); he would thus have ar- 
rived in Baghdad before Hallaj’s journey to Jerusalem. Did he deliber- 
ately join him, was he imprisoned by chance, was he the occasional vis- 
itor whom Hallaj refers to in Akhbar, no. 3 (note 1)? We don't know. He 
spent “very little time" with him [in prison] (Ibn Khafif; according to 
Bak. I: mudh qarib), "fifteen. days" (Daylami, trad. of Ibn Junayd), 


171 This refers to the problem of transcendental unity (as opposed to numerical unity). 
172 [n this edition, Ch. XIV, v.a, 1. 


173 Akhbar, [Arabic] text 118, Kraus tr., p. 110. He is addressing God (“You”). 
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"eighteen months" (Daylami, according to Bagli, followed by Jami); 
perhaps Ibn Fatik is the unknown rajul, fulán-b-fulán, arrested in Dinawar 
at the time of the trial's resumption (Sta, no. 11). 

According to Sulami, our only traditional link with Ibr-b-Fatik, he 
was the direct rawi of the nine following teachers: Nüri (Stb: to A Hy 
Farisi; Q. 71: to Nehawendi), Ruwaym (Stb: to A Hy Farisi), Ibn ‘Ata’ 
(Stb: to Wajihi), Rüdhbari (Stb: to Wajihi), Nahrajüri (Stb: to A Hy 
Fàrisi) Junayd (Sta = Q. 67, 82, 99: to Wajihi), Q. 6.: to A Hy Farisi), 
Sumnün (Kutubi [bib. no. 539-a], 10 nos., Sta = Q. 172: to Wajihi), Hal- 
laj (Sta, no. 24: to Abū Bakr Bajüli and Q. 150: to 'AR-b-M-Farisi; he is 
called there **Abü'l-Fatik"; Kh. VIII, p. 114: to Faris, who calls him rajul; 
Stb, no. 6: to A Hy Farisi), Yf-b-Husayn (Mas., 130: to Hakim Hy-b-M). 

Harawi tells us that the testimony of Ibr-b-Fatik was discredited 
(mahjiir), no doubt because of the condemnation of Hallaj; his name was 
removed from the isndd (ex.: Wajihi, in the Luma‘ of Sarraj); then, when 
Faris himself was condemned, an attempt was made to reintroduce the 
name of Ibr-b-Fatik (cf. fragment ap. Baqli, Mantiq, 8b); Ibn Bakaya, 
whether deliberately or not, confuses him with his brother Abü'l- Ab- 
bas Ahmad Razzàz (from whom Sulami had received, through Abu 
Bakr Bajüli, or even an earlier author, Sta, no. 6 [Ibn ‘Ata’], the first 
balanced account of the execution, ‘Sta, no. 22, Stf, no. 148), in Bidaya 
(nos. 1-2; Ahmad ibn Fatik). 

Our present manuscripts of Akhbar al-Halláj give, with complete in- 
consistency, either "Ibr-b-Fatik" (nos. 1, 37, 43), or * Ahmad-b-Fatik”’ 
(nos. 20, 22, 25, 44, 56, 57, 60, 65, 74), or “Ibn Fatik" for short (no. 
64, 1°). 

Ibrahim ibn Fàtik, a simple rawi, never spoke of his own master; 
among his own rawis were surely Faris Baghdadi, then Wajihi and 
Abü'l-Husayn Farisi (both to be examined here later), Nehewendi (disci- 
ple of a Farisiyan, Marwazi, master of Ibn Fadala) and Hy-b-M, inform- 
ant of H-b-M Naysabári (d. 406).174 We shall see that he must have lived 
close to Wajihi in Ramlah to the very end of his life; and it is significant 
that the principal account of Hallaj’s last vigil, attributed by Ibn Baküya 
to "Ahmad" ibn Fitik, is presented (ap. Akhb., no. 2) as coming from 
the grand qàdi of Cairo, Ibn al-Haddad (d. 344), from whom AB Qaffal 
(d. 365) had actually transmitted it to Sulami (Sta, no. 14); perhaps this 
could be the Ibn al-Haddad, who, after his visit to Baghdad in 310, facili- 

174 According to Mas., p. 130 (this is perhaps Qàdi Hy-b-M Hammadi). Naysabüri, ap. 
‘Ugala’ 'l-majánin [bib. no. 180A], 105-108, gives a biography (Karrimiyan) by Sumnün 
(recopied ap. Kutubi [bib. no. 539-a ]). 
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tated the departure of Ibr-b-Fatik for Syria and the Egyptian-Syrian Safi 
milieu (Rüdhbari, Wajihi). Of fifteen texts safely attributed to Ibn Fatik, 
Wajihi transmitted directly six of them, and a third of them, five (via A 
Hy Farisi: his name omitted), with a total of eleven attested to by Sulami 
(of which at least one deals with Hallaj, Sth, no. 6); and they must have 
been dictated to him in Ramlah; for it does not seem possible that Faris 
could have been the intermediary, Wajihi, for all the accounts by Ibn 
Fatik. 

To help place the mystic psychology of Ibn Fatik, the contents of his 
riwaya from nine masters previously cited (names abridged, in order) are 
given as follows:175 

Twenty-one are maxims defining mystic stages: maqamat ahl al-nazar 
(N 1); ‘Alim (N 2, SM ap. K 8); faqir sádiq (N 3; cf. Hallaj ap. Luma‘, p. 
108, without isnad); yaqin (RW 3, NH 3, JN 4); sifi wahdani al-dhat (Hallaj 
ap. Q. 150: cf. Q., Stf, no. 90 and Ibn al-Jalla, Hil. X, 314); bala wa ni ma 
(NH 2, SM ap. K 3); jam' wa tafriqa (NH 5); sabr, rida, tawakkul , mahabba 
(RW 1, 2, 4, 5); dunyá, ghirra (NH 1, 4); ittisal, zuhd, tawadu‘ (JN 1, 2, 3); 
khawf (N 4: ap. Q. 71); 

Eleven are pieces written in verse (Hallaj), 1; Ibn ‘Ata’, 1; Ruwaym, 1; 
Rüdhbari, 1; Sumnün, 7, ap. K. 1, 2, 4-7, 10); five are anecdotes (Hallaj, 
2, a dream about his death, wasiya: Yf-b-Hy Ràzi, one on Dhü'l-Nün, 
Sa'dün and the horrors of the Judgment, Mas., 130; Sumnün 2, on the 
bird that falls dead, ap. Q. 172, compare Riwaya, AB Quhtabi, ap. 
‘Ugala’ al-majanin, in Kütubi, 8 b) and on Iblis, whom he wants to van- 
quish, ap. K 9. 

The maxims are rather technical, more akin to those of the Tafsir of 
Ibn “Ata’ (and those that Qushayri gives without isnād) than to those in 
the collections of Düri and Khuldi (Qannàd has none of them): they are 
not practical counsels.176 

For the pieces written in verse, strangely, Naysabüri (ap. ‘Ugala’, p. 
107) on the authority of Ibr-b-Fatik himself, transfers to Sumnün (K. 7, 
4) those by Ibn ‘Ata’ and Rüdhbàri, together with one by Dhü'l-Nün (K 
2 = Q. 121: according to Sarraj) and two by Hallaj (K 1: “Arsalta tas’al”’: 
Ibn Khallikan, according to Qasri; cf. Diwan, p. 118; the sahib Ibn 'Ab- 
bad attributed it to M-b-‘AA-b-Tahir, cf. Yaqut, Udaba’, II, 286-287; 


175 [In this passage, the abbreviations designate: N = Nüri; SM = Sumnün; RW = Ru- 
waym; NH = Nahrajuri; JN = Junayd; K = Kutubi; Q = Qushayri; Sta = Sulami, Ta'rikhi; 
Sth = Sulami, Tabagat; Stf = Sulami, Haqa’ig al- Tafsir. | 


176 CF., on the contrary, Anmati: among twelve texts, six practical counsels, one lone 
maxim (from Muhisibi). 
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Pretzl remarked to me that “lā kuntu,” in the optative, signifies here "let 
me not live, I do not want to live if. . .”;—and K 10 = "Là in amsaytu” = 
Qannàd ap. Kh. p. 117, in which his two rawis attribute it to Hallaj: as do 
his two other rawis ap. Safadi and ‘Izz-b-Jami‘a. 

As for the anecdotes, they have a very archaic soberness to them (cf. 
Dari), less stylized than those of Qannàd, less eccentric than those of Ibn 
Shadhàn or Mansür Dhuhli. 


j. Abū Bakr Wajihi 


Abū Bakr Ahmad-b-'Ali-b-Ja'far Karaji Wajihi is one of the sources of 
Sulami, and, before him of the Luma‘ of AN Sarráj. Sarraj, who claims to 
be his direct rawi (the Tarahhum indicates that Wajihi had died well before 
377), and who affirms that he had gotten imla’ from him in the Palestinian 
convent at Ramlah (Luma', pp. 247, 325), presents twenty-four texts by 
Wajihi, eleven of which are in Radhbiri (d. 323 in Cairo; his tomb near 
Dhü'l-Nün's in the Qaràfa: Harawi, ms. P. 5975, 33a), fve from 
Dinawari (Wajihi thus must have given to Sarraj the Hallajian testimony 
of ‘Isa Qassár Dinawari, without isnād in Luma’), three from Jurayri. Sar- 
ràj presents his isnad Wajihi-Rudhbari as direct. Unfortunately, Sulami 
inserts AHy Farisi between Sarraj and Wajihi (cf. our notice on AHy 
Fárisi: is it he who had gone to Ramlah?); and Wajihi knew Rüdhbari 
through Ibr-b-Fatik, as the isndd of Sulami proves (Stb, life of Rüdhbar!). 
On the other hand, Wajihi used the Hikayát of Khuldi (d. 348) and quotes 
him (Q. 92), but Khuldi must have excluded Ibn Fatik.177 

It seems well established that Wajihi resided in Ramlah, and gave imlā i 
there; that before him and for many years, Rüdhbàri had resided there 
(Ibn Khafif came to see him there, probably in 309: Sibt ibn al-Jawzi, ms. 
P. 5866, 95a); and Ibr-b-Fatik exiled from Baghdad for being a Hallajian, 
must have found shelter in Ramlah. Rüdhbàri (Abū ‘Ali m-b-A-b-Q, 
from a noble family of state secretaries, a pupil of Junayd and Nari), ar- 
rived in Syria before 306, the death date of Ibn al-Jalla, who was his mas- 
ter; he called himself a disciple of Ibn Surayj in Shafi'ite law, which 
suggests that he approved of his favorable fatwa on Hallaj; as leader of the 
Süfis of Egypt and Syria (after AS Kharraz), he certainly knew the pro- 
Hallajian qadi, Ibn al-Haddad, and his friends, Hy ibn Abi Zur‘a and 
Madhara’1. 178 


177 On Wajihi: Talbis, 320, 324, 338; Q. 193, 168; Witri [bib. no. 739A], ms. 6495, 25b 
(rawi of Rüdhbari). 

178 Rüdhbàri met Qadi AB Ji‘abi at the home of ‘Abdan Ahwizi (d. 306: Kh I, 330). On 
him, see KH. I, 329; Sabi, 216; Harawi, ms. P. 5975, f. 33a (buried near Dhü']-Nün). The 
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Wajihi was not only the rawi of Ibr-b-Fatik (six accounts, ap. Stb and 
Q. 67, 82, 99, 172) and the master of AHy Farisi (ap. Stb, three accounts 
+ five in which his name is omitted, both Hallajians, he was also the rawi 
of a Hallajian from Dinawar, Faris (two accounts: ap. Sth); which poses 
the question of relations between Faris and Ibr-b-Fátik. 

Finally, Wajihi presents a recension of Ibr-b-Fitik (ap. Stb) in which a 
couplet is attributed to Ibn ‘Ata’ and one other to Rüdhbàri (ujallil, riihi); 
at a time when the recension of Ibr-b-Fatik followed by Kutubi (= 
Naysabüri) attributes them both to Sumnün (K 7, K 4). In Stb, the quota- 
tions of Wajihi are always isolated and brief, while those of AHy Farisi 
form a group (biographies of Nüri, Ruwaym, Sahl, Nahrajüri). 


III. ANECDOTES PROM His YEARS OF APPRENTICESHIP: His Hajj (Ghutba) 


We are grouping together here the anecdotes that illustrate the first 


period of Hallaj’s life: brief portraits, cleverly assembled to win the sup- 
port of the reader. 


a. His Names and Surnames 


When Hallaj was born, he was given his first name (his ism), al-Husayn, 1 
by his father Mansür, who had become a Muslim,? while his grand- 
father, Mahammi,3 according to Khatib,+ was still a Zoroastrian; and, 


son of his sister, Ahmad-b-'At? Rüdhbiri (d. 369 in Manawat, between Acre and Tyre) 
succeeded him as head of the Süfis of Ramlah; next as head was AB M-b-Ibr Susi (d. 386, 
Damascus: cf. Sibt ibn al-Jawzi, ms. P. 5866 s.a. 386). This family produced one historian: 
A-b-Hy Rüdhbàri (a history of Cairo, Yàqüt, Udaba’ II, 427), perhaps identifiable with the 
enigmatic historian Razbehar-b-Ashawul (ap. Elmakin, ms P. 4524, ff. 32b, 33b, 43b, 134b, 
179a, 204a); and one muhaddith, ‘Ali-b-Salih R. [?] (Mas., 82). Note that Hujwiri finds, in 
the following century, a very rare ms. by Hallàj in the possession of the head of the Süfis of 
Ramlah, Zaki ibn al-'Alà'. At Ramlah M-b-H-b-'Ali Yaqtini (d. 367, according to Sam ‘ani) 
learns from Ibn al-Jalla the saying "al-diya ‘ala’l-qatil” (Hilya X, 314; cf. Qur'àn 4:92) and 
AB Wajihi from Ibn al-Jalla (Hilya X, 314) the saying "'talib al-Haqq wahdàáni'l-dhat" (that 
Hallaj will take up). 

! In order to connect this son of a convert to the family of the Prophet in the ceremony 
known as the ‘agiga. 

? "Mansür" is actually the name given a convert. 

$ The vocalization of Mahammàá is uncertain (comp. the Banü Mahim, a family in 
Nishapur, ap. Sam'àni; and Mahmawayh, grandfather of Ibr Nasrabidhi); Dhahabi cites, 
without vocalization, one Hasan-b-‘Ali-b-Mahammi (I'tidal Y, 235); Ibn Hajar cites a sahabi 
with the name of Mahmiya-b-Jaz* Zubaydi (Isába [see Brock. G. H, p. 68] III, 388). 

* VIII, 112; without giving the source; Sibt ibn al-Jawzi presents lines 2-3 of this pro- 
logue by Khatib as occurring in the Akhbar al-Hallaj of AY Qazwini (396 d. 488, when 
Khatib’s dates were 391, d. 463); it would be unusual of Khatib to have taken from Qazwini 


without saying so, and especially without making use of his extracts from Süli and Ibn 
Hawaal for his notice. 
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later, he received the surname (kunya) of Abü ‘Abdallah.5 The occupa- 
tional name, *'hallaj," “carder,” by which he is generally known, as we 
shall sce, is of uncertain origin. As for his nisba (cthnic name), he used those 
of Baydawi (= born in Bayda) and Baghdadi (= resident of Baghdad).* 
His full name is thus Aba ‘Abdallah al-Husayn ibn Mansür ibn Mahamma 
al-Baydawi al-Hallaj. 

As a mystic author, Sulami, out of prudence, calls him simply al- 
Husayn,? in his Tafsir. His author's pen name, known early, is Abü'l- 
Mughith? and derives perhaps from the epithet al-mughith, "the interces- 
sor," which, according to Hamd, his Indian correspondents bestowed on 
him. The text of Tawasin gives him also another surname, Abū "Umàra;? 
but it is conceivable that in this instance Hallaj is confused with Abū Bakr 
Hashimi, the disciple who edited his last books (“his prophet"), who ac- 
tually after his death bore this surname “Abū ‘Umira”’ even before Hallaj 
had given him his own cognomen of “‘Abt’l-Mughith.” 

Outside of the Arab countries, under the influence of the Iranian usage, 
which replaces -ibn- with the izafet, Hallaj is known under the ab- 
breviated name '*Mansür Hallaj":!? in Persian, Turkish,!! Urdu, and 
Malaysian. In Baghdad even, his tomb is called today “Qabr Mansür (1) 
Hallaj. In Islamic literary tradition, Hallaj is even called simply “Man- 
sūr”; in remembrance, perhaps, of the Yemenite legend of the Qahtanid 
heroes who will come at the end of time: "Mansür al-Yaman."?? 

Under the various abovementioned names, Hallaj has had namesakes, 
persons who have been occasionally confused with him; we include three 
lists of them below in a footnote: for Husayn-b-Mansür, among whom the 
only well-known person was Naysabüri (d. 238/852; to whom is owed 
the hadith of Hajjaj-b-Farafisa, that I had incorrectly attributed to our 
Hy-b-Mansür (ap. Passion, 1st ed., p. 337, n. 6); for Hallaj, of which 
there are only two writers, a poet-gastronome from Shiraz (Abü Ishaq 
Hallàj) and a chess player; and for Abii’! Mughith. '? 


5 Khatib and the account of Hamd. 

6 Muniwi gives him also the nisba “‘al-Wasiti.” 

7 This short form led some to mistake him in this work for the grandson of the Prophet. 

8 Khatib and his copyists write “Abū Mughith” without the article; Al-Baghdadi (Farq) 
had given the correct form. Cf. Tawasin. 

9 Tawasin VI, 20; XI, 1. 

19 Ibn Abr'l-Khayr and ‘AQ Hamadhini (d. 525) still say “Husayn Mansür Hallaj”; but 
‘Abbiasa Tüsi (d. 553; ap. Tadhk. of 'Attár) calls him “Manstir Hallàj."' 

11 [Also “Hallac-i Mansür," in reverse order in Turkish.—H. M. ] 

12 Perhaps there was also a confusion with the name of his son and mystic successor in 
Ahwaz (Nishw.), who was called Mansür. 

13 Namesakes: 

a) for Husayn-b-Manstir 
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Some isolated testimonies try to attribute to our Hallaj other names 
(synonyms) than those listed above. At the second trial it was said that he 
was called also "Muhammad-b-Ahmad Farisi";!^ this is undoubtedly the 
incognito he used when he was in hiding in Sus (Persia). Watwat, follow- 
ing Tabari,!5 attributes to him two other appellations: “Abū Muham- 
mad" and “Abū Masüd." Finally, as a mystical writer, he received the 
epithet “al-‘Alim al-Gharib," “Doctor Singularis," or, rather, "Doctor 
Exsul." 

His occupational name, hallaj, carder, stands for the artisan who be- 
gins the separating process, either of wool or especially of cotton, using 


Abū ‘Ali H-b-M-b-Ibr [H-b-M]: Masisi Rummiani Süfi (Kh. VIII, 111); d. around 230. 

Abu ‘Ali H-b-M-Baghdadi, rawi, of Müsá-b-Mas'üd (d. 220) (ibid.). 

Abū ‘Ali H-b-M-Sulami Nisàbüri Nasrábadhi (d. 238: ibid.; on his sons, see Sam‘ani, 
560b; jM b Tahir al-] Maqdisi [Kitab al-ansab—Itomonyma inter nomina relativa, ed. P. de 
Jong (Leiden, 1865)], p. 160; Hafiz Isfahàni. 

Aba ‘AR H-b-M Tawil Wasiti (Khazraji, Khulasa I, 72). 

H-b-M Kisa'i (ibid.)—H-b-M Baghdadi Raqqi (ibid.). 

Abū Shujà' H-b-M (d. 351: Shadd , 376); buried in Shiraz near Ibn Khafif. 

Hisam D Abū ‘Ali H-b-M Asna’i, doctor, d. around 600 (Safadi, Waft, Oxford ms. 113a). 

Fakhr D H-b-M 'Uzjandi Qadikhan, Hanafite jurisconsult (d. 592/1195). 

Hujwiri's and ‘Attar’s device of distinguishing from our H-b-M another considered 
“blasphemous,” H-b-M Zindiq, will be examined later. 

b) For Hallaj [H. ]: Ibn H. (Zanj chief: Tagr. [bib. no. 660b] II, 475)—'Ali-b-Hamza H. 
Isfahani, contemporary Sufi (Jami, 119)—Khalaf H., Qarmathian dà'i, around 260 (Fihrist, 
188)—AQ H. Zahid, mugri’ (Fihrist, 37: around 290)—Abü Mansur Mishadha Hallaj Isfa- 
hani, grammarian, died before 385, cf. Suyüti, Bughya [bib. no. 690-j], 27; his son was 
anti-hulili according to 'Akari—Ibr b. Ishaq Hallaj, qari’ (d. 432: Kh. VI, 61)—A ‘AA 
M-b-Baraka Sawada ‘Attar H. (d. Baghdad 583; Dubaythi, 592i, 280a-b)—'U mar-b- 
Uthman H. (d. 604), Baghdad ascetic (Dubaythi, 5922, 195b; Dhahabi, 1582, 145b)— 
Hibatalláh-b-"Umar Harbi H. (d. 634), Baghdad Safi ('Akari [bib. no. 830-a] V, 169)— 
Yusuf H., mufassir (d. 722; Algiers ms. cat. 662)—Muhammad H. Balkhi, naqsh? (Rashahat, 
ms. Q. Murad 1260, f. 153jJ—Dawüd H., shattārī from Gujrat (Ivanow, cat. mss. ASB, 
1858)—Jamàl D Abū Ishaq H. (d. before 899), author Kitab al-ishtiha'; Diwan-i at'ima, 
Istanbul ed., A.H. 1303; Huart tr. ap. JAP. 

c) For Aba’! Mughith (regular kunya of Shu'ayb): Abü'l-Mughith Rafi‘, wali of Damascus 
(Tagr. sa. [bib. no. 660-b?], 227, 240)—AM Hamawi, rdwi of Musayyib (d. 240: Lisan V, 
229)—AM Basri (= Shu'ayb, d. 618: Subki V, 57). Cf. 'Abd al-Mughith (Bahja, 107); 
Abw’l-Ghayth. A sahábi, Abū Mughith-b-'Amr, used this surname without the article (As- 
lami? cf. Tahdhib XII, 230, 244). In Kalabadhi (Ta'arruf, 113, 115), we do not know if “AM” 
stands for Hallaj or his disciple A'U Hashimi. This surname, which would be the one asso- 
ciated with the Prophet Shu'ayb, evokes the idea of the Safi "Ghawth." 

Homographies: In the manuscripts and printed texts onc finds “Hallaj” written for names 
that should be read as ‘“Julah” (= Abū Kathir Julah, ap. Yàqüt HI, 427: corr. Dawlabi, 
Kuna, table; corr. ap. Tadhib XII, 212), or "Jallaj" (Aghani V, 167), or, “Lajlaj” (Tha'alibi, 
Thimár Leyden ms. 450, f. 81; cf. Luma', 139; Khazraji [bib. no. 720-a] 73). 

14 [bn Zanji. 

15 Watwat [bib. no. 503-a], 129-130; we must thus read, ap. Tabari, s.a. 301: “wa yukna 


Aba Muhammad aw Aba Mas'üd . . "^, which rules out the reading of De Goeje (mush ‘awidh) 
and Ibn al-Athir (VIII, 57: musha'bidh) for **mas'üd." 
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carding combs or a rolling-mill with two rollers turning in opposite 
directions, himself in a standing position; also, in a wider sense, the arti- 
san (naddaf) who completes it by means of a bow beaten with a mallet. 16 
This occupation seems to have been often carried on by Jews in Turkey 
(Ranzerville [Sébastien Ronzevalle, Notes et études d'archéologie orientale, 
Beirut], 1912, s.v. Penbüqji, p. 58). 

We have the following anecdotes about his names: 

First, the passage in the biographical account of Hamd, in which the 
latter points out the different surnames that, in accordance with their 
countries of origin, his correspondents bestowed on him:!? Mughith (In- 
dia), Muqit (Ma Sin, Turkestan), Mumayyiz (Khurasan), Abs ‘AA Zahid 
(Fars), Hallaj al-Asrar (Ahwaz), Mustalim (Baghdad), Muhayyar (Basra). 
This list is strange: it uses again two names (Fars and Ahwaz) already 
cited in this account; and it juxtaposes them with two inoffensive appella- 
tions (Mustalim, Muhayyar), alongside two divine names (Mughith, 
Mugit); Hallàj could have been indicted for accepting the idolatrous hom- 
age of two such names; and it is all the more impudent that Hamd should 
introduce them, as we know in reality that his father was surnamed 
Abi’l-Mughith (not Mughith alone). Perhaps Balmugith, Balmugit, the 
Yemenite form. 

Next come the anecdotes about the origin of the laqab “Hallaj.” This 
soubriquet of *'carder" (of consciences) given to Hallaj in Ahwaz because 
of his ability to read into hearts, distinguishing truth from falsehood!? in 
them like a carder's comb, could very well have been given to him either 
in memory of the actual occupation of his father!? or in reference to his 
own. It was indeed as a carder that Hallaj, when he put off the religious 
habit, was able to earn his living, which fits in with his clan and family 
connections, and explains why his apostolate was consecrated in centers 
of the textile industry: Tustar (and the Tustarian emigrants to Baghdad), 


16 Sec this volume, Figure 4. On the occupation of hallaj, which the Prophet Seth was 
supposed to have carried on, cf. our Ch. IX, 1. We do not know the exact meaning of the 
word “Hallajin” in Usima (l'tibár, ed. Hitti. 124; oral recollection of H. Derenbourg) and 
in Mansür Abi (ms. P. 3491, 54). Khasibi (Diwan [bib. no. 139-a]) identifies the Hallajiya 
(disciples of Hallaj) as “Hallaja” (f. 89a, 98a), "Haljawi"" (f. 99a), “Halijin” (f. 28a), depend- 
ing on the requirement of prosody. A doctor of Caliph Mu'tadid was called Yahya-b-Abi 
Hakim Hallaji (Fihrist, 197; and II, 144; Ibn Abi Usaybi'a [bib. no. 2092-a] I, 203). 

17 C£. the thirty-six surnames given the geographer Mugaddasi during his travels ([bib. 
no. 2167] tr., p. 73). l 

18 Nabulüsi, Ta'bir [bib. no. 842-e] II, 25; in which another symbolism, this one pejora- 
tive, is also given: the two drums (juljul = daff) of the carder profession symbolize two 
partners, one hypocritical, the other cruel. 

19 Vouched for by AY Qazwini. 
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Talaqan (a town of felt-makers, according to Ya‘qiibi) and the Bagh- 
dadian 'Attàbin quarter. 

Of the three versions of the anecdote, the first two, by Sulami 
(Ta'rikh, no. 1) and by Ibn Baküyà (no. 3), are almost identical, while the 
third, in Akhbar (no. 59), introduces an improbable figure: 

First, Ibn Bākūyā (account of A ‘AA ibn Bazyar, transmitted by Abū 
‘Ali ibn Burdhanaqa;?° Sulami had not given any ísnád): “When Hallaj 
came to Wasit, he entered a carder’s shop and sent the carder to handle 
some business for him, telling him: “I am going to help you in your 
work; you go out and do mine." When the carder returned from his walk 
he found that all the cotton in his shop had been carded. Hence the sur- 
name Hallaj," 

Second, Akhbar (no. 59): (account of Damra-b-Hanzala Sammak):?1 
“Upon entering Wasit, where he had business, the first shop that Hallaj 
came to was that of a cotton (gattan) merchant, to whom he entrusted the 
handling of his business. But this man had a room full of cotton to card. 
‘Go and do my business,’ Husayn said to him, ‘and I will help you in 
your work,’ The man left, and, upon returning, he found all the cotton 
in his shop carded. There had been 24,000 ratl2? of cotton in the shop. 
After that, people called him Hallaj.” 

This account of the miracle performed for a fellow carder during a visit 
is regarded in the following way by a commentator on the Hikam of Ibn 
‘Ata’allah: the master of the shop was of superior rank in mysticism to 
Hallaj; and he forced him, after the miracle, to return the cotton to its 
previous state, “‘so he would not become attached to people like him."22 


b. His Different Costumes 


The account of Hamd emphasizes the freedom in Hallaj’s mode of life, 
the ease with which he changed his style of dress, according to the class 
of society he was frequenting. And that was true from the time of his 
youth onward. Ample robes (khirqa, of goat or camel hair; not of white 
material, but dyed, musabbagha); rough serge shirts (musih = thawb = 
hair shirts); vests buttoned in front (durra'a), typical of administrative 


20 To identify with the father of ‘Ali-b-A-b-B ibn Burdhanaqa Wasiti, muqri', pupil of 
Yf-b-Ya'q Asamm (d. 323) and master of a Hanbalite shart, known as a qari’ in Wasit (Ibn 


al-Jazari [bib. o. 2104-a ], 408, 413).—For Ibn Bazyar, comp. A ‘AA-b-‘Umar ibn Bàzyàr, 
master of Daraqutni (Kh. X, 23). 


?! Unknown. 


22? Unknown. 
33 As'ad ms.: majm. 1764 [bib. no. 500-a]. 
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scribes; high turban ("imāma kabira; veiled with gauze, shash), typical of 
jurisconsults; short coat with sleeves (qaba’), characteristic of soldicrs.?' 

Qannad says he met him three times, and each time he was differently 
dressed: in rags and patches (muraqqa'a), in the white robe (sif), and in 
the Indian loin-cloth (ftita).?5 

In prison, Ibn Khafif describes him as having resumed wearing the 
white robe (sif), a füta ramliya on his head, some tāq slippers (from 
Yemen) on his feet; before audiences at the trial, Ibn Zanji notes he wore 
his overcoat of thick black wool (midra‘a). 

His ease of changing attire must have been regarded as a personal tend- 
ency to disguise himself, in order to frustrate surveillance. But, in fact, 
the traditionists considered themselves authorized to wear the turban of 
the jurisconsult (Junayd, for example), and even, because it was more 
practical when traveling, the short military coat (Zuhri was criticized for 
that).6 

One can see a certain pattern in the types of costumes worn succes- 
sively by Hallaj: the white robe (siif) of wool, which in early times indi- 
cated a vow of penitence borrowed from Christians, had become in his 
time the recognized and respected sign of an affiliation with a group of 
Sunnite Safi27 traditionists, participating in communal life through tem- 
porary vows. Hallaj was supposed to have received the sif from his 
shaykh (Junayd or Makki) when this person performed the ceremony of 
clipping his mustaches; he was supposed to have rejected it when he 
broke with him, putting it on again during his last imprisonment; people 
wore it in those times with the rosary (Junayd had a rosary)? and the 
kashkul .?? 

During his travels to the frontiers and when staying in the ribat al- 
thughiin, Hallaj naturally wore military dress. Finally, when he appeared 
as head of an order on his third pilgrimage, he dressed in a muraqqa'a, rag 
patches and motley, thrown over his shoulders and a füta (Indian sash) 
girding cither his loins or wrapped around his head. During the Rama- 


"musiüh, thawb, shashiya.” Mugaddasi says that in that era, 
an (black head veil, worn by jurisconsults). 
ict, [bib. no. 1611-d], pp. 339, 342). 


24 Akhbar (no. 67) says simply: 
in Fars, many people usurped the taylas 
25 A word of Indian origin (Dozy, D 

26 Subki V, 220. 

27 Disciples of Sufyán Thawri (criticized by 
bib. no. 2143] II, 233), of Ibn Karram (hadith o 
dá'át [bib. no. 3701], etc. 

28 Hallaj also, perhaps (Bak.) 

29 Alms bowl. 


the Imimites, ap. Khwansari, Rawdat [cf. 
f Jawbiyár, criticized by Ibn al-Jawzi, Maw- 
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dàn fast, he put on black clothes (thiyab stid) as a sign of penitence. The 
anecdote reads as follows:39 

Khurrazad-b-Firtiz Baydawi, who was, in Basra, in the days of Hal- 
lajs youth, his friendliest and nearest neighbor, said: ‘‘Hallaj devoted 
himself to fasting from the first day of Ramadan, and broke his fast only 
on the Feast Day (‘Id al-Fitr), Each night he ended his recitation of the 
Qur'àn with two rak‘a; and, each day, with two hundred rak‘a. When the 
Feast Day came, he dressed himself in black, saying: ‘this is the dress for 
one whose deeds (= this complete fast) have not been pleasing (to 
God).' " 

With regard to the colors, it should be noted that white was the color 
of the Yemenite clan (and also of the Qurayshite: as opposed to the red of 
the Qaysite); black was the ‘Abbasid dynasty’s color (as opposed to the 
‘Alid green). At a later time, Muslim religious orders, like the guilds, 
will develop a symbolism of colors (black, Rifa‘iya; red, Badawiya; yel- 
low, Shàdhiliya; white, Qadiriya, Bektishiya, and Mevleviya).?! Since 
muraqqa'a is, as a rule, dark blue,?? it seems that Hallaj had preferred the 
color black (the color also of the Prophet's personal standard [liwa', 
‘ugab |), because this was the ‘Abbasid Hashimite dynasty's color, worn 
in memory of the assassination of its first leader, the Imam Ibrahim; it is 
the color of misfortune (musiba), not to be worn by the wife who is going 
to remove her veil, by the pilgrim who is going to say the talbiya, or by 
the dead who is to be buried (for them, white is legally obligatory).3? 

The dark blue muragqa'a was tied with white bands, patched; its dark 
color and its patchwork led to its being criticized, in the time of Hallaj, as 
an affectation of asceticism imitating the "black"? Christian monks and 
contrasting with the white sf, considered at that time to be specifically 
Muhammadan; the muraqqa'a, opposing the white suf of the disciplined 
Sunnites, was the emblem of such wandering mystics as Jesus,?5 of the 


3° Akhbar, no. 24 

31 Color of headdress (Brown-Rose, Dervishes [bib. no. 2038-a], pp. 59, 179). C£. the 
Akhilér. And the colors seen in ecstasy. 

?? Suhrawardi Halabi, Pur-i-jibrayil (bib. no. 1087-c ]. 

hs ‘Ali Mahfüz, Ibdá' [bib. no. 977A], Cairo, 4th ed., p. 402. Color of Umm Misi. 
Ja'far, according to the Nusayris, says that black is the color of the adulterer (Dussaud, 
[Histoire et religion des Nosairis, Paris, 1900], p. 160). 

34 Ibn Wahshiya, Filáha. 

35 According to the Ikhwan al-safa’ [bib. no. 2121-a] (extr. Dieter, Ist ed., p. 603). The 
patched white bands represent, in an ascetic's dream recorded by Hujwiri, the transfigura- 
tion of the sufferings of Jesus (Kashf [Hujwiri], tr. Nicholson, p. 50). John the Baptist him- 
self was supposed to have worn hair shirts (musih: AT Makki, Quit I, 265). 
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undisciplined and of vagabonds, of the fityan?9 and the qalandariya. 
Which inspired the following lines of AM Tahiq-b-Hy-b-Yahya 
Makhzüm!i of Basra, a contemporary: 


This is not a Sfi, chis visitor dressed in the muraqqa‘a of the Messiah, 

With white stripes tied around black patches looking like a streaked raven; 

To be a Süfi is to wear the accepted habit (= the white robe) in which the faith- 
ful witness (muhayman = Muhammad) bowed down before his Creator.?? 


c. The First Interview with Junayd 


Ibn Bākūyā has preserved for us the following account? of the meeting 
in 264/877, between Hallaj, who was twenty years old, and Junayd, who 
was going to become his shaykh. 


(I take the following account from Abü Ahmad Saghir, who took it from Ibn 
Khafif):39 “I heard, at Nil,?? Muhammad-b-Ali Hadrami*! recount to me the fol- 
lowing: my father gave me the following account (based on Jurayri): ‘I was ata 
reception at Junayd’s home, when a young man with an attractive face dressed in 
two robes entered. After the formalities of greeting, he sat down for a moment. 
Shortly Junayd, having noticed him, said to him: “Ask the question that is on 
your mind” —‘‘What is the difference between one’s individual and one's general 
human nature?" —“I see in your words only imprudent curiosity; why not ask 
me rather about the desire, which is in you, to dispute and overreach your 
peers?” Husayn-b-Mansür remained silent and Junayd stopped talking for a mo- 
ment; then he made a sign to AM Jurayri to stand and we stood up. We remained 
a little in the background while Junayd was speaking to Husayn, who was hold- 
ing his own with him, Junayd ended by saying to him, “What gibbet will your 
blood stain?"42 Then Hallàj wept, and after that he left. AM Jurayri departed 
after him. Hallaj had gone to a cemetery, where he was sitting down.’ Here fol- 
lows the account that AM Jurayri gave me: ‘ “I said to myself: that boy there is m 
the prime ofhis youth, and we have frightened him away; perhaps he is poor. So, 


36 According to A'AA Shajari (Sha'ràwi, Lawaq. I, 99). : 

37 Cf, the oriental dress of the Carmelites, "striped" with white, at the time of their ar- 
rival in Paris in 1259. 

Text of these lines ap. the Baghdad review, Lughat al-‘Arab, November 1911, p. 184, and 
July 1913, p. 41 (cf. Sulami, Bayan ahaqq Al al-Siifiya, Laléli ms. 1516, £. 173; Ibn ‘Arabi, 
Muhad. II, 337 = Khatib; Wassif, Muntakhabat [bib. no. 2249-3], Cairo ms. IV, 332, no. 
113). 

38 Bak. 

39 Lacuna, completed using Bak. 

40 On the ruins of Nil, see my abstracts ap. Mission en Mésopotamie, I, 53 fŒ., pl. LI ff. M 
Mustafa Jawad has established that Nil and Najmi (zdwiya of Shaykh ‘Abd al-Wali Baqli, 
born there in 650, d. 692; Najmiya is called also Baqliya, which refers perhaps to the Qar- 
mathians of this name) were pillaged in 683 (Shams Jazari, Jawahir, ms. P. 6739, f. 101, 
Fuwati, Hawadith, 439). 

41 Probably A'AA Hadrami (Hilya X, 344, 349; cf. Khatib I, 415) ; 

42 Classical curse (Dhahabi, I'tidal I, 150: by Qàdi Abū Yusuf against Bishr Maris). 
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I went to a friend, and asked him to go and buy me a semolina,*3 some grilled 
meat,** and a sugar cake*5 and to bring it all to such and such a place, with some 
cool water, some toothpicks, and alkaline ashes.4¢ Then I rejoined Husayn, 
greeted him, and sat down near him. He was squatting down, his head between 
his knees; when he heard me, he looked up trembling, but remained seated before 
me. I began to calm him down and to gain his confidence by the time my friend 
arrived. Then I said to him: “please accept this meal." He took some in his hand 
and ate, but only a little. I said to him: "Where do you come from? where were 
you born?"—"In al-Bayda,” he answered, “but I was raised in Khuzistan (= 
Ahwaz) and in Basra.” “What is your name?" I asked. He answered, “Husayn 
ibn Mansur.” I got up then and said goodbye to him. ‘After that,’ Hadrami re- 
sumed his account, ‘when forty-five years had passed, J learned that he had been 
put on the gibbet,?? and that they had dealt with him as it is known how.’ ” 


This account is certainly clever, indeed too much so; the most we can 
accept in it is the date (for this, it is our only source). Junayd is portrayed 
as rebuffing Hallaj right away, and is shown dismissing him with a 
prophetic warning that could have been uttered only later on, at the time 
of their break. Jurayri is depicted as not knowing Hallaj, at a time when 
they were both disciples of Sahl, and as an assistant of Junayd, which he 
was only much later. The meal offered to the passerby, for God, without 
asking anything in return, is a custom widespread at that time.*® Very 
typical is the question attributed to Hallaj; it is not the expression of a 
mystic vocation, it is the question of a free thinker, presenting a philo- 
sophical enigma. “What difference is there between the individual crea- 
ture (khaliqa) and nature (rusiim al-tab‘)?” It had been posed already, fifty 
years earlier, in Hellenistic circles, and appeared even in the title of the 
celebrated work of Ps. Balinas, Sirr al-khaliqa wa sun'at al-tabi'a.*? Khaliqa 
is the individuation, the original distinguishing mark, imprinted by the 
Creator on the man whom He vivifies; it includes his character (khulq) 
and his personal will (saliqa), together with his basic modifiable habits 
(qawa'id).59 Tabi‘a is nature (physis), the combination in fixed proportions 
of first principles common to all beings: simple "traces" (rusiim) of the 


43 Samidh (BIFAO XI, 10). 55 Shiwa, 

^5 Fálüdhaj ( = palideh today, a solid honey cake: [Julius Theodor] Zenker, Dict., 
[Türkisch-Arabisch-Persisches Handwörterbuch, Leipzig, 1866-76; 2 vols. in 3], p. 171; 
Ibn al-Jawzi, Mawdiát). 

46 Soap. 47 Jn 301, or 309? 

48 Hadith of Malik (Khatib IV, 86; Saffarini, Ghadha’l-albab [bib. no. 2197-a], ed. 1324, II, 
117; Tanükhi, Nishw. ap. MMD, 1932, p. 625). 

^? Meaning: “divulgence of the secret of the creative (individuating) process, dem- 
onstrated in the alchemical synthetic process” (c£. Tabula smaragdina). 

39 "Abd al-Masih Kindi, Risdla, p. 34, 1.11; Ibn al-Rabi', Sulik, p. 33; Raghib Isfahàni, 
Dhari'a, p. 29; Raghib Pasha, Safina, [bib. no. 852-a], pp. 174-175. 
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creative energy, in contrast with that voluntary individuality of man 
which can be its distinct and living image. It is not impossible, of course, 
that Hallaj had posed such a question. 

In Akhbar, number 18, we have another recension of this account, put 


directly in the mouth of AM Jurayri, toward the end of a strange exami- 
nation of the attitude of Hallaj’s leading adversaries. It reads as follows: 


Speaking of Junayd, I was at his house one day when a young man with an 
attractive face and bearing entered, dressed in two tunics (gamisán).5! He sat 
down for a moment, then asked Junayd: “What is the difference between indi- 
vidual character (khulq)5? and the common traits of human nature (tabi'a)?" 
Junayd answered, “I sce in your words only an imprudent curiosity; what gibbet 
will your blood stain?” The young man wept and left. I left soon after him, tell- 
ing myself: “There goes a stranger, whom the master frightened off.” The young 
man had entered the cemetery, and was sitting in a corner with his head between 
his knees. And I saw a friend and told him to bring me some grilled meat, some 
sugar cake, white bread, and fresh cool water, tooth picks, and a basin with al- 
kaline ashes to such and such a place, where I would be.53 I rcjoined the young 
man and sat down near him. I began to calm him down and gain his confidence, 
until my friend brought what I had asked him to bring; I set it down before the 
young man, and said to him: “please accept (this meal)." He put his hand out to 
take some and ate. Then I said to him: "Where do you come from?" —“From 
Bayda, in Fars,” he said, “but I was raised in Basra.” I begged him then to for- 
give Junayd (for his rebuff), He answered me: “He has only his age behind him; 
between mystics, one knows that rank is a gift from God, not a veneration to be 
demanded of men.” 


This second recension summarizes, not without style, the preceding 
one and adds a final, rather haughty trait that hardens, even while intend- 
ing to justify, Hallaj's attitude. It is clearly the work, not of Jurayri, but 
of the editor of the Akhbar (Ibn ‘Aqil, no doubt), a century later. 


d. The First Hajj and the “Umra to Mecca (A.ni. 270-272) 


1. Account of AB M-b-'AA Ibn Shadhan (d. 376) 


“I heard (AB) M-b-'Ali Kattàni (d. 320) recount the following from 
Abii Ya'qüb Süsi):5* When Husayn-b-Mansür came to Mecca, at the be- 
ginning of his career, we pressed him very hard to let us take off his 
muraqqa'a.55 We removed the lice from it and weighed them; he had a half 


51 Bak. a: Khirgatan. 

52 Corr. Kraus tr., p. 72 and n. 4 (voc. khalq). 

53 Ibid. 

54 Sulami, Ta’rikh, no. 3; Ibn Yazdānyār [bib. no. 228a]. 

55 He thus already wore one; legend will claim that he wore the same for twenty years 


(Attàr). 
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danaq of them (= 2.24 grams),56 so harsh was his asceticism, and violent 
his mortification.” 

On that, Ibn al-Jawzi observes that Hallaj was ignorant of canon law, 
which obliges the believer to maintain cleanliness, which permits the pil- 
grim in a state of ikram to keep himself shaved against lice, on condition 
that he make up for this extralegal abrasion by an alms gift; and he adds 
that Süsi appears to be even more ignorant than he, by admiring him for 
this behavior.5? Süsi, a pupil of Sahl in Arrajan and master of Nahrajüri, 
is one of the authorities cited in the risala of Qushayri.58 


2. Account of Ibráhim-b-Shaybàn (d. 337)5? 


"One day my master (that is to say, A'AA Maghribi)®° had gone to 
find 'Amr-b-"Uthmàn Makki to settle a certain question once and for all. 
It so happened that in the course of the conversation ‘Amr-b-‘Uthman 
said to him: ‘there is a young man here who went to live on Mount Abu 
Qubays.’6! And, after leaving 'Amr's house, we went up to see him; it 
was the noon hour. Upon entering the oratory, we found him squatting 
in the courtyard, on a rock from Abu Qubays, staying immobile under 
the sun, in bare feet, his head uncovered, 62 with the sweat running down 
his body onto the rock. As soon as A ‘AA had seen him, he turned 
around and gave me a hand signal to ‘leave.’ We left the oratory again, 
and went back down the wádi. When we reentered the mosque (of the 
Ka'ba), A ‘AA told me: ‘If you live long enough you will be able to see 
what will happen to this one; the Most High God will punish him with 
unbearable sufferings for his having sat like this, in his stupid obstinacy, 
wishing to compete in endurance® with God the Most High.” And, 
wanting to know who he was, we found out that this man was Hallaj.”’64 


55 Perhaps 45 grains of wheat; Talbis, 388. 


57 Qush., 61, 156, 168, 172 (mahabba); Luma‘, 148, 193. 

58 A Yq Süsi, master of Nahrajüri (Zabidi, ‘Iqd, s.v. Qasimiya). 

°° Bàk., 15 (recopied by Khatib); Akhbar, [no.] 69; Ibn al-Athir. 

$? Footnote in Khatib. 

61 Mount Aba Qubays, to the east of Mecca, is venerated as the place of origin of the 
Ka'ba stone (‘Ali Mahrizi [?], 321); the place where Abraham was supposed to have urged 
all future pilgrims to go on the hajj (Zahr al-rabi* [?], 125); imprint of the Prophet's back 
(Khasibi, Hidáya): who was supposed to have been threatened there by a criminal act (Taba- 
rani, Majmü' [bib. no. 146-3 ]). Fudayl-b-‘Iyid was also supposed to have stayed there 

(Harawi, ap. DI V, 51). There is Sanüsi zawtya there. 

9? These two details appear only in Ibn al-Athir. 

63 Yatasabbar— AC) Hamadhàni (Maktibat [bib. no. 1082-b], 2182), lit. ‘‘yatanassar ma‘ 
Allàh." 

$4 Maghribi (d. in Tus at age 100 in 297, rather than 299): Jami, 100; a pupil, through 
‘Ali-b-Razin Harawi, of ‘Abd al-Wahid-b-Zayd Basri, he lived in Sinai and in Mecca; he is 
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3. Account of Nahrajiiri® (d. 330/941) 


“When Husayn ibn Mansür entered Mecca, that was for the first time, 
he stayed one year in the sahn (interior parvis) of the mosque, without 
budging from his place,56 except for the ritual purification, and for the 
tawaf;§7 he paid no attention either to the sun or the rain. Each day some- 
one brought him, at the time of the evening prayer, a jug of water to 
drink and some flat bread, qurs, the kind they make in Mecca. He would 
take the bread, bite off four mouthfuls$8 around the edges and drink two 
swallows of water, one before eating, one after. Then he would place the 
rest of the flat bread on top of the jug, and someone would carry it to him 
the next day.’’6? 


4. Account of ‘Attar (without Isnád)?9 


“It is told that a visitor seeing a scorpion scuttle near him, wished to 
kill it; but Hallàj said: ‘let it be; for twelve years it has been our table 
companion moving around us.' " 

A figure of “twelve years” for his sojourn does not fit in with anything 
in Hallaj’s biography; this legendary story must be connected with his 
Meccan period. 

During this first stay in Mecca, Hallàj must have had contacts with 
only a small group of Süfis and with the guardians of the Haram, which 
three authorities controlled: the wali (or amir), resident governor of 
Mecca, the resident qadi, and the amir al-hajj (annual representative of the 
caliph to oversee the pilgrimage; a Hàshimite). The keys of the Ka'ba 
were at that time held by the family of the Banü Shayba,?! who have held 
them ever since (with one exception: they were handed over around 281 
[during the repairs?] to Abü'l-Hijaz "Umayra-b-Hibbàn Asadi) From 
263 to 277 the Hashimite Haàrün-b-Ishaq-b-Müsa held both the amirate 
of the vilayet and of the hajj.72 The resident qadi was only a representa- 
tive of the grand qadi of Baghdad (the incumbent in 282 was Yüsuf-b-Yq 


supposed to have been the khalifa of Bistami (Tará'iq, II, 99: cf. isndd of the Shattariya); he 
taught Ibr Khawwas and Ibr-b-Shaybàn Qirmisini, both hostile to Hallàj; and AB 
Paykandi, the master of AD Bajali (favorable to Hallaj). Maghribi and Mutawakkil in the 
desert of Tur (rafiqa). 

65 Akhbar, no. 21; Bak., 9b; Daylami VI, 4. 

66 Comp. I'tikàf of Abi Isra’il (this edition, Ch. XIII, 1-b), Essai, p. 147. 

67 Procession in a circle around the Black Stone. 68 Cf. Qat IL, 166. 

69 Akhbar [no. 21], 27; Bak., 9b; Daylami, Sirat Ibn Khafif VI, 4. 

70 ‘Atear, Tadhk. II, 138. 

71 [bn ‘Asakir [bib. no. 334-a?] Radd ‘ald’l-muftari, 202: for the year 317. 

72 Ibn Hazm. 
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Hammadi, whose son AB ‘AA directed the repairs of the Ka'ba at the 
time when M-b-'AA Maadisi was the resident qadi.73 

The little group of traditionists and mujawir Süfis (= in pious residence 
in the haram) had at that time a leader, the shayhk al-haram;74 prior to 276, 
he was AB M-b-Ibr ibn al-Mundhir, from Nishapur (d. 318), founder of 
a short-lived juridical rite, adopted by the Ma‘afir,75 raw? of Sahl (Talbis, 
p. 300). 

With his Meccan milieu being in direct contact with the capital, the 
repercussions of the unusual life that Hallàj led in Mecca, outside of the 
time of the pilgrimage, on three occasions (270-271, 279-280, 286-287), 
must have attracted to him either the benevolent or the suspicious atten- 
tion of high officials whose names it is appropriate to note here: Qàsim 
Dawlabi Razi (276, d. 316), friend of Kattani (Sam'ani, 233b according to 
Hy-b-A Riazi), A Sa‘id A‘rabi, a Zahirite, master of Ibn Manda (Lisan I, 
309). 

The personal representatives of the caliph on the annual hajj (amir): 
necessarily Hashimites; picked sometimes from the Zaynabi branch (that 
of the Baghdadian nagib; such as A-b-‘Abbas 306-309, 'UA-b-'AA-b- 
S-b-M Azraq, 315-316), at other times from the Küfi branch (Rawandite: 
like AB M-b-'AA-b-Dàwüd-b-'Isà, 284-287 and Haàrün-b-M-b-Ishàaq- 
b-Müsa-b-'[sà, 268-279; that of Qadi Ibn Umm Shaybàn, d. 368), 
sometimes from the ‘Abd Rusafa branch (such as Fadl-b-'A Méalik-b- 
‘AA, 289-305 and his son Ishaq 310-311, his grandson, the naqib M-b-A 
Walid is for Shibli [brother of the naqīb Ahmad, d. 350], and such as 
Hasan-b-"Umar-b-'A ‘Aziz-b-‘AA 312-314, naqib 329-333 with his son 
‘Umar, representative 317-318, then appointed in 320-340, gadi of 
Mecca, recovers the Black Stone in 339; his cousin representative in 314; 
Ja'far-b-'Ali 319), and sometimes from the Mansüri branch (of the ser- 
vants of the Round City's mosque, such as AB-b-M-b-Hàrün ibn Burya 
Mansüri, 280 and 288). 

The wali-amirs of Mecca, Medina, and Ta’if: either amir-ifada, like the 
Hashimites Hàrün-b-M 268-279 (who went over to the Tulünids and es- 

73 Tanbih Magatil , 230 [?]. 

74 List: Abū Sa‘id (Zahirite) A-b-M-b-Ziyad ibn al-A‘rabi ‘Abdi Basri (d. 341; Sta, no. 
82) pupil of Junayd, Makki, Nari; master of M-b-H Khashshab (friend of Shibli)—shaykh 
al-haram; next Abü 'Amr-b-Ibr Zajjaji, shaykh halqa (Sta, no. 83), from Nishapur (d. 348; 
from 308; Lawagih 1, 117), 60 years mujawir (288-348), then shaykh al-haram; A Hy Sirwani 
Saghir (around 350: Jami, 306); "Ajnari (d. 360); AQ ‘Abd al-Salam-b-Mukharrimi (d. 364; 
Dhahabi, s.a.); A-b-M. Busri (d. 395; Sibt-b-al-Jawzi, ms. P. 5866, 260b); Nasawi (d. 396); 
Ibn Jahdam (d. 414); Aba Kharr ‘Ali, Sa'd Zinjani (d. ap. 470; Sam‘ani, s.v.) 40 years 
mujáwir. 


75 Muqaddasi [bib. no. 2167-a]. 
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caped to Cairo) and AB M-b-'AA 284-287, or military leaders like 'Ajj, 
279-284, then 287-304 (representative of Mu'nis Qushüri, appointed in 
300), Nizar, 304-312 and Abū’l-Malāhid 312, d. 317; their representatives 
in the shurta, like the qarr Qunbul (195, d. 291; around 260-280) (cf. I. 
Jazuri). 

The military wali of the Tariq Makka, charged with the duty of pro- 
tecting the pilgrim caravans in the desert from Bedouins and Qarma- 
thians; like M-b-Mansür Balkhi (265), M-b-Abi Saj 268-272 (representa- 
tive of the Tahirids; his brother Yüsuf rebelled in 272), A-b-M Tayi, 
appointed 272-280, who delegated Ishaq-b—‘Imran 272-297 and 299, d. 
303, Abu'l-Hayja-b-Hamdàn 309-312, Ibr Masma‘i 312. They were 
obliged traditionally to recruit their security troops from two well-known 
Bedouin tribes: between Kufa and Tayma, the Mudarite Banü Asad-b- 
Khuzayma (chiefs: Dubays I, around 275, Dubays II-b-‘Afif around 366); 
settled at that time in Hilla (Mazyadite dynasty), they were ousted from 
their suzerainty in the desert by the Tayy tribe (Banü Muhanna dynasty 
of the Fadl) who held the Palestinian routes around Ramlah and 
Jerusalem from 300 on. And the Bakri tribe of the Shayban-b-Dhuhl be- 
tween Basra and Ahsi, favored over the Banü Asad by the “Bakr” vizir, 
Ibn Bülbül, as early as 275; whose chiefs, having appanage in Herat and 
in Ushrusana, were Warqa-b-M-b-Warqà (275), appointee of the Tariq 
Makka in 297-299 and 303-309, friend of Qadi Abū ‘Umar, Abū A 
Ja'far-b-Warqà, appointee in 313 (326-349), friend of Qadi AQ Tanükhi 
and of Ispehdust. The military commander of the caliphal hajj caravan 
was called "'sáhib al-sariya (sometimes kharita)": he was from 299 to 322 
Mu’nis Warqani, a former freedman of the chief of the Banü Shayban. 
We note that leading commanders, such as the hajib Nasr (303, 312), Jah- 
shyari (316), and Khalanji (325), often accompanied the caravan. 

The northern access to the holy cities was not completely guaranteed 
to the Iraqi pilgrims by the Banü Asad and Bani Shayban patrols; in fact, 
since 251/865, the plateau oases (Najd, Yamana) were held by a Hasanid 
dynasty, that of the Banà Ukhaydir (chiefs: Isma‘il-b-Yasuf, d. 253, his 
brother Muhammad, d. 316, his grandnephew Isma‘il-b-Yf-b-M-b-Yf 
Ukhaydir, whom the Qarmathians would install in 315 near Kufa, prob- 
ably in the castle of al-Ukhaydir, which I examined in 1908: Tanbih, 381, 
Musil A.P.[?], 366). Hallaj must have made contact with the Hasanid 
Banü Ukhaydir, at the time allied with the Qarmathians: and it is useful 
to point out here that Baghdad W[est?] has always been colonized by the 
Bedouin of the Tariq Makka, and that the sermons preached by Hallàj in 
Baghdad W. used Qarmathian terms, which suggests an audience of 
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nomads dependent on the Bani Ukhaydir (cf. in 313 the arrests of Qar- 
mathian Isma‘ilis in this quarter). 

I do not think that Hallaj had participated in the turbulent debates be- 
tween Meccan Hashimites (fights in 281, expulsion of the Ja‘farites [to 
Egypt’s Sa'id] by the Hasanid ‘Alids, amir-sharifs of Mecca after 345, 
under the Buwayhids, who handed over the control of the hajj to the 
naqib of the Baghdad ‘Alids beginning in 354). His Hashimite friendships 
came, instead, from Basra. But it must be noted that in 279-280 (wali "Ajj, 
amir-ifada Hartn, then Ibn Burya) as in 284-286 (wali amir AB M-b-'AA) 
refused to cause trouble for Hallaj, in spite of the attacks of his former 
Sufi brothers (Ibn Burya let him speak in the mosque of the Round City 
in Baghdad and in the waqfa at ‘Arafat). 


e. The Anecdotes of Ibn Sa‘dan 
AB A-b-M ibn Abi Sa'dàn recounted the following:7$ 


Husayn-b-Mansür told me: “If you believe in me, I will send you a bird ('us- 
Jūra); and, if you put the weight of one grain (habba) of his droppings on a mann of 
lead,?" it will change into gold." And I answered him: “You, if you believe in 
me, I will send you an elephant; when it rests on its back, the soles of its feet 
touch the vault of heaven; and, when you wish to hide him, you will be able to 


hide him in one of your eyes." Which made him keep quiet, dumbfounded, and 
silenced. 


(I don't quite know to which folkloric theme the elephant belongs; but 
the bird described here is not, as Herbelot supposed it to be, the safflower 
[cnicus], but the Great Work of the alchemists: distilled gas is “the bird" 


that flies away, leaving a residue, a solidified "dropping": the Philoso- 
pher's Stone). 


Abü Mughith (= Hallaj) did not lean on cushions and did not sleep stretched 
out on his side; he remained standing all night; if he closed his eyes, he stayed in a 
squatting position, with his sides resting on his knees, and he dropped off to sleep 
only a moment. Someone once said to him: “Be a good friend to yourself!" “By 
God,” he said, “my body has never been for me a friend who has given me joy. 
On the contrary, I have heard the Master of Messengers (Muhammad) say, “The 
men who have suffered the most have been the prophets; after them, the siddiqtin; 
next, their likes and others like them . . .' (I want therefore to suffer like them).” 

I have served Abū Mughith for twenty years and I have not seen him turn back 
ee steps to what he had passed beyond—nor seek anything which was lacking to 
im. 


I heard him occasionally say: “From time to time it happens that I drop off to 


76 Bak., no. 16 (cf. Khatib, Dhahabi). 
77 A grain weighs .048 gram; and a mann 1 kilogram. 
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sleep for a moment, and I say to myself: *Are you going to slcep in spite of me? If 
you do I am going to give you some lashes with the whip! " 

(He) told me one day: “I was seated opposite the Ka'ba (in Mecca), and I heard 
a moan coming from there: ‘O wall, move out of the way of those I love! The 
one who visits you for yourself, walks in procession (for the tawaf) around you, 
and the one who visits Me for Myself, walks in procession within Me.’ "7 


This was already the theme of Hallàj's verses on tawaf and of his juridi- 
cal thesis about pilgrimage.7? 

That did not prevent him from being very faithful to the strict precepts 
of Sunnite law: he was tutiorist regarding those practices debated among 
the schools; without joining any particular school (madhhab), when it 
came to debated points, he conformed to the most rigid (as'ab) solution. 
This led him, as he told Ibrahim Hulwani, his companion for ten years, 
never to perform the legal prayer without ablution and purification.®° 
Ibn Kawkab Wasiti, who accompanied him for seven years, said that he 
had seen him eat, of solid foods, only salt and bread; he wore only a 
single muraqqa'a (patched material) over his shoulders, and on his head a 
burnus (hood); but if someone gave him an izar (head veil), he accepted it 
and wore it; ‘‘and I never saw him sleep for more than an hour at night 
and just a little during the heat of the day (su'ayriya min al-nahàr)."?1 


Í. The Discussions with Nahrajüri and ‘Amr Makki 


It is during this first sojourn in Mecca®? that Hallaj, meditating on his 
inner life, seems to have convinced himself experimentally of the possi- 
bility of a science of mysticism founded on introspection. The following 
text, still weakly established (on a basis of two manuscripts), gives us a 
glimpse of it. 

He proceeded to Mecca, where, during a discussion with AYq Nahrajüri,9 he 
said to him: “When an indication or a sign emerges in your conscience, the com- 
munications (coming from God) must be linked together and the (mystic) states 
(in you) must be comparable and on the same level; if not, you can neither con- 


nect nor coordinate the communications and states with a view to knowing hid- 
den things." —“Keep quiet,” [the other said;] “I know (canonical) arguments 


that condemn your way of seeing; and before long you will realize this." — "But, 
78 Ap. Kalabadhi, Ta'arruf, nos. 57-60. 79 Cf. infra, Ch. VI, v-b. 
80 Akhbar (no. 6], 11. 81 Akhbar [no. 23], 30. 


82 The hajj akbar (coincidence of jumu'a and ta'rif) took place in 267, 271, 279, 287, 295, 
303, 311; but Hallàj did it in 271, 279, and 287 (and also Nasr in 303 and 312 [return in 
311]). Minimum time of the journey: official caravan, kharita-: Akhbar Radi, 98 (arrive in 
Baghdad 10 Muharram; departure 14 [or 20] Hijja?); 231 (arrive in Baghdad 8 Muharram); p. 
245 (arrive in Baghdad 7 Muharram). 

83 Who broke with him later. 
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my friend," [Hallaj said], “I mean that God shows me knowledge (from within) 
only after He transmits to me its tradition (from without).” "How would you 
have immediate (anagogical, ittil@‘) knowledge on a point that you first have to 
receive through tradition and audition?"** [the other asked]. Hallàj responded, 
"My friend, I can deduce something of tradition just as the physiognomist is able 
to explain faces; but, for me to rely on it, I must receive, at the same time as the 
communication, immediate knowledge of the matter; in this way I reconcile tra- 
dition with my intuition. Thus the two sciences arc able to converge, the two 
suggestions to meet, the two comprehensions to meet. But I do not pretend that 
(mystical) intuition alone, without tradition, can be more certain, any more than 
that illumination without the faculty of sight, can be morc clarifying.” Then they 
parted, while Hallaj murmured a sentence that no one could penctrate or grasp. 


This text, in this form, appears to have been doctored, probably dur- 
ing the period of the last editor of the Akhbar (Ibn 'Aqil); for it inserts a 
kind of apologia on a plane of pre-Ghazilian conciliation barely conceiv- 
able at the time of Hallaj’s death. It corresponds, nevertheless, to a 
genuine trend, if one considers as strictly Hallajian the lines on the two 
sciences and their junction (Diwan, pp. 17, 76; Akhbar, nos. 10, 29). Like 
Ibn Hanbal in the case of Muhasibi, these conservative mystic tradi- 
tionists reproached Hallàj for delving into and classifying these “mystic 
states that are acts of God.” And this reproach will be directed at him 
even more violently by ‘Amr Makki and his group. 

Concerning ‘Amr-b-‘Uthman (Makki), the last recension of the 
Akhbar tells us85 that his repudiation [of Hallaj] stemmed from an en- 
counter at the time of the latter’s arrival in Mecca. When they met, ‘Amr 
asked him, “Where do you come from?”86 To which Hallaj responded: 
“If you truly contemplate all in God, you would see everything in its 
place, for God the Most High secs all." ‘Amr was annoyed and reacted 
coolly to him; but he waited a long time before announcing their break; 
he then spread the rumor that Hallaj had said to him: “I could express 
mysclf like this Qur'àn." 

Though the account of Hamd places the break with Makki (together 
with other issues) in Baghdad, this text places it in Mecca, and seems to 
be ignorant of the fact that they knew each other beforehand. Sulami had 
set the scene in a more likely manner (without any other isndd than the 
word hukiya, “it was reported," which refers probably to the collection 
of J. Khuldi: Hikayát): “Amr Makki said: ‘I was walking with him in 
one of the byways of Mecca, while (I was) reciting the Qur'an; he heard 
mc reciting and said to me: “I could, I myself, express myself like that"; 


84 [That is, study with a master. —H.M.] 
85 Akhbar, no. 18 86 Cf. Bak. 
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from then on, I stopped associating with him.’ "9? Qushayri puts for- 
ward this version again in a ponderous style:88 “It is well known (mash- 
hür) that ‘Amr-b-'Uthmin Makki, seeing Hallaj writing something, said 
to him: ‘What is this?' —"This?' said Hallaj, ‘I put it on a level with the 
Qur'àn.' Then Makki cursed him and blacklisted him. The masters say, 
all the misfortunes that befell Hallaj much later, resulted from this mas- 
ter's curse against him.” Abū Zur'a A-b-M-b-Fadl Tabari, in a historic 
fragment recopied by Ibn Baküyà (no. 4), says: “I heard M-b-Yahya Razi 
tell me: ‘I heard ‘Amr-b-‘Uthman (Makki) cursing him, and saying “If I 
could have done it, I would have killed him with my bare hands.” 
— What did the master reproach him for? —“I was reciting one day a 
verse from the Book of God, but he said to [me]: ‘I am capable of com- 
posing something equal to it, and of reciting it.’ "89° 

AZ Tabari adds that two masters, residing at that time in Medina, Abt 
Ya'qüb Agta‘ (Hallaj’s own father-in-law) and AB Fuwati, reacted 
against Hallaj the same way Makki did.?9 

The four versions of the break with Makki show that what is involved 
is the problem of ilham or private revelation (cf. hadith qudsi); Hallaj dares 
to note down in writing "interior words" that he believes have come 
from the same God who dictated the Qur'an. He is inclined, therefore, to 
regulate his life according to them in terms of religious practice and in his 
relations with others, since he spoke to them about it. 'Amr Makki, who 
recognizes perfectly well that interior words are divine graces, but who 
practices the “discipline of mystery" towards them, treats them às 
charisms without practical application, and advises him to say nothing 
about them; for, by listening to them, the faithful would be distracted 
and diverted from their endurance of the Law (sabr, Qur’in 38:6). Makki 
denounces Hallaj, not without treachery, as having become a heretic, a 
false prophet of a new Qur’an. He knows well enough, however, that 
Hallaj has not become a Mu'tazilite and does not believe that a man can 
usurp without divine investiture the miraculous style of an inspired 
Book. 

This theory, sketched out by the Mu'tazilites Nazim and Murdar, on 
the one hand, leads to the critical skepticism of Ibn al-Rawandi (d. 248: 


87 Sulami, Ta’rikh, no. 10; which Baghdadi cites ap. Farq, p. 247, before citing Akhbar, 
no. 39 (1st verse): as if he were ignorant of Akhbar, no. 18. 

88 Qush., 178. 

89 [No reference given.—H.M.] 

90 Bak., 5-6; Sulami, according to Khuldi, mentions only AY Aqta' (ap. Dhahabi. 
Ta’rikh [bib. no. 530-a], 1581, 37a). 
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in his Kitab damigh, Zumurrud, Farid),?! and, on the other hand, to 
the pseudo-Qur’anic literary imitations attempted by Mukhtar and 
Mutanabbi, or even to the Fusal waghayat of Ma'arri.?? But we find noth- 
ing of this sort in what has come down to us of Hallaj’s works. Certain 
fragments, certainly, even apart from the incriminating utterances at the 
last trial, show him expressing himself “in the name of God,” at times 
even in the first person, as in the hadith qudsi. But in all the traces of 
Qur'ànic influence on the Hallajian style,’ there is no usurpation of the 
role of Prophet entrusted with a legislating revelation. Certain apocalyp- 
tic words attributed to ‘Ali and divinized by Shi'ite extremists were, ac- 
cording to Süli, used again by Hallaj on his own behalf;?* but it is clear 
that they signified the passive deification of the saint, not the positive 
mission of a responsible prophet. In his own Riwāyāt, in which undoubt- 
edly the themes of his public discourses are preserved for us, Hallaj, prior 
to his third pilgrimage, presents devotional rules to guide the soul to- 
ward divine sanctity. He presents them in the form of hadith, whose 
isndd (chains of testimonial authorities) are not a series of (professional 
traditionist) transmitters authenticating counsels emanating from the 
Prophet; they are signs of divine grace, different frameworks in which 
his recollected thought has seen these inspired counsels come into 
view—destined to establish, in a hierarchical system, and to spiritualize, 
without modifying them, the duties of Qur'anic legal obligation. Finally, 
like the Tawasin, his ecstatic utterances express the state of essential union 
(ayn al-jam^), of unitive sanctity, which he explicitly contrasts with the 
role of prophet, whom he relegates to the second position. 

This is that ultimate consequence of Süfism, posed as early as the hadith 
al-ghibta, and soon defined by a contemporary, Tirmidhi (fafdil al-walaya 
ala'l-nubuwwa), that 'Amr Makki does not wish to see posed by letting 
Hallaj divulge private revelations. 


g. His Second Hajj to Mecca 
1. Account of Nahrajüri (282) 


Ibn Khafif, having been questioned by Abü Hasan ibn Abi Tawba?5 on 
Husayn ibn Mansur, declared: 


9?! Cf. P. Kraus. 

92 Ed. M. H. Zanāti, Cairo, 1938. Fischer [bib. no. 1789-a?]. 

?? Baqli, Tafsir, nos. 31-32; Bagli, Shath., no. 184 (= Qur'àn 83:150; Akhbar, no. 2 (= 
Qur'àn 39:67); Riw., no. 1 (= Qur'àn 97:5). 

95 “And muhlik ‘Ad wa Thamiid” (cf. “Anta Misa... .” 

?5 Bak., 11; Daylami IV, 6. 
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I heard Abū Ya'qüb Nahrajüri say this: “Husayn ibn Mansür came to Mecca 
with four hundred persons.?9 The Süfi shaykhs?? divided them up among them- 
selves, each lodging in his own home a group of these pilgrims. Now, during his 
first journey, I was his confidant among all of his khadim. But this time, I warned 
the shaykhs and urged them to keep the large crowd away from him. 

“Later, when the maghrib hour had come, I went to him and said: ‘it is late, 
come to our home for dinner’ —‘We shall eat on the Abii Qubays,” he answered 
me. So, we took with us some provisions, and climbed Abü Qubays, When we 
reached the top, we sat down to eat. When the meal was finished, Husayn ibn 
Mansür said: ‘Shall we not eat sweets? —‘Why?’ I asked, ‘we have already eaten 
dates.’ —'I would like something cooked on the fire.’ —And he got up, took his 
shoulder bag, and withdrew from us a moment. Soon he returned with a cup?? of 
sweets, placed them before us, and offered them to us: *Bismi"-llàh!' and 
everyone began to eat them. As for me, I said to myself: that comes undoubtedly 
from the sorcery, of which ‘Amr ibn ‘Uthman accused him before. I took a piece 
of it, descended the wadi, and went to the various swects-sellers to show them 
this cake. I asked them: ‘Do you know the one who makes this in Mecca?’ But no 
one knew him. Finally, somcone showed it to a kitchen-maid who recognized 
the cake and said: ‘Only in Zabid do they make this kind.'?? I went to the home 
of a pilgrim from Zabid, where a friend of mine was staying: I showed him the 
cake; he recognized it, and told me: "That is made in our region, but it is impossi- 
ble to transport it. So, I don't see how anyone could have carried it here.’ I had 
him take the cup, and asked him to have someone inquire around Zabid as to 
whether a cup having such and such a mark was missing from one of the sweets- 
shops in the town. . . . When this man from Zabid returned to his homeland, he 
discovered that this cup had been removed from a confectioncr's shop. 

“This is the way I became certain that Hallàj was served by the Jinn.” 


The accusation made by Nahrajüri, which Hamd discreetly alluded to 
in his account, 19? was that Hallaj pretended to be served by demons. +°! 

But Nahrajüri had other reasons of a doctrinal nature for breaking 
with Hallaj. He had, indeed, been his khadim, and was to remain the 
friend of his khadim, Ibrahim ibn Fatik, but he continued to be above all 
the disciple of Junayd, Makki, and Abü Ya'qüb Süsi, hence the con- 
vinced partisan of the superiority of 'ilm!9? over ‘amal:103 “Ecstasies are 
only valuable when they agree with the facts of 'i]ni. "104 


96 Carrying shoulder bag and staff; cf. Samarqandi, infra [?]. 

97 Of Mecca. 98 Jam, literally: glass bottle. 

?? In Yemen. 100 Cf. Passion, this ed. Ch. I, Part 1-b. 

101 Makhidüm min al-jinn, or in the absolute: makhdüm. The opposite religious accusation 
of being masri*, “possessed,” is rarely expressed in Muslim circles. For “human nature is 
superior to angelic nature," especially in the Prophets: Muhammad commanded the de- 
mons (Bukhari), and a hadith states that Satan could not appear in the shape of Muhammad 
(Ibn Mas'üd, ap. Ibn Hanbal, Musnad [bib. no. 2098-3] I, 375; Qush. IV, 191). Cf. on the 
contrary the Satanic counterfeits of the person of Jesus himself in the accounts of Catholic 
visions (Imbert-Gourbeyre, La Stigmatisation, 1894, II, 148, 180). 

102 The rational knowledge of revealed texts and tradition. 

103 Pious supererogatory works. 104 Qush. I, 195. 
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“The men of God have sought the reality of divine things, but their 
nature as created beings has continued to dominate them. This is why 
they have declared: one cannot seek the Truth, for one can only ‘seek’ 
what one has ‘lost’; just as one cannot attempt to perceive God, for He is 
infinite.195 Also, the one who desires to observe the presence of the Om- 
nipresent is a blind man, for the Omnipresent One only appears in 


ecstasy, and the discourses of ‘ilm do not use visions derived from 
ecstasy.” 106 


He was developing forcefully, as one can see, the following thesis of 
Junayd: since God is purely simple, we cannot derive from ecstasy any 
positive information about Him. 107 


We have a second account of this particular sojourn of Hallàj in Mecca 


by Rashid Samarqandi;!*? it is modeled entirely after a Gospel scene; we 
shall present it later. 


2. The Account of Hulwani 


Ibrahim Hulwani said:199 


I was accompanying Husayn ibn Mansür with three of his disciples, and we 
were at the time between Wasit and Baghdad. He was speaking, and in the course 
of the conversation, he used the word haláwa.119 We said: perhaps the shaykh will 
give us some of it. He raised his head and cried out: “O you, whom no con- 
sciousness can reach, whom no thought or opinion can depict, You are the one 
who is visible in every body and every form without touching or mingling with 
any. It is You who shine forth out of each one, who radiate in eternity before and 
after, and whom You let us find only when all appears lost, and who appears 
only in the form ofan enigma. . . 144 If you set some value on my closeness!!? to 
You and some value on my isolation from creatures before You, then, give us 
this halawa to please my companions!" Then he went off the route for about a 
mile, and there we found a morsel of bright colored halawa and we ate it. 

But he didn’t eat any of it. When we had finished and resumed our way, a 


105 Therefore, contact with Him is impossible. There is a confusion here between the 
infinite and the transcendent. 


106 Sh. Tab. I, 110. 

107 It is “sahw,” and not “sukr,” that leads to progress in the knowledge of God [cf. P., 
Ist ed. p. 36 and p. 274 in this volume]. 

108 Rawi unknown: "khirad" means intellect and wisdom in Persian. 

109 Akhbar, nos. 8, 13. 

110 Probably a mistake by the copyist for halwa, a “sugared dough" traditional in the 
Orient, composed of wheat, flour, sesame, honey (or sugar), and oil. Halwd plays a great 
role in the imaginations of Süfis (cf. Hujwiri, Kashf, p. 344, and Nahrajüri, P. 1st ed., p. 
n this ed., p. 000); for stomachs starved from long fasts, it seems this was the drcamed- 
ot feast. 


111 Al-iltibds: che Augustinian per aenigma similitudinis; Tawasin VI. 


112 Qurb, 
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suspicious thought came to me. My mind remained fixed on that place, and I 
analyzed it (in order to visualize it) to the best of my ability. Then I withdrew 
from the road under pretext of relieving myself, while they continued on their 
way. I returned at this time to the place where we had eaten, and I no longer saw 
anything; I prayed, made two prostrations, saying "Deliver me, my God, from 
this base suspicion!" And a voice said to me, “Come now! you have eaten on 
Mount Qaf,!!3 and you want to see that halawa in this place! Set your thinking 
straight. This shaykh is none other than the King of the world."!* 


3. The Legend by Samarqandi 

Rashid Samarqandi recounted the following: 

When I was going on the pilgrimage, I met (Husayn) Hallaj in the desert with 
four hundred disciples, and I went along with them for a certain number of days. 
At one point when the provisions had been exhausted, his companions said to 
him: “We want some mashwi."116 And he said to them: “Sit down.” They sat, 
and he moved his hand behind his back and brought out a dish for each of them 
on which there was a mashwi and two bread biscuits. !!? They ate them and were 
satisfied. 

Then a few days later they said: “We want fresh dates." He got up and said to 
them: "Shake me the way people shake the date-palms." They entreated him, 
they shook him, and some fresh dates fell from him, jinni.11® They ate them and 
were satisfied. . 

Then after a few more days, they said: “We want some figs.” He extended his 
hand into the air, and brought a plate down in it filled with fresh figs. They ate 
them and were satisfied. 

Then they asked him for the halwā, and, without delay, a bowl appeared before 
him containing the halwa. They ate it and were amazed at the fact that it resem- 
bled the kind sold at Bab al-Taq.!!? They said to him: “How have you brought 
this about?” He replied: “There is no longer any difference for me between being 
here in the desert or being at Bab al-Taq; if you were there, you would receive it 
just as I have received it." 


113 Fabulous mountain of tradition. 

114 Malik al-dunyd. 

115 Sources: Suhrawardi Maqtül, Sharh al-ta‘arruf [bib. no 363-b], Oxford ms., £. 63b: 
‘Attar, Tadhkira II, 138; but the text of Nicholson omits the second paragraph, which ap- 
pears in the Arabic translation, and separates the fourth paragraph from the rest of the 
account.—Ap. Damiri, a summary of the whole, perhaps taken from ‘Attar. One can sce 
that this fictitious account only lists the various types of possible foodstuffs, with no other 
than a merely anecdotal aim. 

116 Or “ra’s al-shát," that is, of roast lamb. 20. 

117 Which makes four hundred dishes, four hundred roasts, and eight hundred biscuits, 
according to the ingenuous figuring of “Attar. 

118 Lit.: “that one has just made fall from the tree.” 

119 The halwa is sold at large intersections, and this was one of the busiest thoroughfares 
in Baghdad, at the eastern head of the boat bridge; many shops were set up there (cf. ‘Arib, 
24), where bread and fresh “bāqilā”’ were sold (Qush. IV, 189: corr. the commentary). Cf. 
Talaqani, Amthal, 544. 
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4. 'The Account of Ahmad Rümi 


Two centuries later, Ahmad Rümi!?? gives, like the master of ‘Attar, a 
completely legendary picture of Hallaj the miracle-worker. This is a trip- 
tych: 


Someone asked Mansür: “O Saint, since you are an intimate [of God] (wasil), 
illuminated by divine glory, tell God my desire: get me a dish of roast meat.” 

Mansür thrust his head into his collar (jiriban), and immediately he brought out 
à dish of roast meat and some bread. 

Another person said: “I want a bunch of ripe yellow grapes, here, in this sum- 
mer resort where it is cool.” 

Mansur plunged his hand into his collar, and, at once, he gave him the bunch. 

Then another said: “I want fruit flavored sweets, without a tray." 

Mansür thrust his head into his collar (jiriban), and immediately he brought 
out a dish of roast meat and some bread. 

O [dear] hearts, the aim of these anecdotes is to show that the self on the path 
of veils, is the way (par excellence); 


And that, whosoever washes his hands of “sclf” and “us,” tears asunder these 
veils. 


h. The Reprimand to Ibrahim Khawwas: in Kufa 


Account by Hujwiri:2! “In a well-known passage of the Hikayat (of 
Khuldi)!2? it is said that ‘when Husayn-b-Mansür, God hold him in His 
mercy, came to Kufa, and stayed in the house of Muhammad ibn Hasan 
‘Alawi,!23 Ibrahim Khawwias, God hold him in His mercy, entered 
Kufa, and, having learned that Husayn was there, went to see him. Hu- 
sayn asked him: “O Ibrahim, what benefit have you derived from these 
forty years persistence in this way of life (going around the desert, living 
in hardship)?" He answered, “the way of abandonment to God (fawak- 
kul) has been opened to me.” (Unfortunate one!) You have used your life 
to construct your interior dwelling (fi ‘umran batinika);!24 when will you 
make up your mind to consume yourself in the divine Unity?’ ” 

The anecdote is, in fact, famous, and many commentaries have been 


120 Ms. P., Supp. Pers. 115, f. 58a. 

121 Kashf, text, pp. 258, 367: tr. pp. 205, 285. 122 [Name added by L. M.] 

123 Tt is very interesting to see Hallaj staying in Kufa, at the home of an 'Alid; he was 
already known, and he was not yet blacklisted, by Shi'ism. This 'Alid must not have been 
also an Imàmite scholar, but a rallier, a high ‘Abbasid official; probably the naqib al-ashraf of 
Kufa; who was specifically the ráwi of his sarcastic poem on mysterics, AH M-b-Hy-b-'Ali 
Katila (b-Y-b-Y-b-Hy-b-Zayd-b-Zaynal), born 214, died 281 (Bih-bihani, ta‘ligat, rijal 
kabir, 294; Sam‘ani, 3132); a Zaydite, predecessor and brother of AH Zayd, who was dis- 
missed from the niqába around 295 by M-b-al-Sidra (d. 308: Buraqi, Ta’rikh al-Kijfa |bib. 
no. 2042-a], 203). Khawwis had him as a rdwi (in Dinawar: Ta’arruf, 122; Jami, 153). 

124 Kalabadhi, Ta‘arruf, no. 31, read “hatnak” (= “your belly”; tr. “kirsh” by ‘Attar). 
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written on it.125 Ibrahim Khaw was (d. 291), who had made his profes- 
sion (taba) before Khayr Nassaj (like Shibli), was a disciple of A ‘AA 
Maghribi and a friend of Mamshadh. He had followed a Karramiyan’° 
rule and had become set on an ideal of abandonment to God, based on a 
desire to love Him, but to be carried out in the minute and methodical 
practice of small privations. He left for the desert, carrying with him a 
needle, thread, bag, and scissors (respecting the canonical1?” regula- 
tions),129 then he forbade himself, for example, to look at whatever 
could be seen, or to speak to anyone who came (even to Khidr) who 
might involve him in different experiences familiar to hagiography.'^? 
Reacting against this conception, which had reduced the mystic vocation 
to a cult of self-renunciation, to the idolatry of a virtue, Hallaj urged him 
to surrender himself completely to God: to ascend, says Ghazali in his 
Ihya’, from the third stage of tawhid to the fourth and last. 13° A commen- 
tary on the Isharat of Ibn Sina, attributed to Fakhr Razi, amends this: 
from the fourth to the fifth and last stage, where the soul is entirely con- 
formed to the akhláq (moral perfections) of God. 1?! 

‘Umar Suhrawardi, in his "Awarif,!?? comments: “When will you 
make up your mind to consume your virtue with abandonment to the 
One to whom you speak of abandoning yourself?" 


i. The Visit to Jerusalem (Easter Night and the Paschal Fire)*°° 


I learned that he entered Jerusalem with seventy disciples (carrying beggar 
sacks) 134; it was at nightfall. He entered the sanctuary (= the Holy Sepulcher QT 


125 His disciple Amir H Mikà'ir goes on the hajj (ms. P. ar. 6674, £. 61b). 

126 Cited by 'AA-b-M Riazi (d. 353), reprod. ap. Qush. III, 51. 

127 ‘Actar II, 148 ff, Hilya X, 324 ff. 

128 Hilya X, 327 (Essai, p. 16). 129 Talbis, 339. 

130 [hyá* [bib. no. 280-3] IV, 174, 310; the four stages: nifáq , i'tiqád , tawakkul, mushahada. 
Cf. Ahmad Ghazili, Sawanih, 43a, "Ishqiya, 129a; Najm Kubra, Tariqat nama [bib. no. 391- 
a]. 
131 Ed. Khashshab IL, 120 (in margin): the five stages: 2nd: heart detached from the 
world; 3rd: heart attracted by God alone; 4th: riyada salbiya (= takhliya = takhallug bi'l- 
nuit); Sth: riyāda ījābīya = takhallug bi akhlāq Allah. 

132 "Awarif IV, 267-269. Cf. Bistami with Abu Masa (Ihya' IV, 160, 187). 

133 Dagli, Mantiq, f. 8b (tr. into Persian ap. Bagli, Shathiyat, ms. QMM f. 15b-16a, ms. 
SAP f. 18-19 [sec bib. no. 1091-b]); probably taken from Daylami (his source is sum- 
marized ap. Harawi [Tab.] [bib. no. 1059-a]): who says simply “in Syria" (Sham). Re- 
copied by Jàmi, 172-173. 

134 Added by Jami. : 

135 The Anastasis church belonged still at that time to the Melchites: the Melchite pa- 
triarch, Ilyàs-b-Mansür (267/880 to 297/909), went to take up the collection in 881 in France 
for the lighting expenses (of the holy places), for the poor and the imprisoned. Next it 
passed over to the Jacobites (970), to the Georgians (and Abyssinian Jacobites), to the 
Greeks (simultancously to the Franciscans), and the Armenians. 
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and saw that the lamps were extinguished (al-qanadil makmiüda).139 He asked the 
priests in charge: “Up to what time do you leave them extinguished?” “Up to the 
last third of the night." 137 —'"This last third is long in coming,” he responded: 
and he extended his index finger, uttering “Allāh”; at that moment a light came 
forth from his finger (cf. Bayda)!?9 and lit four hundred lamps, then returned to 
his finger. The monks, astonished at this,!3? asked him: “What is your religion?" 
—"I am a hanif,” he said, “the least significant hanif of the Community of 
Muhammad.'159 Then Husayn added: ‘The choice is yours; if you wish, I will 
enter and sit down with you; if not, I will leave." —“It is up to you to decide,” 
they answered him. —“I have my companions with me, and we need something 
(= to eat).”141 They then made him a gift of seven bags of silver;!? he spent 
them entirely on his companions, and left the same night.143 


Jj. The Maniac at Bab Khurasan 
"Abdàn-b-Ahmad'^4 said: 


There was at Bab Khurasan (in Baghdad) an obsessed maniac (muwaswis)—is 
this "Isa al-Muwaswis? (Ibn al-Khatib)—who associated with Husayn-b-Mansür; 
he used to hang around the cemeteries, 145? then he would wander over to see 
Husayn-b-Mansür. One day, he came to him with a basket of dates on his head, 
and some children following him; he stopped and said to Hallaj: “When will I go 
out of my self? When will I despair of finding myself again? When will I rejoice in 
my joy, becoming friendly with savage beasts, and savage toward my own 
species?" Husayn said to him (distich, hazaj meter): 

136 Something abnormal, the grand candelabra being usually illuminated. It was thus a 
ee extinguishing on Holy Thursday and remaining extinguished until Sabt 
ai-iNur, 

137 “Up to sahar” (a little before dawn), Jami corrects it. The reference is to the “new” 
Paschal flame, considered a miracle by the crowd; Hallaj is represented in this instance as 
having anticipated it (cf. Jawbari, Kashf), ed. 1302, 38-39; and an article by the orthodox 
bishop Raph. Hawawini ap. Rev. Kalima (IV, 384, 404, 478, 496; cit. Mashriq XII 3, 194), 


As to the “Sabt al-Nür," Muslims are advised (in vain) not to take part in it (Ibn al-Hajj, 
Madkhal 1, 306). 


138 Cf. Rabi‘a (‘Attar I, 65). 139 Added by Jimi. 
140 And hanifi, aqall hanifiyatan min ummati Muhammad, s.a. 'S. 
141 “And we have no more money,” adds Jami. 


142 13,000 dirhams, says Jami; at that time a single bag of silver (badra = 1000 dinars) had 
this value in dirhams, 

143 Islam was at first favorable towards it: Hadith of Maymüna-bint-Sa'd, mawlat of the 
Nabi. “Ba'athū bizayt yusrij fi qanádil bayt al-maqdis.” “Bring forth this (miraculous) oil that 
lights the lamps of Jerusalem, for recciving it is equivalent to one prayer made there that 
values it a thousandfold" (I'tidal I, 357; no. 2894); according to Sa‘id b. A ‘Aziz (d. 167; ap. 
Ibn Hanbal, Ibn Maja) (Ibn Hanbal, Musnad [bib. no. 2098-a] VI, 463)—for this is the site of 
the Resurrection. (Qur’an 24:35 alludes also to the lamps of the Holy Sepulchre, and to 
their sacred flame, for they are lit without natural fire [lam tamissahu nar!) cf. Clermont- 
Ganneau). 


144 Ahwizi (d. 306); friend of Riidhbari (Kh. I, 330); or rather the hajji and muhaddith 
Ahmad b. 'Abdàn Ahwizi Shirazi (290, d. 388). 


155 AQ H-b-M ibn Habib Naysabüri, mudhakkir (d. 406), ‘Ugala’ al-majanin, 152 [no re- 
ference given.—H.M. ]. 
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“When your mania besets you alternately with (funeral) processions and wed- 


ding nuptials, 
“Place yourself in the presence of Hell, of Paradise, of angels and of the 


Throne.” 


Bagli, who seems to know only the distich, uses it as commentary on 
Hallaj’s prayer during his last night, attesting, on the threshold of the 
execution, to his certitude of a sublime vocation. 146 


k. The Fire Temple of Tustar 
Ibn Hajj related the following:!^? 


A group of Süfis came to see Husayn-b-Mansür in Tustar, and they asked him 
for an alms gift. He led them to a fire temple;!48 but the custodian told them that 
the door was closed and that the key was with the priest. 14° Husayn persisted (in 
order to get the key) but no one answered him. Then he raised his sleeve near the 
lock, which opened, and they entered the fire temple. Once inside, they saw a 
lighted candle, which didn’t go out day or night. [The custodian] told them, 
“We revere this flame as coming from the fire on which Abraham was thrown;?°° 


Zoroastrians carry it into all their countries. "— "Who could extinguish it?” “We 
have read in our Book that no one could extinguish it except Jesus, the son of 
Mary.” 


Now, Husayn extended his sleeve toward the flame and it went out. The cus- 
todian, believing himself at the Last Judgment, cried out: *O God! O God! Now 
at this hour all the fire altars are extinguished, in the East and in the West!” 
—‘Who could relight them?" — “We have read in our Book: no other than the 
one who extinguished them.” And he humbled himself before Husayn and wept. 
Husayn said to him: “If you have something to give to these shaykhs, I will re- 
light it." Now, there was a trunk there, in which every Zoroastrian who entered 
the fire temple threw an offering of one dinar. He opened it, and handed over the 
contents to the shaykhs. Then he said: “There is no more here." And Husayn 
extended his sleeve toward the flame and it was relighted; then he recited the fol- 
lowing verse:15! 


146 Mantiq, f. 39b; Shathiyat, 136. 

147 Account preserved ap. Zakariyà Qazwini (d. 682), Athar al-bilad |bib. no. 458-b], ms. 
P. 2235, f. 61a; 2236, f. 71a, and Persian suppl. 1304, f. 85b (Persian tr.); printed ap. 
Zakariyà Qazwini, ‘Aja’ib II, 111. Itseems to come either from the collection of Qannad or 
even from the Akhbar al-Hallaj . 

On AQ Yüsuf-b-A-ibn [al j-Kajj Dinawari, killed in 405/1014, sec Subki IV, 266; and Ibn 
Khallikin, Life No. 846 [bib. no 471-a], tr. Slane IV, 397-398. Vocalization ap. Dhahabi, 
Mushtabih (ed. de Jong, 440). Cf. Sabi, 474; ‘Akari [bib. no. 830-a]; and Taj al-‘Ariis [bib. 
no. 862-d], in verbo. : 

This Shafi‘ite jurisconsult, pupil of A Hamid Marwazi, A Hy Qattan and Dàriki, would 
have thus been pro-Hallajian. 

148 Atash-ga of the Zoroastrians. Qazwini, ‘Aja’ib IL, 111. 

149 *Hirbidh"': cf. Lisan V, 54 = harbadh. 

150 Cf, Qur'àn, 21:52-75. This was the classic explanation: cf. Shahrast. II, 93. 

151 These verses, whose complete isnád can be given as Akhbar-AR-b-A-Jili (Jabali) Ibn 
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“The worldly life coaxed me as if I were ignorant of its worth. 

“The King prohibits to us what it offers that is forbidden; as for me, I avoid 
even what it offers that is permitted.152 

"It appeared to me that it was needy, so I abandoned myself entirely to it. "153 


I. The Mosque in Basra 


We have three accounts of his two trips to Basra: in 291/903 and 292/904. 

Abü'l-Hy M-b-‘Ubayd-b-M ibn Nasrawayh (qadi of Basra in 331/ 
943),154 recounted the following to Qadi ‘Ali Tanükhi (d. 342),155 father 
of Qadi Muhassin Tanükhi: 


My mother's brother took me out one day with him to go sce Husayn-b- 
Mansür Hallaj, who at that time resided in the grand mosque of Basra, posing as 
a pious man, as a Sūfi, as a qari’, and this was before he preached his nonsense, 
and began what you know all about. His plans were still secret; only the Süfis 
attributed miracles to him in their fashion of calling them ‘divine aids,"156 the 
possibility of which the orthodox rites do not accept. My uncle began to chat 
with him, and I, a very young boy, was sitting with them listening to the conver- 
sation. He said to my uncle: “I have decided to leave Basra.” —'" Why?" —“The 
people here spread a story about me; my heart cannot bear it, and I want to with- 
draw from them."!57 —“What do they say?" —‘‘They tell people that I have 
done some things, without speaking to me about them and without making in- 
quiries to know whether they really happened; were it not for that they would see 
that their account is not consistent with (what happened to them in) reality. They 
went out of their houses, saying ‘Hallaj’s invocations are heard [by God], he has 
divine aids,!58 he has already provided supernatural graces. . . .' Who am I to be 
capable of such things?" [Hallaj asked; then he said, | “So, I am going to tell you 
something: some time ago, a man came to give me some dirhams, and said to 
me: distribute them to the poor. At that moment, there were no poor around me; 
so I put them under one ofthe mats in the grand mosque, beside the ustuwana, 159 
in a corner that I knew well. AndI staycd therc a long time without anyone com- 
ing; after a while I went home and slept the whole night. The next day, I went to 


the ustuwana and took my place for prayer. Then, a number of poor people came 
de ae 


Kajj-A Yf Qazwini-Zak. Qazwini, are found again in a more concise form ap. Qannid, in 
Khatib (VIII, 117), and Ibn Fadlallah (cf. Diwan, no. 45). 

152 Here the text ap. Bustani gives two superadded verses: “It held out its right hand to 
me—I returned it to it with its left hand—when did I so seck it in marriage—in order to 
desire its union?" 

153 All its wealth: “to relieve me of it... .” 154 Misk. II, 54. 


155 "Tanükhi, Nishwar 1, 248 (cf. ibid. 115 [other visit with his maternal uncle, at the home 
of Qidi Ghullabi], 128) 

156 Maghiithat. 

15? The unacknowledged aim of this account about Hallaj's honest scruple is to use it 
against him to discredit the public acts reported about him later: cf. P. 1st ed., Ch. IV, 1-d. 

158 Expression accepted by the Ash'arites (Bagdādi, Ustil [bib. no. 201-d], 185), The ex- 


pression is found again among the convulsionaries of Saint-Médard. 
159 The column: a pillar. 
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up to me, interrupting my prayer: I went to lift the corner of the mat and gave 
them the dirhams that I had received. They spread the rumor about me that, if I 
struck the ground with my hand, dirhams came into my hand.” And he began to 
relate other similar things. My uncle then stood up, took his leave and refrained 
henceforth from coming to visit him, saying: this man is an intriguer; all this will 
induce people to speak about him. Soon afterwards Hallaj left Basra, and his case 
became clear enough to all. 


m. Account of the Ash'arite Juwayni 


The Asb'arite Juwayni declared © that Hallaj had actually entered into an 
absolutely fantastic plot, hatched like the one of Ibn Maymün Qaddah in 
earlier times,!6! against the Caliphate and against Islam. "Several au- 
thorities affirmed that the three men whose names follow here conspired 
together to overthrow the state, lead the kingdom into ruin, seduce and 
win over people’s hearts, each in the country that he was going to travel 
through. Abū Sa‘id Jannabi!® assigned to himself the borders of al-Ahsa. 
Ibn Muqaffa'!6$ made his way through the lands of the Turks. And Hallaj 
traveled through the region of Baghdad, whose ruler sentenced him to 
the death penalty; and if he did not succeed (as much as the two others) in 
winning over the souls of people, this was because the people of Iraq do 
not like to be made fools of.” 


n. The Break with Junayd (282?) 
Account by Hujwiri:!6 


I have read in the Hikayat (of Khuldi)*65 that when Husayn-b-Mansür, in a 
state of trance (ghalaba), broke with ‘Amr-b-‘Uthman, and came over to Junayd, 
the latter said: "Why do you come?” —“To live in community (suliba) with you 
as the master.” —“I do not live in community with madmen (majanin); commu- 
nity life requires balance (silia), otherwise what happened to you with Sahl-b- 
‘AA Tustari and with ‘Amr occurs." —“O Master, sobriety (sahw) and intoxica- 
tion (sukr) are only the two human aspects of the mystic, who remains separated 
from his Lord as long as these two aspects are not both annihilated.” —‘‘O Ibn 
Mansür, you are wrong in your definition of these states, sobriety and intoxica- 
tion; the first means the state of normal equilibrium of the faithful before God; it 
is not a qualification of the faithful that he may acquire through his own effort 


160 Shamil fi ustil al-din, extr. ap. Ibn Khallikan, Wafayát [bib. no. 471-a]. 

161 The presumed founder of Qarmathian freemasonry. 

162 Founder of the Qarmathian principality of al-Ahsa (289/899, d. 301/913): he scems to 
have known Hallaj (Hujwiri, Kashf, tr., 150). 

163 This does not refer to the philologist and zíndig, executed in 140/757, nor to the con- 
temporary Sufi of the same name (Jami, Nafahat, 85). Ibn Khallikan suggests the reading 
*Shalmagháni" (but he was never in Turkestan): it could be ‘“Nasafi” (d. 331/943), the 
Qarmathian apostle in Turkestan. . 

163 Kashf, text p. 235, tr. p. 189. 165 Name added [by L. M. ]. 
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(iktisab) as a creature; likewise the second, which signifies extremes of desire and 
love. © Ibn Mansür, I see in your language an indiscreet curiosity (fudil) and 
some expressions that are useless.” 


This account pits two theories against each other: that of Junayd, for 
whom God is the lone author of contrasting psychic states that He alter- 
nates in His own way1$$ in the soul of mystics, to whom He remains 
inaccessible; and that of Hallaj, whom Junayd reproaches, as he did Sahl, 
for his idea of contrition and personal effort, the semi-Mu'tazilite idea of 
the human soul's guided and progressive cooperation with divine grace; 
Hallaj adds to that his idea, which will become his thesis of isqat al- 
wasá'it: the gradual removal, through sanctification, of consideration of 
all intermediaries, rites, virtues, [spiritual] states, for attaining the ulti- 
mate reality of worship: immediate and essential union with God. Some 
chronological difficulties are raised by this account: Hallaj is presented in 
it as a wandering mystic who has deserted two masters, and Junayd as a 
master who immediately resists accepting him into his company; Sam- 
nani envisages the beginnings of Hallaj in this way, but it runs counter to 
the account of Hamd. On the other hand, the word fudül appears previ- 


ously in the testimony of Hadrami, in which Hallaj puts to Junayd an 
entirely different question. 


o. The Episode of ''Ana'l-Haqq" 
(“I Am the Truth” = “My T Is God")167 


Hallaj seems to have become aware rather early (before his journey to 
Khurasan) of the ultimate goal in the mystic way; since Baghdad, he had 
been acquainted, through Junayd, with the theories of Bistami and Tir- 
midhi. His lucidity in analysis and his firmness of will must have led him 
to formulate the idea of the mystic exchange of wills, when the time 
came, in a decisive personal statement without ambiguity or apology. 

And this was the expression “I am the Truth," Ana'l-Haqq, that is to 
say, “my ‘T is God!” 

For all later Muslim tradition, this saying stands for Hallaj; it is the 
mark of his spiritual vocation, the cause of his condemnation, the glory 
of his martyrdom. 


Did he actually utter this statement, and, if so, when? Do we find it in 


166 [n fact, Junayd classifies these states progressively; he puts sahiw above sukr (Hujwiri, 
Kashf, 186; against Abū Yazid Bistami, and incongruously, nawm above yaqza (ibid., ms. 
1086, 205b, margin; missing in ed. and tr.: against 'Ali-b-Sahl and Shibli). 

157 Wahdat al-shuhid: qawl bi'l-sháhid (up to the qiyama!): shuhüd, not wujüd (itis the Word 
that becomes incarnated), the witness must speak the truth, sayha bi'l-hagq. 
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his work? And what have been the different judgments passed upon him 
because of it? 


1. A Süfi tradition says that he uttered it in the presence of Junayd be- 
fore their break; the first two known versions of this tradition are as fol- 
lows: 

A) Baghdadi, Shafi‘ite and Khurasani Ash'arite, around 400, ap. Farq: 
“It was related (ruwiya) that Hallaj met Junayd one day, and said to him ‘I 
am the Truth’ —'No,' Junayd answered him, ‘it is by means of the Truth 
that you are! What gibbet will you stain with your blood!’ " 

B) Harawi, Hanbalite, Khurasani anti-Ash'arite, around 470, ap. 
Tabaqát: “One day Hallaj knocked at the door of Junayd's house; “Who is 
there? —'The Truth (Haqqy—'Don't say “the Truth,” but rather “I 
come on behalf of the Truth." ’ What gibbet will you stain with your 
blood!" According to ‘Attar, Junayd was supposed to have made this 
prediction to him upon his return from his first pilgrimage; this would be 
the “question” to which the account of Hamd alludes; ‘Attar adds that 
Hallaj retorted with another prediction: “The day when I redden the gib- 
bet with my blood you will again put on the coat of literalism.”’ 

This tradition has Junayd playing the role of spiritual director, inter- 
rogating Hallaj with authority; it introduces an archaic prediction (blood 
is still considered impure in it; whereas, for “Attar, not only is it pure [he 
writes “redden” instead of "stain" ], it also purifies [ablution]); this pre- 
diction, which Hadrami puts elsewhere in the mouth of Junayd at the 
time of his first interview with Hallàj, has the defect of duplicating the 
prediction by 'Amr Makki. 

One tradition, formerly attested to, as early as 375 at the latest, when 
Ibn-al-Qirih collects it in Baghdad from the great grammarian Abū ‘Ali 
Fasawi (d. 377), puts the prediction in the mouth of Shibli (Shibli was a 
friend of Ibn Mujahid, master of Fasawi), and links it, on the one hand, 
with the quatrain Ya Sirra sirri (attested to as early as 355 by Maqdisi, via 
Ibn ‘AA = Ibn Khālūyā?) and on the other hand, we believe, with the 
sentence Ana’l-Haqq (the ms. edited by Kurdaly has a lacuna of one line 
here). It reads as follows: 

Aba ‘Ali Fárisi (= Fasawi) reported to me (haddathani) and told me: “I saw 
Hallaj standing, within the halqa of Shibli. . . . (lacuna, to complete as follows: 
saying, ‘I am the Truth’ and Shibli responding to him: ‘do not say "the Truth," 
but rather, “I come on behalf of the Truth.”) What gibbet will you stain with 
your blood!’ But Hallaj, covering his face with his sleeve, recited (the quatrain) 
Yà sirra. . . . For he believed that the wise man vis-à-vis God is in the same posi- 
tion as the ray vis-à-vis the sun from which it draws its light." 
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If the saying Ana'l-Haqq does, in fact, appear in the lacuna of this text 
properly transmitted and attested to, Hallaj would have uttered it there 
where Shibli held his kalqa, in the qubbat al-shu‘ara’ of the cathedral 
mosque, in the Madinat al-Mansur (which would explain the presence of a 
rāwī, a layman, one of the masters, nuhat, of Fasawi or Abū Ishaq Zaj- 
J3j);158 in the course of his public preaching, in one of the debates with 
Shibli, referred to in the account of Hamd. 

Chronologically, this more recent date would be preferable. And if we 
must accept both accounts as true, the incident with Junayd was private, 
while the one with Shibli occurred in public. 

A third tradition, Süfi and late, has Ana'l-Haqq uttered even later, dur- 
ing the trial. Qadi Abū Yüsuf (sic: for Abū "Umar-b-Y üsuf) asks him, 
“Who are you?" and he answers, “I am the Truth." 

Finally, legend has him saying it ardently, almost constantly, in a 
preaching manner; and shows him proclaiming solemnly from high on 
the gibbet “I am the Truth”; this is the “drum roll" announcing the 
Sovereign, says Harawi; and according to the Persian ‘Attar and the Turk 
Nesimi, “the gibbet of the Ana'I-Haqq" is the mi'raj of heroes. When his 


blood is shed and his ashes scattered, they utter this phrase again, for his 
vindication. 


2. The phrase occurs in a recension of the Akhbar al-Halldj (no. 74), 
where, though metrically irregular, it is inserted in the second verse of a 
Hallajian poem celebrated since the time of Ibn Khafif: with the signifi- 
cance of a vow: “Unify me (wahhidni), O my Only One. . . . [Let me] be 
... the Truth and, as the Truth bestows investiture of Its essence upon 
the one who becomes It, let our separation be no more.” The Taymur 
ms., the only one that gives the sentence, is unfortunately testimony 
drawn from a deliberately doctored (probably by Ibn ‘Aqil) edition of the 
Akhbar, and Aná'l-Haqq is perhaps interpolated in it in order to contradict 
the hostile tradition of Fasawi. 

As for the Tawasin, “I am the Truth" occurs in it only in interpolation 
in a single recension (ms. L [see this edition, III, 279ff. |); it includes a ten- 
dentious comparison, likening it to two blasphemies, to the “I (am more 
worthy than Adam)” of Iblis, and to the “I (am your supreme Lord)” of 
Fir'awn. A passage, moreover, which is very archaic and very impor- 


168 Fasawi took his ijaza from Zajjàj, directly via his master, Mabraman M-b-'Ali 'As- 
kari (d. 345). It is very interesting to note that the rdwi of the quatrain commenting on 
“Ana’l-Haqq,” Sirafi, (= Ibn Abdallah) was also a pupil of Zajjaj via Mabraman. Mabra- 
man, like Sirafi, was a Mu'tazilite. The anecdote may come from Zajjaj. Also, that A. N. 
Sarraj (Luma‘, 354) also uses this quatrain to comment on “Anā.” 
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tant, for it makes Hallaj the patron saint of the futuwwa, an oath-taking 
society of outlaws, of the “dregs of society.” 

“IfI had retracted my claim and my words, I would have fallen off the 
(initiation) carpet of honor (= futuwwa) (VI, 21)." “And (after Iblis and 
Fir'awn), I have said: if you do not know God, recognize Him in His 
sign; I am His sign, and I am the Truth, and I have never stopped being 
truc to Truth. And even if I am killed, or hung on the gibbet, or have my 
hands and feet cut off, I will not retract.” 

This text presents And’l-Haqq as the supreme cry of a voluntary outcast 
for divine love. 

One can thus conclude that, if the statement And’l-Hagqq is not found in 
the works of Hallàj, it was actually uttered by him, being consistent with 
his teaching. !®° He said expressly in the Tawasin (III, 7) apropos of the 
Burning Bush in which God said to Moses "I am your God”: “And my 
role (mathali) is the role of this Bush.” “Attar had emphasized it, and, be- 
fore him, if we can believe Baqli, Hallaj’s own son, Mansur. 


3. It remains now to examine the different interpretations and judg- 
ments of the Hallajian “I am the Truth." 

We shall see later how the notion of al-Haqq clarified itself for Hallaj, 
and what its antecedents were—Greek (philosophical), Syriac (Chris- 
tian), and even Arab (Shi'a). If, in spite of Hallaj, Haqq has not become 
the name par excellence of God for Arab Islam (only mystic circles use it; 
they used it already before him, timidly; he himself presents it as stand- 
ing for God considered only as Mu'ill al-anam, Creator of beings), by 
way of compensation, because of Hallàj, it became so for all of non-Arab 
Islam—Iranian, Turkish, Indian, and Malaysian. 

In Arabic, from the time of Hallaj, al-Haqq is only one of the ninety- 
nine Names of God authorized in the litany of the rosary (tasbih) by 
hadith (fifty-first in Tirmidhi’s list); and Qannad makes Shibli say that 
Hallaj was punished for having misused this divine name, whose power 
had been granted to him, this Name which, according to the partisans 
(sifatiya) of the real distinction of the divine attributes, had by no means 
introduced Hallaj into union with the other divine names, let alone with 
the divine essence. His cry of Aná'l-Haqq was only an effort at usurpation 
and appropriation, like that of an ascetic who believes that the radiance of 
his enthusiasm belongs to him, or of a magician who has become 
haughty with his power. l 

It is the same voluntary limitation of the meaning of the word Haqq, 


169 Bagli thinks that he alluded to it in the prayer of the last vigil. 
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also through hostility toward Hallaj, when, in the monist theory of the 
seven enclosures of the soul, Kashi (d. 730) teaches against Samnàni that 
the divine name Haqq is only the fourth of the corresponding Seven 
Names, and that to say Ana'l-Haqq means simply that the soul of the 
novice is stripped of its fourth enclosure or latifa (= sírr = nafs mut- 
ma'inna). 

Apart from these two theses made for the occasion, and the Bengali 
cult of Hallaj identified with Vishnu considered as “‘Satya Pir = Master of 
the Truth," the unanimity of Muslim thought has understood perfectly 
that this Hallajian Truth was, essentially, God. How Hallaj could have 
said Ana’l-Haqq was still to be explained. Here follows a tableau that we 
have tried to complete of these various exegeses; it is based on fatwa by 
Fakhr Ràzi and Ibn Taymiya, the translation of which will be given later. 

The first series of exegeses believes that Ana'l-Haqq is an ill-adjusted 
statement, coming from a man who has not understood its expression 
fully (A-C); the second sees Ana'l-Haqq as a divine utterance, well- 
adjusted in its expression and real; what is left to explain is how it could 
have been spoken humanly (D-E). 

A) hikaya (= transition from an indirect to a direct style). In saying 
"L" Hallaj meant simply that he was a narrator: as a narrator uses the 
historic present, as a reader of the Qur'àn recites in the first person the 
Qur’anic verse in which God says "I" (Umar Suhrawardi, 'Awarif; 
criticized by Sirhindi). 

This mild exegesis faces another problem: How much reality is there 
for the believing reader in the recitation of the Holy Book (Hanbalite 
realist solutions, Salimiyan)? 

B) tajawuz (= hyperbole). Hallaj exaggerated: 

(1) a false intellectual perception, his statement is incorrect, perni- 
cious, and justly condemned; a grave error of a novice (Majd Baghdadi); 
a hypocritical pretention (Mu'tazilites) or simply unreal (Rifa'i); 

(2) or the ambiguity of an outburst of amorous fervor; either spon- 
taneous or provoked; by the theft of a book, or the ingestion of a talis- 
man, or the sharing in the cup of intoxicating wine of Paradise (the pre- 
eternal wine of the Covenant, mithdq) offered to Hallaj by his sister. In 
this case, the incriminating sentence is no longer irrcal, but it is excessive; 
it expresses an intoxication (sukr), a rapture (ghalaba), a dizziness. For 
there had indeed been divine commotion and participation, momentary 
at least, in one of the divine attributes (sifat) in one of the distinct perfec- 
tions of which such and such divine name is the symbol, or in an Idea, or 
in Wisdom (ma'rifa). The one who is enrapt is irresponsible, thus canoni- 
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cally excusable (ma‘dhur), but socially dangerous; once brought to his 
senses, if he repeats this statement, he is subject to the power of the Law, 
even though he is a saint. This exegesis is the most frequently used 
(Ghazals, Kilani B. 71;17° "Izz Maqdist, Jili I, 40). Cf. Hayy-b-Yaqzan [bib. 
no. 359-a], 3—cf. the case of Jesus—no privilege, though Fakhr Razi ac- 
cepts the privilege of theopathic expression. 

C) tajallt (= intellectual illumination). In a very high ecstasy, Hallaj in- 
tercepted and understood an esoteric divine secret, overstepping the 
Law; it must not be divulged on earth. What secret? 

(1) sirr wahdat al-shuhüd (the secret of immanence). Even outside 
ecstasy, the beauty of the world testifies that God appears in every single 
thing (shuhiid al-mazahir) to the one who knows how to perceive Him in 
it. This truth runs counter to the affirmation of divine transcendence pro- 
claimed in the canonical shahada; the saints must say nothing about it in 
this world, otherwise they are justly condemned (Kilani B. 52, 7335 
Samnàni); 

(2) sirr wahdat al-wujiid (the secret of existential monism). Nothing 
exists but God; to arrive at the logical certitude of impersonal identity (or 
more precisely, unipersonal, in the third person, Huwa) of every single 
thing and to proclaim Ana'l-Haqq, we must become fully conscious of 
the Universe, the only means by which God expresses Himself to Him- 
self. Hallàj caught a glimpse of that, but expressed it before realizing it 
fully, otherwise the secular arm could not have executed him. He lacked 
respect for the Prophet, who, knowing this secret, did not speak of it; 
and he was obliged as penance (in Turkish legend, he spits in his mouth) 
to say Aná'l-Haqq, in order that he be killed in expiation (Ibn ‘Arabi). 
The assembly of Prophets interceded with the Prophet on behalf of Hal- 
1aj. Besides, all the damned will be reconciled. In any case, Anàá'l-Haqq 
does not give access to the pure divine essence (ahadiya), which is a su- 
preme silence; 

(3) sirr al-mutà* (the secret of demiurgic investiture). God, who is 
immobile, delegates the setting in motion ofthe universe to a leader from 
the hierarchy of saints and all obey the succeeding appointees, the apo- 
tropeans (abdal), of this delegation, who must remain hidden. Insofar as it 
participates in the Creator's fiat, this muta has the right to think the 
Aná'l-Haqq, the creative word. Ghazali (ap. Mishkat) seems to think that 
after the Prophet, saints like Hallaj could have been invested with this 
role. But the many partisans of the pre-existence of Nür Muhammadi 


170 [Kilàni B. = ap. Bahja of Shattanawfi, cited in P. ist ed., p. 411, n. 3]. 
171 [See n. 170]. 
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(Tirmidhi, Ibn Qasyi, Ibn Barrajàn) teach that in the whole of time only 
the Prophet played this role of demiurge, receiving from God, who did 
everything for him, the divine Name of al-Haqq, verifying in him the 
permanence of the divine ipseity (Nir Kasirqi, Ta'wilat). And that only 
the perfect imitators of the Prophet, those, who, like Hallaj, receive in 
their pure heart the light emanating from the heart of the Prophet- 
demiurge, can proclaim this secret, Ana'l-Haqq. There would therefore 
be three steps, from God to an active Demiurge (the Prophet), from the 
Demiurge to a Passive Saint (= Hallàj), for arriving at the utterance of 
Ana’l-Haqq. This is what ‘Attar means when he calls the Demiurge the 
katkhuda and the passive Saint the haylaj (in Shi'ite terminology, one 
would say katkhuda = Mim and haylaj = Sin; but, here, it is the Mim that 
is Samit and the Sin, Natiq).172 

According to this theory, Hallaj had the duty to say Aná'l-Haqq; he is 
holy and his judges are unjust; 

(4) Sirr al-rubübiya (the secret of supreme power). God, fundamen- 
tally, is the Author responsible for each personal act in every intelligent 
being; and, when this being says freely “I,” he divulges the secret; he 
steals from God “the Pearl of love" (Kilani B. 121, 123); he deserves in 
this world legal punishment, and after death, damnation. This is what 
Iblis and Fir'awn did; this is what Hallàj did, in saying Ana'l-Haqq, divine 
words, stolen from God: thus the truthful and real word, and yet kufr (a 
blasphemy),!7 forbidden (Tustar, AB Wasiti, Qushayri, Jurjàni, 
Ahmad Ghazili). Hallaj is thus a saint damned, which is a contradiction; 
if God does not deprive Hallaj, damned, of loving Him, is it truly the 
same situation for Iblis and Fir'awn? Some answer affirmatively. But 
then, they are unjustly treated (mazlüm) only in appearance; and with 
them, all rebels. Ana’l-Haqq is an explosive sentence, which destroys the 
universe in conjuring God to come into it (cf. Yazidi eschatology): es- 
chatological cry “tasarrafa’l-aghyar bidamihi" (Suhrawardi, Nsir Tüsi). 

D) Fana’ (= annihilation). At the time of the declaration of Ana’l-Haqq, 
the personality of Hallaj was annihilated (this forces the mystics to admit 
that the soul is not an accident without duration, but a substantial form). 
How? 

(1) demolished by pure divine will, which damns it [the soul] for 
saying "T" through its own mouth (= cf. supra C4); 

(2) leveled by a moral preparation, a gradual amorous preadaptation 

172 The secret of resurrection = to break the corporal talisman—the soul leaves the prison 


(Suhrawardi, Maqtil) in the fana? of its corporal form. 
173 Already the mystic ligature is zandaqa. 
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of the subject to the whole of the divine will (fana? bi'l-murad: Kilani B. 
122, line 27; Wafa’), a total self-renunciation (Sirhindi), a radical humility 
that is wholly contrary to the pride of Iblis (Kilini, ‘Attar, Baqli, Rümi, 
Samnàni), and that orients one toward a definite possibility, a renais- 
sance, the hecceity of a divine person substituted for the former hecceity 
(Faris);174 

(3) transsubstantiated (= E). 

E) hulūl wa ittihad ( = infusion and union). The personality of Hallaj 
was transfigured, essentialized, by the infusion (hulil) of a divine inter- 
vention, real and personalizing (intrinsic formal cause, intelligible form), 
surpassing the law.175 

It was either: 

(1) a divine emanation; one of the celestial Intelligences, the Active 
Intellect (‘aql fa al), or the Universal Intellect (‘aql kulli), or the Universal 
Soul (nafs kulltya), according to the Qarmathians and according to Ibn 
Masarra; or, on a higher plane, the Absolute Hecceity (inniya mutlaqa = 
iháta) according to Ibn Sab'in. If, as is usually the case, one identifies this 
emanation with Nür Muhammadi, we return to case C3, in which it is 
only indirectly, through this emanation, that God uttered Ana'l-Haqq 
through the mouth of Hallaj; or: 

(2) God Himself, through the operation of His Spirit (Rih), vivify- 
ing the heart of Hallaj and springing to his lips, through an internal taste, 
"the way the demon expresses himself through the mouth of the pos- 
sessed” (masri': criticism by Ibn Taymiya of the Hanbalite thesis of 
Harawi: La'ih). 

In both cases, the judges who condemned Hallaj were guilty (Ram). 
More profoundly, in the second case, the Law must persecute, must kill 
the saints. For the Law is made to use and to destroy a perishable world. 

In both cases, the (transfigured) personality of Hallaj lives on, in a state 
of deifying union (ittihād), with God. In order that his And’l-Haqq be di- 
vine, this union must be real. Ibn Sina, Ibn ‘Arabi, and even Fakhr Razi 
have challenged, as illogical, the reality of this union, determined to con- 
sider unity only within the range of nine categories (= passiones unius: 
equality, similitude, affinity, specificity, parallelism, symmetry, identity 
[kuwa huwa], synergy, sympathy), and, more particularly, numerical 
unity, which in fact abhors union. Only ‘AQ Hamadhani in mysticism, 
specifically apropos Hallàj, considered recourse to the notion of tran- 
scendental unity (whose plenitude makes him speak, paradoxically, of 


174 [His “essential self.” Cf, Ch. I, Prologue, n. 75 of this translation.—H.M. ] 
175 Criticized by Luma', Ajurri, Balkhi. 
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Allah = “‘al-kathir’’)!76; of which Ibn Sab‘in (notion of ba'd al-Wahid), 
after Ibn Rushd, maintained the importance (against Ibn Sina) in 
metaphysics; and transcendental unity accepts union, total participation. 


4. Popular devotion concretized in strange accounts the psychological 
genesis in Hallaj of the divine utterance And’l-Haqq. 

Turkish Qastamüniyan legend includes this dialogue between God and 
Hallaj: “Ask me whatever you wish.” Hallaj declines. God insists. Hallaj 
confesses: “I am disgusted with this world, and as for the other life, I will 
enter Paradise only in order to see You there.” God insists again. Hallaj 
ends by saying, "O my Lord, give me Your personality in my lan- 
guage.” God objects, saying, “This is my treasure; I have faithful ser- 
vants who punish those who wish to steal it." Hallaj says, “O my just 
Lord, after You have given me Your personality, they may deal with my 
life according to Your will." After he says these words, God gives him 
permission to say Anà'l-Haqq. For, as the account concludes, the Beloved 
is the One who permits His lovers to play with His own personality, and 
the lover is the one who is flagellated, imprisoned, his hands and feet cut 
off (his blood serving him as legal ablution), is hung, burned, scattered to 
the winds: coming in this way to the Beloved, he finds union. 

Indian legend??? shows Hallaj in ecstasy, before God, who says: "Who 
then will offer Us the sacrifice (Yufdi lana’) of his life?" ''Ana'l-Haqq," 
answers Hallaj; that is to say, "I will. I am firmly resolved (thabit) to sac- 
(qaba’), which awed the police and is more comfortable, or the patched 
Hallàj, full of love, came to God, God said to him, ‘‘Sacrifice Your life 
for Our sake by annihilation in order to rejoin Us”; Hallaj obeyed the 
order, and said And’l-Haqq in order to be admitted immediately, in ac- 
cordance with the verse (Qur'àn 3:167: among the martyrs killed ff Sabil 
Allah). 


176 Shakwa, 38b. 
177 Makhdūm jahdriydn shih mina (cf. Shivrajpüri). 
178 B., 122, 1. 2-4 [cf. note 372b]. 
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TRAVELS AND APOSTOLATE 


I. His Mopzs or TRAVEL: His Dress, His ITINERARIES, 
His STOPPING PLACES 


From 272 to 288, between his first hajj and his third and last hajj, Hallaj 
undertook a series of long apostolic journeys, going forth from a perma- 
nent base, which was his family home, during his first ten years in Tustar 
in Ahwaz (272-281), then in Baghdad (281-296), where be set up an ac- 
tual dar (a reception and preaching center) in 288. 

His behavior on these journeys was quite original. As regards dress, he 
rejected the süf and by preference wore the long-sleeved military caftan 
(qaba’), which awed the police and is more comfortable, or the patched 
muraqqa'a of the wandering beggars, which liberates the wearer by the 
very scorn that he arouses. He did not forgo, in case of need, visiting 
traditionists and Süfis, but he lived especially in mosques, which were 
open to the poor day and night, and in the ribāts, those fortified 
convent-hostels that private alms gifts began to build on all the major 
routes leading to the frontiers and to the holy war, which the Muslims 
out of a religious instinct—a desire to collect hadith from afar, a need to 
preach to the lukewarm, and a vow of going out to fight the infidels— 
waged beyond their own boundaries. The Karramiya, who built many 
ribats at that time, often related a hadith from Salman on this subject: “To 
spend one night in a ribat in the service of God (fi sabi’l-Allah) at the 
frontier of the sea is worth more to a man than to fast a month while 
remaining among his own people; the one who dies in a ribat in the serv- 
ice of God, God preserves from the horrors of the grave. ”! 

That did not prevent [Hallaj] from visiting "society people," scribes, 
scholars, princes, and wealthy persons who were attracted to him 
through his reputation for cultural breadth and varied scientific knowl- 


1 Abū Hafs 'Umar-b-Hy Nisabüri Samarqandi, Funiin al-akhbar, ms. P. 5039, f. 204b (he 
is called, in f. 87b, the guest of the Mazyadi amir Sadaqa-b-Mansür, d. 501; and numerous 
texts of his Rawnaq al-qulüb, mss. P. 4929, 6674, verify that he was a Karrami). Cf. Ibn 
Taymiya, Fat. IV, 303. List of ribatat: Alex., Ramlah, Thughür, ‘Asqalin, Lubnin, 'Abba- 
dàn, Qazwin, Qatawàn (in Samarqand) (Ibn Taymiya, loc. cit.). 
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edge. He approached the great with ease; “he was bold in the presence of 
sultans (jastira ma a'l-salatin)," notes his contemporary, Ibn Abi Tahir. 
He discussed controversial issues with the noted in scholarship and poli- 
tics, speaking to each school in its own language, whether Mu'tazilite, 
Shi'ite, or Sunnite. This will get him suspected of belonging to secret 
cadres of the Qarmathian conspiracy, where the Isma‘ili Fatimid insur- 
rection was being formed. 

His “Qarmathianism” would explain his long travels, facilitated and 
expedited by accomplices whom he would have found all along the way. 
The signs pointed to in favor of this hypothesis are definitely not con- 
vincing (even his vocabulary, sini).? He could have been received as a vis- 
itor in certain Qarmathian dar al-hijra: for example, the one in Kufa (at 
Ukhaydir),? the one in the Ahsa (at Hajar), the one in Multan (North 
Sindh). Also the question of the second coming of Justice, the spiritual 
mahdism that he never stopped preaching up to his final Baghdad mis- 
sion, could easily be compared, by his malicious (Twelver) Imamite lis- 
teners, to the revolutionary mahdism of the Qarmathians. But, if he had 
been a “Qarmathian agent," as was inscribed on his pillory in 301, the 
precedent set with regard to the agent Abü Sa‘id Sha'rani, for whom the 
Samanids paid the "blood price" to the Fatimid Caliph after 307, 
suggests that the latter should, in 309 or after, have made some gesture 
on behalf of Hallaj, which he did not do. 

Examination of maps included here (Figures 4 and 5) provide us with 
some probabilities for explaining Hallaj's long journeys. He must have 
conceived^ and organized his journeys in Ahwaz, thanks to the stable 
political connections that he established there, beginning with the rela- 
tives of his wife and his first disciples, families of eminent persons origi- 
nally from Basra, either clients of the al-Muhallab Azdites, or allies of the 
Zaynabi Hashimites (Karnaba’i, AB Hashimi Rab‘i), and extending up to 
high officials, Harithi scribes? and Turkish amirs. 


E ? Khalaf Hallāj is only a namesake; the question of his connections with Qarmathian 
Hanafism" remains obscure (cf. infra: Talaqan). Certain Druze (Shihabi) and Isma‘ili 
(AA-b-Murtada of Khawabi, ap. Falak dawwár) authors think that our Hallaj was a dài. 
On his Sini vocabulary, cf. Akhbar, pp. 48-50. 

3 Müsil has shown that the castle of Ukhaydir owes its name to one of the 'Alid amirs of 
the Bani Ukhaydir of Yamana, Ismi‘il-b-Yf, whom we sce installed in the Kufa region by 
the Qarmathians of Ahsa in 315 (Hallaj had known Jannibi) (cf. Enc. Isl., s.v.). 

‘ The Azdite Muhallabids of Basra and Karnabà' had clients, in Mansura (Sindh) as well 
as in Marrudh (near Talaqan), which was where Muhallab (d. 83) died. And in Fars, where 
Muhallab’s own grandson, Sulaymin-b-Habib, had been wali around 138-154 (ms. P. 
Turkish supplement, 1125, f. 33b), 


5 Note that Azdites and Balhàrith were both of Yemenite stock, loyal from the beginning 
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One can sec immediately, from his itineraries, that he did not travel in 
the wake of officials profiting from the rapid couriers of the ‘Abbasid 
barid; for they passed along the eastern border of the countries under 
strict Caliphal obedience, where he was often badly received (Qumm, 
Isfahan). To appreciate the pace of his journeys, we note that he went on 
foot, at reduced speed, a staff in hand, behind a caravan camel, some- 
times on camel, accompanied at times by from seventy to four hundred 
disciples;$ even alone, he was not a “Jong distance runner" stringently 
keeping to a schedule of thirty kilometers a day (= one leg of the barid) in 
order to break any travel records; very often his apostolate kept him sev- 
eral days at a time at one of the stopping places along the way, not to 
mention villages like Talaqan, where he organized centers. “He moved 
along quickly" (khafif al-harakát), perhaps; but had he walked as fast as 
the Qarmathian agent Nasir-i Khusraw a century and a half later,’ or the 
ambassador Ibn Fudlan in 309-310, going to Bulghar, capital of the 
Khazars,9 he would have needed five years for his first journey, and 
therefore more than three years for the second (which forces us to reject 
the short chronology of Hamd).? 

In the towns, Hallàj must have lived by preference in the section where 
Arabic was spoken (the Shi'f al-Khüz in Mecca, in Isfahan: Sam'ani, 
212b), since the incident in Isfahan proves to us that he did not speak 
dialectical Persian. Completely Arabicized, he could preach to his local 
listeners only through intermediaries, disciples native to the town or 
kindly sympathizers, or by relying on the musical effect produced by the 
gesture and the intonation of an earnest stranger over a crowd that does 
not understand his language (cf. St. Bernard in Germany, St. Francis 
Xavier in the East Indies). Unlike so many ascetics (Bistami, Ibn Khafif, 
Khurgini), whose native accent shored up the local influence, Hallaj, 


to the ‘Abbasid dynasty, which did not hold a grudge against the Muhallabid Azdites of 
Basra for their participation in the Zanj rebellion. On the other hand, the Turkish converts 
called themselves clients of the Yemenite tribe of Madhhij, and the Balharith were also 
from Madhhij; which explains the line of personal loyalty that was established after 265 
between Vizir Sa'id-b-Makhlad and the Turkish amirs of Iraq, after the death of their chief 
Miasa-b-Bughi (cf. Jahiz, Atrak, ms. P. 6013, f. 20a-b; and Tabari III, [ . . . ], 2109). 

6 At Quds; in Mecca (2nd hajj}; cf. Abü'l-Azhár and his 400 disciples on his travels, at 


Qirqisa. . 
7 According to his Safar nama, N. K. set 110 days for the Isfahan-Murrudh crossing 
udh- 


(1,300 km. = 13 per day), 110 for Basra-Isfahan (600 km. = per day), 60 for Murr 
Naysabur (400 km. = 7 per day), 14 for Murradh-Balkh (350 km. = 25 per day). 

8 He set 254 days for the Baghdad-Jurjaniya distance covered (2,400 km. = 10 per day) 
and 70 for Jurijaniya-Bulghar (1,300 km. = 18 per day; cf. Yàqüt I, 723). 

9 C£. supra. 
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during his itinerant apostolate, acted by indirect means: repeaters trans- 
lating, commenting, and imitating as his discourses proceeded, se- 
cretaries taking down from his dictation the abundant correspondence 
described by Hamd, in response to questions posed (cf. Junayd previ- 
ously). It is only at the end, on his return to Baghdad, that he will di- 
rectly lecture the crowd, no longer inside a ribat or from a mosque, but in 
the open street, in the markets; and, in order to be spontaneous, these 
speeches offer, in contrast to those of truly popular sermonizers, some 
stylistic and technical refinements of expression that even an Arab urban 
public could hardly grasp without direct commentary. 

It is, therefore, relevant to note that Hallàj stayed especially in Arab 
colonies: centers, like Bayda in Fars, Tustar in Ahwaz, Nishapur in 
Khurasan, towns exceptionally Arabicized; or seminomadic, as in Kir- 
man and Sijistan, in Sindh (town of Mansura) and especially in Juzjan, in 
Talaqan, his center for preaching among the Samànids.!? Talaqan, in 
fact, a city strongly Arabicized, was adjacent to the important Arab col- 
ony of camel caravan drivers from north Juzjan (20,000 in his time)?! 
who in that period divided the monopoly of pasturage in Bactrian re- 
gions with the subject Turks for sheep and cattle grazing, the Khallukh 
(or Khalaj).!? These Arab cameleer tribes, cradle of the ‘Abbasid revolu- 
tion, must have had with these sheep-raising Turks the same relation of 
suzerainty that the abbala nobles in all of the Arab steppes had with the 
sháwiya common people. The Khalaj Turks, having probably supplanted 
the Hephtalites, lived nomadically between Balkh and Bust, and went 
north each summer as far as Taraz and Isfijab. They had been converted 
to hulülism by Muganna‘ (Farq, 243-244). Hallaj must have been brought 
by them into pagan Turkish country, particularly in the region above 
Isfijab. Hallaj must have followed the Arab camel caravan route on his 
first journey, reaching Khurasan directly through the desert and the 
Busht-al-'Arab (Turshiz) and certainly he returned with them from his 
second voyage, via Sijistan, Nimruz (= Zaranj) and Kirman, areas col- 
onized by the Khàrijite Arab nomads recently subject to the Saffarids. 


Explanation of the two maps 


The first map (Figure 4) gives the political limits of the Caliphate, with 
the official main routes of the barid (postal service); with the locations of 


1° The Islamization: of Kurdistan, emanating from Mada’in (M-b-Mu'awiya Khur- 


ramiya); of Balkh, from Rawandiya (by Muqanna', of the Khalaj Turks); of Marw, Khur- 
ramiya mawali (by Abū Muslim). 


11 Hudüdi ‘Alam [bib. no. 1016-a], Minorsky tr., p. 108. 12 Ibid., pp. 111, 347. 
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the Imamite representatives, the centers of Zaydi and Isma‘ili activity, 
and the places where ‘Alid pretenders will be killed between the years 256 
and 313. 

The second map (Figure 5) gives the routes travelled by Hallaj on his 
two long journeys (274-279, 282-285), the various ribats (fortified con- 
vents) of volunteers for the faith, the distribution of the different Islamic 
rites, and the frontiers of Islamization. 

One can see at the outset that Hallaj did not follow the official main 
routes, but went into Khurasan following the steps of the Arab rural col- 
onization and the ribat of the jihad. His itineraries are clearly beyond 
those of the Shi‘ite missionaries, the Zaydi Imamites, and even the Is- 
ma‘ilis and Kaysanis of his time. When in Muslim territory, he stayed 
mostly in the cities of the “ahl al-hadith,” especially of the Sháfi'ites. 

The political boundaries (and their variations between 274 and 295) are 
worthy of note. This twenty-year period sees the royal highway from 
Baghdad to Balkh increasingly menaced in the north by the Iranian na- 
tionalism of the Zaydis from Daylam, in the south by the more ephem- 
eral dissidents (Dulafids around Rayy, Saffarids around Nishapur); the 
Caliphate (and its Tahirid vassals) continues to draw back, losing 
Nishapur (its fiscal wali Rafi‘ 269-284, joined the Daylamites in 251, and, 
after three Saffarid occupations, 261-267, 276-280, 284-286, Saàmànid an- 
nexation, 286), and losing Rayy (usurped by Rafi‘, 275-281, annexed by 
the Sāmānids, 289); and it is the Samanid state that expands and wages 
the holy war against the Turks (the Islamized dynasty of Isfijab, vas- 
salized in 226, that of Ifshin of Ushrusana suppressed in 280, that of the 
Qarluq of Talas subjected and Islamized the same year, at the end of a 
holy war). Hallàj avoids the regions under strict Caliphal obedience 
(bothered in Ahwaz, expelled from Isfahan and Qumm, towns belong- 
ing to the Dulafids [(until) 284], friends of Vizir Ibn Bülbül). And 
though he moves about freely in Saffarid country (he was born there, his 
teacher Sahl had known their first prince; Hallaj must have known their 
two ministers or bundár: Hasan [260-265] and ‘Ali-b-Marzubin-b-Zadiya 
[265-287 ]15), he is clearly attracted to the Samanid areas. His base, Tala- 
qan in Juzjan, is located in the region of one of the Samànid vassals and 
very near Marrudh, whose prince, Husayn-b-'Ali Marrüdhi, will be the 
first Simanid governor of Nishapur (where Hallaj will settle his favorite 
son). Hy Marrüdhi, a scholar, who must have known Hallaj, will die in 

13 The son of their brother, Abū Fadl M-b-'UA-b-Marzuban, Katib, Shirazi, was a friend 


of the banker of Ahwaz Sahl-b-Nctira, and of Qidi Ji'abi (Tanükhi, Nishwar VIII, 141; II, 
no. 14; and Faraj IL, 111). 
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prison (306, d. 316), accused of having become an Ismá'ili; his brother, 
Akh Su'lük (d. 311), the Saminid wali of Rayy from 289, remained on 
good terms with the chamberlain Nasr, the patron of Hallaj, whom he 
had taken prisoner in battle. Via the royal highway, these two brothers 
were on good terms with the Caliphal Court, where some wanted the 
caliph, in 301, to name their prince, the Samanid, titular head of the 
police in Baghdad (just previously it had been the Saffürid). Hallaj, 
whose Khurasani disciples were protected in high places in 309, perhaps 
returned from his last voyage via the royal highway to Baghdad, al- 
though Hamd says nothing about it; since it is known that he passed 
through Dinawar and Nihawand. 

These remarks, arrived at by placing his journeys between 274-279 and 
282-285, show that these dates are preferable to Hamd's dates (286-290 
and 293), eras in which the absolute hostility of the Samanids toward the 


Saffarids must have hindered circulation on the southern route, the one 
that Hallàj followed. 


IL. THE Two PERIODS or PUBLIC PREACHING IN AHWAZ 
(272-273 AND 279-281) 


a. His Acquaintances among Laymen, Scribes, Merchants, 
and High Officials 


Ahwaz, and especially Tustar, played a decisive role in the career of Hal- 
laj. Populated in the period by a refugee élite from Basra, and temporar- 
ily chosen by the regent Muwaffaq as his place of residence with the high 
Baghdadi officials of his court, during the military operations against 
Basra, Ahwaz much more than Mecca accounts for the social contacts 
that brought Hallaj to the fore after his break with the Süfis. 

His wife was from Ahwaz, a member of a distinguished family, prob- 
ably of fiscal scribes originally from Basra. Though his father-in-law re- 
nounced him, his sons were allowed to live in Tustar, and his brother- 
in-law remained his faithful disciple: the one who, I believe, is the same 
person as the Karnaba’i with whom he will go into hiding in Ahwaz in 
298. 

The name of this Hallajian is interesting: nisba derived from Karnaba’, 
a place said to be in Ahwaz, where Muhallab had conquered the Azariqa 
Kharijites, thereby saving Basra; it referred to a family of Basra notables, 
the Karnaba’i, whom we see as early as 230 in a position to challenge on 
an equal basis a Zaynabi ‘Abbisid line of governors of Basra, the Al- 
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Sulaymàn-b-'Ali family.! Around 260, Muhammad-b-Sa'"id Karnaba’i 
agrees to become katib and temporary wali for Ahwaz under ‘Ali-b-Aban 
Muhallabi, the Azd vizir of the Zaydite? pretender-leader of the Zanj re- 
volt. And, in 281 Karnaba’t the Hallajian must have been included 
among the Ahwazi notables whose arrival in Baghdad Hallaj arranged 
“at the same time as that of my mother and my hamd,” his son Hamd 
tells us. Hama is the maternal uncle; and we have good reason? to believe 
that he and this Karnaba’i are identical: his full name would be Ibn 
Ya'qüb Aqta‘ Karnabà'1 Basri. In any case, the first setting of the Halla- 
jian preaching in Ahwaz was the milieu of fiscal secretaries, clients of the 
Al-Muhallab, and therefore exposed to the jealousy of other Ahwazi kut- 
tab, clients of Shi'ites (Karkhi, Baridi, Ibn ‘Abi 'Allan). 

Another Hallajian, of the very first rank, Abū ‘Umara Hashim1 Rabi 
Basri, chief of the Hallajians of Basra and of Ahwaz after 309, had mar- 
ried the daughter of Ibn Jankhush (corr. Janbukhsh, Birüni, Tafhim, 522), 
an esteemed Ahwazi shahid. This takes us back to the rather lofty social 
circle of the ahl al-buydtat (in Pahlavi: bar-baytar), of old Persian stock 
who formed, as “‘professional witnesses” (shahid, plural shuhüd), the local 
council of qadis named in Ahwaz by the central government; and who 
certainly belonged—they too—to the Iranian class of scribes (dibheran). 
As for Abt ‘Umira himself, he was a member of the old Hashimite aris- 
tocracy of Basra, a Rab‘i:* that is to say, a descendant of Rabi'a-b- 
Harith-b-‘Abd al-Muttalib, a friend of Caliph "Uthmàn who had appa- 
naged his son ‘Abbas-b-Rabi‘a in Basra (son-in-law of Hassin Taymuli 
and father-in-law of a Taymuli).5 It is undoubtedly through this Hashi- 
mite from Basra that Hallaj will later gain the support of the Zaynabi 
Hashimites at the court of Muqtadir.$ 

It is also probable that in Ahwaz, in this period, Hallaj became ac- 


1 Aghani XII, 61: they are reconciled. 

2 Who was probably a genuine ‘Alid (Birüni [bib. no. 190-c]; ‘Umda of Ibn ‘Inaba); Nasif 
Muhallabi, the son of his daughter and his vizir, appointed ‘Abbasid wali of Basra, was 
killed there by Qarmathians in 310 (ms. P. 5829, 21a). 

3 Sli, ed. Kratchkovsky, p. 4, lines 10-11, and p. 3, line 9; and Misk. ms. P. 5838, 112b. 

4 Source of the name Rab'tyin (it was read as Rubay'iyin by Ran King, who saw itas a clan 
of the Tamim tribe) given by Muqaddasi ([bib. no. 2167-a], p. 130) to the Shi'ite political 
saff of Basra (= Ballaliya, ‘Arib [bib. no. 1650-a], 152, year 318) as opposed to the Sunnite 
saff of the Sa'diya (= Sa'diyin: in memory of Ahnaf-b-Qays Sa'di). Hallàj lured this disciple 
away to the Shi'ite party. As one says "Aqilt for a Háshimite descendant of 'Aqil-b-Abi 
Talib-b-‘Abd al-Muttalib (corr. p. 335, line 9 and n. 3). 

5 Wiistenfeld, Register, 377, 168, 471; Ibn Sa'd [bib. no. 2117-3] V, 233. Thus from Bakr 
(Rubi'a). 

6 Note that the qàdi of Basra, Ibn Nasrawayh, an anti-Hallajian, is the enemy of the 
Hashimite Bana ‘Abd al-Wahid. 
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quainted with Hamd-b-M Qunna’i, experienced fiscal administrator and 
secretary of state, who defended him after 301, and who seems to have 
helped him get established in Baghdad; perhaps from 281 onward. Hamd 
Qunnà'i was from the vizirial family of the Banü Makhlad, which 
claimed a Yemeni Hirithi lineage, and it is possible, as we have seen, that 
the father of Hallaj had been a client of the Balharith. In any case, the 
fiscal administration (kharaj) of Ahwaz belonged until 272 to the cousin 
of Hamd Qunnià'i 'Alà'-b-Sa'id, son of the vizir, Sa'id-b-Makhlad; 
which is another indication of the friendships that Hallàj supposedly 
gained at that time in the society of fiscal scribes. 

Let us now look again at the phrase abna’ al-dunya,? “society people,” 
which many years later Hallaj’s son will usc to describe the social milieu 
that his father entered after leaving Süfism (and to which, according to 
Qannad, he avoided introducing his Sufi friends). “Society people" does 
not mean in this instance only those who, in contrast to the Süfis, who 
have renounced the world, seek worldly honors, positions, and wealth; it 
also refers to ‘Abbasid high society, especially to those renowned 
scholars at Court who were drawn particularly from among the fiscal 
secretaries, men like Karnaba’i and Hamd Qunna’i, assistants of qadis 
like Ibn Jànkhush, and appanaged nobles, such as Abū ‘Umara Hashimi; 
and who were at that time close to their colleagues in Baghdad and 
Samarra, having come to Ahwaz in the wake of the regent Muwaffaq. 

If, for the history of great oriental states, the study of the scribal class is 
fundamental—for we know such history only through the scribes, 
through their collective tastes and prejudices (e.g., Kayasthas in the 
Moghul Empire of Delhi)®—it is no less important for the history of 
‘Abbasid civilization. Through the capture of Ctesiphon, the great Ira- 
nian capital, the conquest of Mesopotamia led to the Islamization of the 
ruling classes of the Sassanid empire, and especially of the class of dibhe- 
ran, or scribes, which had been, for four centuries, the third of the four 
great classes.” Mesopotamia realized that it had to Arabicize itself thor- 
oughly in order to preserve its privileges, notably the drafting and con- 
trol of finances and the register of land surveys; and it succeeded in that, 
leaving a mark of its own on Arabic literature, in which it excelled, with 
a new poetic style and especially a complex and structurally refined 
prose, a learned rhetoric, the adab rafi‘a! introduced by Ibn al-Muqaffa', 


7 'Ali-b-Sahl, of the abna’al-dunya al-mutrafin (= refined) Tagr. [bib. no. 660-b] II, 207. 

3 The phrase abna’al-dunya, ap. the Hanbalite Farra’, Tab. [bib. no. 2066-a], 387. 

? Christensen, L’Iran sous les Sassanides [Copenhagen, 1936], pp. 127, 93 n. 3. It wore the 
sword. Muqtadir considered it superior to the qàdi class. 

19 Aghani, 2nd ed. 
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and developed as a monographic form by ‘“UA-b-‘AA-b-Tahir and Ibn 
al-Mu'tazz. 

Because of its Sasanid origins, attested to by many leading families of 
fiscal scribes (B. Nawbakht, B. Munajjim, B. Mudabbir, B. Muslima), 
the class of ‘Abbasid scribes preserved a religious character that was not 
very orthodox; it was juxtaposed with a steadily diminishing Zoroastrian 
element, a Nestorian element, and a Rabbinical element, all of which 
were deeply rooted and tenacious, each well-versed in the official fiscal 
Aramaic (hüzvaresh, in the Pahlavi diglot) of the Sassanids; it was often 
supposed to be tinged with zandaqa, affiliated in secret with dubious 
sects, and sympathetic to syncretist philosophies. But, like the Kayasthas 
at the Court of Delhi, it knew how to stay in power thanks to its careful 
study of the dialectical and compositional resources of Arabic. Ibn Hajib 
al-Nu‘man, in a monograph on the scribes and their collections of “epis- 
tles” (rasa'il),!! and Abū Hayyan Tawhidi, in the epistolary examples 
that he gives us, help us gain access to the milieu in which Hallàj was 
instructed in the methods of style used in his letters!? and short treatises. 

Entangled, through its functions in the Caliphate chancellery, in all the 
secrets of the dynasty, this class of scribes and vizirs was divided, since 
the failure of 'Alid legitimism under Ma'mün, into two trends, Sunnite 
and Shi‘ite, whose growing vitality did not remove the bonds of profes- 
sional solidarity!? or of personal friendship between secretaries of state of 
the two opposing parties. It is in this milieu that Hallaj made some con- 
tacts, even among Shi'ites, which developed into close relationships. 1*4 

It is essential to state very precisely the dominant features of the gov- 
ernmental scribes’ mentality in Ahwaz in this era, for this mentality alone 
throws light on the conditions under which the Hallajian thought was 
formed. 

The administrative reorganization of the empire, after the Zanj class 
war, began in Ahwaz; and the regent Muwaffaq, although Sunnite, en- 
trusted it, especially after 272, to Shi'ite experts, one of whom, a first- 
class merchant, Ahmad ibn al-Furat, was associated with Vizir Ibn Bül- 
bal. This merchant increased and consolidated the proportion of Shi'ite 
tax collectors already installed (e.g., the Baridi) with his own clients 
(sani :15 e.g., the Karkhi extremists like him, who will hold sway there 
for sixty years). The strength of this enterprise rested on a technical de- 
ception that an honest Sunnite like Ibn ‘Isa disapproved of the official in- 


11 Fihrist, 166. 12 The two letters to Ibn ‘Ata’. 
14 Between Ibn al-Furat and H-b-Makhlad. 


13 Sidq. 
15 Sabi, 
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scribing in the annual provincial budget of Ahwaz of mal al-jahbadha, 
which is to say, of the profit provided the bankers of the empire for re- 
ceiving the proceeds from taxes and in exchange for supplying ready cash 
at the Baghdad court for the army's payments. The banker ofthe empire, 
who for Ahwaz was a Jew, naturally had to show his gratitude for the 
Shi'ite fiscal policy that guaranteed him alone this profit (marafiq)!6 by 
intervening at Court on behalf of Shi'ite tax collectors. 

Just as the need for a strict setting of the hours of canonical prayer had 
led the canonists of Kufa to study the handling of the astrolabe!? by the 
Sabaeans of Harran, so the growth of the states’ bookkeeping forced 
the fiscal experts to deepen their arithmetical knowledge by studying 
with Hellenizing philosophers: Ahmad ibn al-Furat had done this?8 
with non-Muslim scribes—Jews, Sabaeans, and especially Nestorian 
Christians. 

The consequence of this, for this milieu of state secretaries, was the 
formation of an interconfessional cultural idiom for the whole of philo- 
sophical thought: logic, metaphysics!? at first; but also the practical dis- 
ciplines: medicine, arithmetic and geometry, astronomy and alchemy, 
and administrative policy (siyása).?9 

In all these fields, the cultivated Shi'ite kuttab were ahead of their Sun- 
nite colleagues, and this is why Hallaj, learning this cultural vocabulary 
in Ahwaz, will use so many words that have a Shi‘ite coloration. 

And that explains also the constant, and increasingly malevolent, in- 
terest that the Shi'ites will show in Hallaj, believing that he had educated 
himself in their school in order to betray them. 

Upon settling in Baghdad, Hallaj rediscovered in cultured circles and 
at Court the same trends as in Ahwaz: infiltration by Shi'ite elements into 


_ the whole administrative infrastructure?! and, as a consequence, use of 


the Shi'ite kuttab vocabulary and of their borrowings from Hellenistic 
philosophy in various intellectual fields. 


We believe it is by this Ahwazi scholarly milieu and its extension in 
Baghdad that the literary form and the original style of Hallajian writings 
can be explained; by this that they distinguish themselves from contem- 


16 Sabi, 255, 291; Amedroz, ap. JRAS, October 1913, p. 834. 

17 Hamdani. 

18 Sabi. 19 Huwtya. 

20 Kitab al-siyása of Thabit-b-Qurra (dedicated to Mu'tadid; ‘Usayb. [bib. no. 2092-a] I, 
220), of the doctor Razi, of Hallaj. Political theory vitally interested the Shi'ites, especially 
the extremists. 


?1 The Banü Munajjim close to Mu'tadid; Himàr ‘Uzayr close to Vizir M-b-Dawid, 
Shalmaghini close to Vizir Hamid. 
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porary Süfi works, and ally themselves so curiously, even in their tech- 
nique, with the rather heterodox works of Muslim scholars who were 
interested at that time in the Hellenistic sciences, philosophy, alchemy, 
and especially medicine. 

In order to confirm these similarities revealed by internal criticism, we 
have only indirect but suggestive signs. For nearly a hundred years, at 
Court, vizirs and scholarly state secretaries were willingly becoming in- 
structed in the Hellenistic sciences by Nestorian Christian scribes, and were 
urging the Caliphs, according to the rules of Hellenistic medicine, to at- 
tend, through Nestorian practitioners, to the hospital of Jundisabur (— 
Beth Lapat in Syriac): in Ahwaz, between Tustar and Sus, two of the 
towns where Hallàj stayed. Jundisabur,?? ancient center of the medical 
school of the Khüz, and the center of Hellenistic tradition in the East, 
could not have been ignored by Hallaj. Hallaj, unlike Sahl and Junayd, 
knew the vocabulary of Hellenic logic, and one hostile contemporary”? 
affirms that ‘‘Hallaj had learned medicine and experimented in alchemy.” 

The objection that this sentence is only a device for "explaining" the 
preternatural powers of Hallaj, breaks down before a number of specific 
proofs: for alchemy, his discussion with Ibn Abi Sa'dàn, the testimonies 
of Ibn Zayyat and Ibn Babawayh, the collections of natural history re- 
ported in his possession (not only by adversaries, Tanükhi, Baqillani, but 
by the police, in 301); for medicine, his relations with the renowned doc- 
tor Razi, his recourse to some medical terms for the arwah (ma‘jiina, Taf- 
sir Qur'án; hadma, Tawasin [p. 497 ]). 

We can assume that Hallaj knew some learned doctors in Ahwaz, be- 
cause he visited the hospital of Jundisabur, the oldest of the official 
bimáristán,?^ probably directed at that time by the Nestorian Ghalib (d. 
286), principal doctor of the regent Muwaftaq?® prior to 272, afterwards 
of Mu'tadid; Ghalib’s sons-in-law were Danyal-b-'Abbas, katib of 
Mu'nis Qushüri, and Sa'dün, kátib of Yànis (Mu'nis and Yanis, amirs 
of Greek origin, like their close friend Nasr Qushüri, the loyal defender 
of Hallaj at Court). But Hallàj may have known them at the court of 


22 Place where Mani was crucified. 

23 A source common to both Süli and Ibn Abi Tahir. 

24 Founded by the family of the Banü Bukhtyishu (Jibril, d. 212, Mada'in; Bukhtyashu, 
d. 256), which resided now at the Court, leaving the hospital under the direction of 
Yahyà-b-Màsawayh (d. 243; friend of Abū Nah, d. 255, katib of Fath-b-Kháqan), father- 
in-law of Vizir Sa‘id-b-Makhlad, when his nephew Isr. Tayfüri was the doctor of Fath (Ibn 
Abi ‘Usaybi‘a, Arba’, I, 178-179), then Sabür-b-Sahl (d. 256), Ghilib (d. 286) and ‘Isi-b- 
Saharbukht (master of Yf-b-'Isa Ahwazi; Anba’ I, 203-204). 

25 Anba’ I, 231; his son Sa'id succeeded him. 
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Muwaffaq, through the Bani Makhlad kuttab, natives of Dayr Qunna’.26 
A whole series of doctors closely skirt the biography of Hallaj.27 
Sinan-b-Thabit (d. 331), the Sabaean, ra’is of the doctors of Baghdad as 
early as 306 (after Sa‘id Dimishgi, disciple of a friend of Ibn ‘Isa,?8 friend 
of Vizir Ibn ‘Isa, doctor of Muqtadir in 309 when he had Hallaj come for 
consultation, must have given information to his son, the historian 
Thabit-b-Sinan, when he began to treat in depth the trial of Hallaj?? in 
his history. His successor at the court in 321 ‘Isa Mutatabbib (271, d. 
360), so powerful in 304 and 311, was the friend of the brother of a Halla- 
jian, the katib M-b-'Ali Qunni’i (passionate over astronomy).39 

Through these Nestorian medical circles, Hallaj could have made con- 
tact with some falasifa, properly so-called, of the school of Kindi, Mus- 
lims such as Sarakhsi (nadim of Mu'tadid), Quwayri, and Ibn Kirnib, or 
Nestorians such as their pupil, the logician Matta Qunnà'i (d. 328);31 but 
his acquaintances in logic could have been drawn only from among the 
doctors. 

More complex is the problem of Hallaj’s contacts with the equally Hel- 
lenic Hermetic philosophy of the alchemists, in this same period, in 
Ahwaz. Nestorian doctors and Sunnite falasifa were in the group?? hos- 
tile to alchemy, which certain extremist Shi‘ites propagated by vulgariz- 
ing in symbolic form the esoterism fashionable in Kufa (‘Ayniya, 
Mimiya, Siniya), combining Hermetic alchemy and astrology helter skel- 
ter with Islam. [These Shi'ites were] fallaciously called “Chaldeans” 
(nabatiya) in some much publicized pseudo encyclopaedias whose scien- 
tific influence was very widespread. We cite the corpus Geberianum as one 
example, an immense philosophico-politico-alchemical collection com- 

76 Art. ap. “Vivre et penser” [Revue Biblique, 2nd ser. II (1942), 7-14] 

?' Daylam, doctor of Vizir H-b-Makhlad (and thus of the Hallajian Hamd Qunnà'1), had 
a son Dàwüd (d. 329; Anba’ I, 233), doctor of Mu'tadid as well as of Yuh-b-Bukhyashu 
(ibid., 1, 202; one of the Bana Bukhtyashu katib of Muqtadir: ibid., I, 144). 

?? The father of Sinan, Thàbit-b-Qurra Tayi (d. 288; ibid., I, 216; connected with 


Mu'tadid since their imprisonment together, 275-278; he dedicated to him his Kitab al- 
síydsa), corresponded with AS ibn Nawbakht, the adversary of Hallàj in Ahwaz, on conic 
sections (ibid., I, 220, 234). 

?? Very disdainfully summarized before him by the historians. Note that his pupil 
A-b-'A Jalil Sinjári tried to date exactly the execution of three Hallajians in 312 (ap. Jami 
shahi, ms. P., f. 1; which would be the source of two other exact Hallajian dates, ap. Mun- 
tazam and ‘Uytin), 

3° Anba’ 1, 257; Misk. Pupil, like Sarakhsi and Riazi, of Hunayn Hiri (200? banned in 238, 
d. 264): via his son Ishàq (d. 298: close friend of Vizir Qasim-b-Wahb) and via Hubaysh- 


b-A'sam; a well-known author (Fihrist, 297), he worked on the Diatessaron of Tatianus 
(Hayes, Edessa School [?], pp. 50-51). 


31 Translated the “Poetics” of Aristotle. 
32 Kindi condemned it; Ràzi was said to have studied it (Fihrist). 
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piled before 330 in the name of Jabir-b-Hayyan Küfi by Hasan Nakad 
Mawsili.33 Next, the “Chaldean” works compiled after 312 in the name 
of Ibn Wahshiya by a katib of the vizirial family, A-b-Hy ibn Zayyat, 
under pursuit in 322 as a pupil of Shalmaghani,?* the extremist Shi'ite 
leader known in another connection for his alchemical works.35 We must 
recognize the fact that in this era of his life, Hallaj knew, among the fiscal 
administrative scribes, not only Sunnites like Hamd Qunni'i, but ex- 
tremist Shi'ites, from the entourage of Ibn Bülbül, who would become 
his worst enemies, but who were interested first, as we know, in his 
apologetics. 

All these verifications of Hallaj’s many contacts in Ahwaz with fiscal 
scribes, judiciary assistants, Hashimite nobles, doctors, and alchemists, 
come together in a very simple explanation; namely, that he had aroused 
sympathies in the immediate entourage of a high personage of the 'Ab- 
basid Court who was transferred in that era to Ahwaz; such as, for 
example, the Turkish amir, Abū Hashim Masrur Balkhi, military walt of 
Ahwaz (265, d. 281), direct collaborator of the regent Muwaffaq as far 
back as 260 and 262 in the conduct of the war against the Zanj, and friend 
of the doctor Ghalib. The patronage of the wal? Masrür (Hallaj will emi- 
grate from Tustar to Baghdad in 281, the year of Masrür's death) would 
also explain the genesis of the confirmed friendship of Turkish military 
chiefs for Hallaj, and the choice of his journey in 273 to Khurasan and 
Turkestan, to Balkh especially, whose Al Banijür princes must have 
known Masrür. 


1. List of Official Authorities in Ahwaz (Years 250-300) 


Military governors (wali harb = amir salat): M-b-Raja 254; Sa‘id-b- 
Yaskin 255; Yarjükh 256 (titulary, delegate Ibr-b-Simà 257, Mansür-b-J 
Khayyat, Asghajan); Mūsā-b-Bughā 259 (titulary, delegate ‘AR-b- 
Muflih, Abü'l-Saj, Ibr-b-Sima); AH Masrür Balkhi 261-281 (joined with 
A-b-Laythawayh, before the Saffárid invasion (260-261, 263-265), Takin 
Bukhari (at the time of the Zanj invasion), Ugurtmush (in Rayy with 
Nasit in 286), who resided after 272 in Baghdad, when Ahwaz was con- 
trolled by the prefect general of Iraq, A-b-M Tayi (272-275, d. 281). The 
successor of Masrür seems to have been 'AA-b-Mikal (d. 296)35 after an 


33 According to Abü Sul. Mantiqi. ; . 

34 Fihrist, 311, 358; died before 370; his grandfather the vizir (d. 234) took an interest in 
the translation of Greek philosophy: Anba’ I, 306. Ibn Zayyat claimed to have participated 
in 312 (sic.) in an alchemical experience with Halla). 

35 Fihrist, 360. 

36 296, and not 308 (Ibn Khallikan: Yaq. lI, 345); for at the time of his death, his son 
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interruption (revolt of Wasif Saji, ex-fiscal agent of Zughal under Ibn 
Bülbül, 278-281; mission of M-b-J ‘Abarta’i 296, d. 298), and the estab- 
lishment of northern Ahwaz as a lifetime fief that supplants wali—(for 
'Ali-b-A Rasibi d. 301, then for the various hajib: Nasr d. 316 and Yaqiit 
316, d. 324 [with A-b-Nasr Qushüri], M-b-Yaqiit 321, d. 323, M- 
b-Ràyiq 322-26; Shiraj, Qasbàni, 322). 

Fiscal governors: Ibr-b-‘Abbas Süli (233)-234 (great-uncle of the enemy 
of Hallaj); Ibr-b-Mudabbir 255-256; A-b-Asbagh (260); 'Alà-b-Sà'id- 
b-Makhlad 265-272 (with a nã’ib, Ibn al-Baridi, father of the future vizir); 
Ibn Bistam 272-276 (mushir = adviser for all of Sawad); Abü Mundhir 
Nu'màn-b-'AA 286-291(?) and 301-304 (friend of Ibn ‘Isa) (with Mas- 
mañ, tax farmer); Qasim Karkhi 291-298; A'AA J-b-Q. Karkhi 298-299, 
304-306, 308-310; "UA-b-H-b-Yüsuf (with Ibn Abi ‘Allan as nà'ib), 
299-301, 306-308; AJ-M Karkhi 310-312; Qasim-b-Dinar 312-315; 
A-b-M-b-Mibandadh 315; Ibn Abi’l-Salasil 315; Hy-b-'Ali Madhara’yi 
316; Yüsuf Abü A-b-M ibn al-Baridi 316-318; A H-b-Harith 318; Baridi 
319; Niramani 320-321; A-J-M. Karkhi 321-322; Khasibi 322; 'Ali-b- 
Khalaf-b-Tinàb (harb) 324-325; A-b-M Baridi from 325: Buwayhid con- 
quest (Mu'izz) 326 (appointed Hy-b-'Ali Munajjim 334-342, arrested in 
342); AH Katib Ahwazi, kharaj for Baridi, then Mu'izz (325-331)—then 
kharáj of A ‘Ali Tabari and AM Muhallabi (well before 339; Nishw. I, 
218, 229); ‘Ali Tanükhi qadi (before 334). 

From the fiscal standpoint, Ahwaz, granary of the empire, was en- 
dowed with a special governmental system: the wali of the kharaj being, 
practically speaking, subordinate to the imperial banker, Sahl-b- 
Netira,?? Baghdadi Jewish magnate to whom Vizir Khāqānī had granted 
as early as 245 the tenant farmland revenue of Ahwaz in exchange for 
monthly payment of a sum due to the treasury. Also to bear in mind 
there, as early as 282, was the private property of the Queen Mother 
(Shaghab) in Ahwaz; whose overseer was A Yusuf ibn al-Baridi (d. 332) 
Jewish convert; and Levi, patron of Ibn al-Rawandi. 

Judiciary divisions (the seven boroughs = Jundisabur, Sus, Suq-al- 
Ahwaz, Tustar, ‘Askar Mukram, Ranhurmuz, Idhaj) A-b-Yahya 
(grandson of the Hanafite Abū Yasuf ) 258-262; from the time when they 
were monopolized by the famous Milikite family of qadis, the Ham- 


———M—————— 


, 


Isma‘il withdraws to Nishapur under the ra’is Abū ‘Amr Khaffaf (d. Sha‘ban 299), and re- 
joins the Simanid amir, A-b-Isma‘il (295, d. 301). 

37 List of the jahbadhi al-Ahwaz: Sahl-b-Netira ( = Nazir) I, 245-280; Yf-b-Pináhas, his 
son-in-law, and Netira-b-Sahl, 280-312; Sahl-b-Netira II, 312 d. 329; W. Fischel [‘‘Jews in 
the Economic and Political Life of Medieval Islam," RSAM, XXII (1937)], s.v.). 
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màdiyün, including Grand Qādī Abt ‘Umar, who condemned Hallàj to 
death in 309. Titular of the group, Hanafite after Tamimi, Grand Qadi 
Isma‘il Hammadi (262, d. 282) had as his ná'ib on the spot from 267 his 
son Hasan-b-Isma'il (whose son ‘Ali, who died in his very old age in 356, 
will also be na’ib of Ahwaz);38 the following titular, the qadi of Baghdad 
Yf-b-Ya'qüb Hammadi (284, d. 297), had as his na’ib in Ahwaz AB 
Miisa-b-Ishaq Khatmi ‘Anbari (Hanbalite, d. 297);?? titular also of Basra 
after his cousin M-b-Hammad (272-276; confidant of the regent Muwaf- 
faq; with a nd’ib, M-b-Usayd); Yf-b-Ya'qüb had there as his naib Abu 
Khalifa Fadl Jumahi, followed by Abi Umayya Akhwas Ghullabi (296, 
d. 299). His uncle Hammad Hammadi, ex-qadi of Baghdad, had died at 
Sus in 269.40 

Included in the council of the qàdi of Ahwaz were shuhiid, muhaddithin, 
and fugaha’, generally Hanbalites, like those who had exiled Sahl Tustari: 
Zak. Saji (d. 307, Basra), A-b-Suhl Zubayri (d. very aged in 317) and Ibn 
Abi 'Awfa'.*! And the hajib of Grand Qadi Isma‘il Hammadi was an ex- 
Safi, Ruwaym,*? hostile to all mystic preaching and surely in agreement 
with ‘Amr Makki against Hallaj. 

For the barid (directly subordinate to Baghdad) and the hisba (chief: 
Mahara’yi Kawkabi, followed by the Hashimite A Zaynabi in 300), the 
documentation is scant. 

We decided to give this list in detail, for it is truly striking to observe 
how Hallaj, at the very dawn of his public life in Ahwaz,^? found himself 
facing most of the adversaries who would direct his last trial; and right 
next to them, the same friendships.^* 


2. List of official authorities in Basra (Years 250-334) 


Military governors: M-b-Rajà 255 (Sa‘di revolt) with Ibrahim Burya; 
Sulayman Zaynabi 257; Zanj revolt 257-267: with 'Ali-b-M-b- Isà; 
Ishaq-b-Kundaj 258-260; 'Abbas-b-Tarkas 267-270; A-b-M-b-Yahya 


38 Aba ‘Ali H-b-Ism (Ibn al-Rümi I, 189, 118, 322; Khatib VII, 284). 

39 Former qadi of Nishapur transferred there from Rayy, after 286 (Sam‘ani, s.v.) = 
when Muktafi was there and had esteemed his moral character. 

39 [bn Farhün, 108. 

41 Talbis, 221. 

42 On this weakness of Ruwaym, who succeeded the future Grand Qadi Abū ‘Umar as 
hajib of Isma‘il; cf. Khatib, s.v. 

43 The personal secretary of Muwaffaq in the era is Abii A-b-Bishr Marthadi, master in 
Basra of the young Sali, friend of M-b-‘Abbas Shalmaghàni, and enemy of Ibn al-Mu'tazz 
(Fihrist, 129, 151; Stli, Adab, 160, Awlad, 139). 

44 The vocation of Hallaj, born of the Zanj class war, ended at the time of the bread riot 
in Baghdad. 
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Wathiqi 285; Nizar-b-M-Dabbi 291-296; M-b-Ish-b-Kundaj 296-300; 
‘Askar Muflihi 300-301; Nujh Tulüni 301-304; H-b-Khalil-b-Rimal 304; 
Abū Dulaf Hashim-b-M Khuzà' 305; Nasif Muhallabi 306-310; Subk 
Muflihi (delegate of Shafi‘) 310; M-b-'AA Farigi 311-315; Ibr-b-Warqa’ 
317; M-b-Qiasim-b-Sima 317-318; 'AA-b-M-b-'Amrüya 318-319; AB 
M-b-Rayiq, titular, 319-325 (with delegates: A-b-Nasr Qushuri 319, 
M-b-Yazdadh 324); Abū Yusuf Ya'qüb Baridi (of Jewish origin) 325, d. 
15 Safar 332; ‘AQ AA-b-A-b-M Baridi 332-336 (delegate: AH Katib 
Ahwazi). 

Fiscal governors: Ibr-b-Mudabbir 257; revolt; A-b-'Ali Madhara’yi 
(277); M-b-Hishàm (286); AH A-b-Y ibn Abr'l-Baghl 286-296 and 306- 
311; Ibn Abi'l-Asbagh 311-312 . . . Abū Yüsuf Yq Baridi 319-322; ‘AA 
Baridi 332-336. 

Qadis: Tamimi 256; M-b-Hammad Azdi 272-276 (na’ib: M-b-Usayd); 
Ism-b-Hammad Azdi (also in Mada'in) 276-282; Yf-b-Ya'qüb Hammadi 
Azdi 282-296 (na'ib: Abū Khalifa Jumahi); Abū Umayya Ahwas-b-Fadl 
Ghullabi 296-299; Ibr-b-Hammad Azdi 301— with M-b-A-b-Sahl Birin- 
kani (d. 309) and M-b-A Tustari (d. 344); A-b-'AA Dhuhli (father of 
Abū Tahir M) 315-320(2); AQ Ja'far-b-'Abd al-Wahid ‘Abbasi . . .-331; 
Ibn Nasrawayh 331-334; Ja'far-b-'Abd al-Wahid 334-340; AH M-b-'Abd 
al-Wahid ‘Abbasi 340-350; Ibn Nasrawayh 350-357 (twice dismissed by 
Vizir A Fadl ‘Abbas-b-Hy Shirazi . . .-357 at the request of wali A Tahir 
H-b-Hy (356-360). 


b. The Original Features of the First Preaching: His Hadith 
(= the Twenty-Seven Riwayat: His Miracles) 


After his silent years of ascetic training and the break with his timorous 
and secretive masters in Baghdad, Hallaj wishes to raise his voice before 
all in a great burst of youthful valor. He goes from town to town, 
mosque to mosque, delivering inspired hadith in public, short imperative 
maxims on religious morality, which he claims to be formed by God in 
his heart when trained in recollection, and which he sets forth in the first 
person (cf. Ibn al-Jawzi [humaga’], hasbi Allah = tawakkul).45 

Some mystics, prior to him, had tried to formulate hadith qudst, we 
have one such by Hasan Basri, four by Ibn Adham, after which he was 
silent; and Bistami himself had not dared to lose himself in God to this 
extent in public (influence of an ‘Abbadan wá'iz, such as ‘A W-b-Zayd, 
who was known in connection with the secret of hearts (Hilya, VI, 159) 


45 Essai, p. 122. 
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but without isnād. Compare Jawami' no. 2 with 'A-W-b-Zayd, ‘amala 
bimà là ya'lam (Hilya, VI, 163). 

Hallaj speaks boldly in the name of the unified God; by conforming his 
will to the commandments of the Law, he experiences only the fiat (kun) 
itself of God in his conscience, as the source of his perception, in each of 
his [mystic] states; and he is prompted to express it by a perpetual mov- 
ing presence, that of the divine Spirit (Rah = shahid al-qidam),*® the one 
which articulated for him (and for all men) the fiat of predestination on 
the pre-eternal day of the Covenant (mithaq). In this, he combines two 
theological theses: that of Ibn Kullab and Muhisibi (which Ash'ari will 
take up again against the Mu'tazilites) of the divine Word’s uncreated 
simplicity (kalam nafsi azali); and that of Ibn Hanbal (taken over with 
pantheistic leanings by Abü Hamza, Nüri, and Sahl), on the possible ac- 
tualization and substantial coming of the uncreated divine Word, uttered 
on the lips of true believers^? (a thesis that was also anti-Mu 'tazilite).*? 

In his inspired hadith, which Bagli has preserved for us (these are the 
twenty-seven Riwdyat, which were actually delivered in Ahwaz and not 
in Khurasan),*? there are two parts, which reflect each of these two 
theses: the isnad, resting on such and such a natural phenomenon, a cloud 
or rainbow, considered as a sign from God (cf. the first Meccan süras of 
the Qur'àn) witnessing His omnipresence; and the hadith strictly speak- 
ing, matn, in which the divine promise of a grace or a particular charism 
expresses itself. The following is an example of one (= Riwaya XVI): it 
was reported to us (= haddathana) by the greenness of grass and the colors 
of flowers, in the name of the life of (divine) Holiness: “Paradise (of the 
heart) draws near (us: in diving flight = tazliq) several times a day, as it 
does the holy land once a year. ”50 

These isnād are not a chronological chain of names of witnesses, but a 
hierarchical succession of visible symbols for everybody in nature (“the 
desert at dawn, the flash of lightning, the green grass growing,” the feel- 
ing of nature: cf. Misri, Yf-b-Hy-Razi), or symbols recognizable only by 


46 Thesis of the uncreated Spirit, which was not yet condemned (professed by Nari, the 
Syrians [Abū Hulmin, Abü ‘Amr Dimishqi] and some Hanbalites). 

47 Argument for continuous creative renewal (Ash‘ari; cf. taf'il of Ibn Salim; haraka of Ibn 
Hanbal, Harb, Dàrimi. A'AA-b-Hàmid; tajaddud of the Karrimiya, of Abd’l-Barakat and 
Ibn Taymiya: under this last form, the argument is generally considered objectionable, 
being detrimental to the simplicity of the divine act). 

48 Fasl fi'l-mahabba is of the same style. 

^? Baqli, the only one to give the Riwayat, is also the only one to mention the Ahwazian 
tradition about a son of Hallaj who died a martyr for his father's doctrine (Mantiq, f. 69). 

59 Tazliq (cf. F Ràzi, Asas, 126). The Fasl fi'l-mahabba appears to date from the same pe- 


riod as the Riwayat. 
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believers (“the last Jujube tree, the great Angel, the well-guarded tab- 
let); which recalls the oaths of the first Qur'anic sūras "by the dawn, by 
the night, by the star when it sets." 5! It must have been because of that 
that ‘Amr Makki attacked Hallaj. Isnad of this sort are extremely rare in 
hadith collections: two were transmitted by 'Ali-b-Hy Sayqali (d. 403), 
of which at least one dates back to the extremist Hanbalite M- 
b-"Ukkàsha Kirmani (d. after 225).52 

The matn prescribes certain early Sunnite devotions, such as prayer at 
the end of the night (Hanbalite hadith al-nuziil), the promulgation of 
definitive Islam by Jesus returning as the spiritual mahdi (anti-Shy'ite 
hadith of Hasan Basri), the 360 daily glances by God for the friends of 
His saints, the value of repentence, of love, of detachment and recollec- 
tion (found again in Qiit II, 121), the tenfold promise to those who have 
renounced the world, the figurative Covenant of the souls 7,000 years 
before the creation of their bodies (exegesis of the argument for the pre- 
existence of souls, here sublimated: this is the lone Ri; upheld by 
Ubayy, by the Hanbalites Ishàq-b-Ráhawayh, M-b-Nasr Marwazi, 
taken up again by Ibn Hazm; denied by Ibn Qayim al-Jawziya).5? The 
Mu'tazilites and the Sbi'ites condemned several of these matn (hadith al- 
nuziül, Jesus-Mahdi, tenfold promise), which present the early and popu- 
lar aspect of the Hallajian apostolate; only two texts bear the polemical 
imprint: Ríw. XXV, corrected by an addition to Riw. XIII (on the ineffa- 
bility of the true shahada), and Riw. XVIII on the Al Muhammad (pro- 
Shiite in appearance). Later these Riwayat, probably conceived in Mecca, 
will be implemented by some critical and methodical treatises, composed 
in Fars around 378; resorting to the technical terminology of the non- 
Sunnite circles that he wishes to convert. 

Of these first controversial tracts, surely coming prior to his second 
period of preaching in Ahwaz, we have only a fragment that is irrecusa- 
ble: a response to a Mu'tazilite, a disciple of Aba ‘Ali Jubba’i concerning 
divine omnipotence and human acts.5* 

His doctrine, a call to worship of the one God of Islam, insists on a 
gradual realization of His presence in the heart: obtained by adding good 
works, principally of penitential asceticism, to the regular canonical prac- 
tices. He thus arouses his listeners to introspection, by "reading their 


51 Qur'àn Süras 89, 93, 92, 53. 


52 "AW Madrási, Dhayl al-la’ali, Lucknow, 1303, pp. 3, 4, 47. Nabi, Jibril, Mikayil, Israfil , 
Raff', Qalam, Lawh, ‘Arsh, Rabb. 


53 Ap. his Kitab al-rüh, [bib. no. 535-d], ed. 1324, 248 ff. 
54 Sul. Tab., no. 20. 
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hearts"; hence, the name Hallaj (— carder of consciences) that he received 
at that time in Ahwaz. 

That does not mean only that he ‘‘cards language" ( yahlij al-kalam, as 
A Yf Qazwini said) and utters words pregnant with meaning, or that he 
preaches like Muhasibi the examination of conscience in order to render 
the intentions behind our acts entirely pure (ikhlas); he does not teach 
only, like other Süfis, to make distinctions between mental incitements 
(khawátir);55 rather he realizes their distinctions by a charism, a divination 
of hidden intentions.59 For in Ahwaz he is not preaching to infidels, to 
make them believe, but to believers, to make them interiorize in them- 
selves the divine presence that he has penetrated. 

He proves this bold doctrine by a public and acknowledged recourse to 
miracles. Teaching that union with God should confer supernatural 
powers on saints, he claims such powers for himself. The reform mission 
that he takes upon himself in this way is precisely the one that the Shi'ites 
reserved at that time to their awaited mahdi, who disappeared in 260, at 
the very moment of the terrifying Zanj rebellion.57 Emotion among the 
Shi'ites of Ahwaz ran high; and it is from Shi'ite sources, hostile ones, 
that the principal accounts have come down to us of Hallaj’s miracles in 
Ahwaz and Basra.5® According to Ibn al-Azraq (d. 377; taken from Ibn 
Abi 'Allàn), Hallaj obtained for the people “‘food and drink (= fruit, ac- 
cording to Ibn al-Athir) that were not in season, "5? and filched silver 
pieces (something mentioned already in Ibn Abi Tahir; then in "Arib, 
taken from Nawbakhti). Ibn al-Athir adds that ‘‘Hallaj revealed to the 
people what they had eaten or had done within their houses, and read 
their consciences," which combined the two types of charisms, as in the 
case of Jesus. There is also a cosmic parallel between his call to divine 
signs in inanimate things (“grass growing green, rainbow brilliant in its 
living colors"), evoked in the isndd of his hadith, and the humble material 
needs alleviated briefly by his intercession, such as a day’s provisions ob- 
tained through unexpected windfalls for the hard-working peasantry of 
Ahwaz, caught in the middle between the plundering of the rebel [Zanj] 
negroes and the fiscal exactions of the state. 

That some provisions had been procured in an unusual manner, during 
this period of his apostolate in Ahwaz, is indicated by the alarm of two 
eminent authorities: the Mu'tazilite scholar Jubba’i, and the Shi‘ite leader 
AS Nawbakhti, who collaborated in interpreting the affair as classical 

55 Dhahabi. 56 Akhbar, no. 46. 


57 Enc. Isl., x.v. 58 Nishwar I, 87. 
59 Kamil [bib. no. 420-a], III. 
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trickery of oriental charlatanism (from whence the polemical tract of 
A wàriji comes, used in the trial of 309; cf. Baqillani, Ibn al-Azraq, edited 
by Tanükhi in his Nishwar). 

One of the sad things facing the Süfi school milieu was the fact that 
some of its members from time to time resorted to relatively harmless 
"diverting physical" tricks in order to impress children or unsophisti- 
cated adults, and also that some believed it lawful to lie in order to edify 
(e.g., the fabricated isnād in hadith recommending certain devotions). 
These are the “less pure means" to which Renan® tried artfully to con- 
nect the miraculous powers that Jesus attributed to himself in the Gospel 
accounts. Did Hallaj knowingly "fabricate" his miracles? The love of 
truth that he professed, naming God al-Haqq,® and his explicit declara- 
tions on the folly of interpreting chance coincidences as miracles, dis- 
suade us from resorting to this too easy explanation; more especially as 
we encounter other entirely similar strange facts that were directly ver- 
ified, either in Mecca (Nahrajürj), or at the trial in 309 (the marrow of 
Sàmarri, the apple of Nasr's son, the parrot of Radi, the "swelling" be- 
fore the jailer, the visits of Ibn ‘Ata’ and Ibn Khafif in prison). 

We shall examine later the different theories conceived to explain the 
Hallajian miracles: tricks of charlatanism, according to Jubba’i, the whole 
Mu'tazilite school (which denies a priori the miracles of saints), and the 
Ash'arite Baqillani; pact with the jinn, according to Nahrajüri and other 
hostile Süfis (from whom Dhahabi will derive his theory of the satanic 
possession of Hallaj); Süli had already pointed out that along with al- 
chemy and medicine Hallaj had practiced exorcism ('azzáma: accepted 
among Hanbalites); the exorcism of white magic (simiya) permitted, ac- 
cording to later mystic philosophers (Ibn ‘Arabi, Jawbari, Ibn Sab‘in, 
Shahrazüri, Jildaki); and the magic power of a secret Name of God (Shi- 
bli, according to Qannād). 

Hallàj's fame for bizarre and incriminating miracle-working, a fame 
widespread even among his partisans, dates from this apostolate in 
Ahwaz, and was certainly due to the bitter campaign waged against his 
"charlatanism" by his Shi'ite and Mu'tazilite enemies at Court to dis- 


$9 “To conceive the good is not enough; one must do it in order to succeed among men. 
To do that, some less pure means are necessary. Certainly, if the Gospel restricted itself. . . 
but, without miracles, would it have converted the world?" (Vie de Jésus [bib. no. 2192-a], 
ch. V, 96). Echo of the disillusioned words of Vigny: "If one wants to remain pure, one 
must not interfere in the affairs of men." (Chorel, La Pensée de Machiavel en France [Paris 
1935], p. 294). But the truth cannot speak evil of itself (Mark 9:38; Pascal, Pensées [bib. no. 
2180], nos. 803, 843) and God has no need of our lies. 

61 Khatib VNI, 119-120; cf. Bak., no. 21; and Ibn ‘Ata’, ap. Ta’rikh, no. 6). 
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credit him and to get his trial reopened in 308. At that time he was, after 
seven years in prison, beyond the state of “faking” anything, even about 
his fasts. We have to recognize also that the hold a saint has over the 
masses is not free from scandal or trouble. The explosion of an authentic 
miracle, cracking open the walled enclosure of the fossil universe in 
which hearts have been entombed, does not always induce the masses to 
taste and ripen in themselves the renewing medical efficacy of this unique 
grace that God enabled them to attend; and they can be haunted by the 
temptation to contrive for themselves a new mechanistic prison, by re- 
duplication of the initial miraculous shock in g series of unreal charisms. 
To put faith in the charismatic power of Hallaj in Ahwaz was sound and 
efficacious only for those among his disciples who loved his mysticism 
and understood his passionate desire for an ignominious death, down to 
his execution. In the polyptych of his legend, his charismatic preaching 
to the Muslims of Ahwaz appears, before his mission into infidel 
lands—Indian and Turkish—and before his prayers of ecstatic offering in 
the siiqs of Baghdad, as an antithesis “in mold" to his final "passion." 


c. The Anecdotes 


1. The Criticism, by the Mu'tazilite Aba ‘Ali Jubba’i, 
of the Miracles of Hallaj 


Account by AHy-b-A-b-Yf ibn al-Azraq Tanükhi (d. 378):5? “Several 
of our friends (= Mu'tazilites) have reported to me that, when the people 
of Ahwaz and its (seven) districts (kür) were seduced by Hallaj, because 
he got them food and drink® that were out of season, as well as pieces of 
silver money that he called "drachmas of the divine omnipotence,” Abū 
"Ali Jubba’i was informed of it and declared: ‘these are provisions gotten 
in advance and hidden in fake storehouses. But tell him to enter one of 
your houses with you, not his, and ask him to produce for you right 
there just two palm strips. If he does it, then believe in him.' His words 
were reported to Hallaj, with the news that some people had decided to 
follow his advice, and Hallaj left Ahwaz.” 

Aba ‘Ali Jubba’i (235, d. 303), a Hanifite in law, pupil of ‘Allaf (d. 
235) via AY Shahhàm (deputized by Grand Qàdi Ibn Abi Dawüd to 
supervise in the kharaj, the katib Fadl-b-Marwan, dismissed in 249),5^ 
succeeded them as head of the Mu'tazilite school of Basra; he died at 'As- 
kar Mukram in Ahwaz and was buried in Jubba, on his family property 

62 Muhassin Tanükhi, Nishwar I, 87. 


63 [bn al-Athir summarizes: “some fruit." 
64 [bn al-Murtada, ed. Arnold [bib. no. 2109-a], 45. 
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to which he came each year to draw the farming revenue from for his stu- 
dents.$5 It was therefore easy for Ahwazians to come to consult him 
about Hallaj, who appears to have had in addition a direct theological 
argument with a disciple of Jubba'i, a part of which Sulami has pre- 
served for us. The account, given below, comes, we believe, from the 
maternal great-uncle of Muhassin Tanükhi (who published it according 
to Ibn al-Azraq): AQ 'AA-b-M-b-Mihrawayh ibn Abi ‘Allan Ahwazi, 
fiscal administrator in Ahwaz, disciple and friend of Jubba'i.97 This ac- 
count was perhaps in the collection entitled Kitab mujalasat Abi Sahl ibn 
Nawbakht ma‘ Abi ‘Ali Jubba’i bi’l-Ahwaz ,®8 since, according to ‘Arib, the 
incident of “the drachmas of the divine omnipotence” was supposed to 
have taken place in the presence of AS ibn Nawbakht.5? 

The Mu'tazilite school does not accept the possibility of miracles for 
the saints. The opinion of Jubbà'i was thus predictable; but the appear- 
ance on the stage, against Hallaj, of the most illustrious theologian of the 
age sufficiently indicates the rising notoriety of Hallaj. This was in 279. 


2. Account by Ibn Ishaq Taken from Tanükhi 


a. Most of the conjuring tricks of Husayn ibn Mansür Hallaj resembled mira- 
cles and helped him seduce the people.7? In this way he gave them water to drink, 
without using any container: by means of a trick; and those who did not see 
through it, were moved by it. But intelligent people did not let themselves be 
taken in by it. Such is the story that Abü Bakr Muhammad ibn Ishaq Ibn Ib- 
rahim, shahid7! in Ahwaz, told me; he heard it from an astrologer: a man whom 
he named for me, and whose shrewdness and penetration he described to me. 
Here is his account: 

"I had heard about Hallaj, about the wonders that he performed in public and 
which he claimed to be true miracles, disregarding natural laws;72 so I said to 
myself: "Let's go see what sort of miracles these are.’ And I came to him, pretend- 
ing to be a novice seeking religious guidance, and we entered into conversation. 
And he said to me: ‘Tell me this moment what you desire, and I will produce it 


65 Nishwar 1, 108. 

55 Sulami, Tabagat, no. 20: “Husayn said one day to a disciple of the Mu'tazilite Jubba’s: 
Just as God created bodies without any intermediary cause, so He created their attributes 
without any intermediary cause; and indeed just as the servant (= man) does not possess in 
his own right the source of his action, so also does he not possess in his own right his action 
itself.” (cf. Essai, p. 283). 

67 Nishwar I, 101-110. 68 Tusy’s List, p. 58. 

69 "Arib, 93, line 2: which fits with the character of the leader (“many others with me") 
given by Süli: ten to the witness, whom he does not name, and, four lines higher, to AS 
Nawbakhti, for one other anecdote (140). d 

79 'Tanükhi, Nishwar 1, 84-86: and ap. Khatib VIII, 123-124. 

7! One of the 'udül, professional witness of the qidi. 

72 Maftinat (sic for maghüthar), cf. Tanakhi, Nishwar I, 248. 
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for you!’ Now, we were in one of those towns of Jabal”? where there are no flow- 
ing streams. ‘I want a very fresh fish, and immediately!’ He said, ‘I will go get it; 
you stay here.’ I sat down, and he got up and said: ‘I will go into the house, 
where I am going to ask God to bring you one.’ He entered the house, as if to 
avoid me, closed the door with a key, and made me bide my time. Then he re- 
turned to me, drenched up to his knees with mud and water, with a large fish 
which was wriggling. And I said to him: ‘What is this?” He said, ‘I prayed to 
God, may He be exalted! and He ordered me to go up to the Batá'ih?* in order to 
bring you back this fish, and I have been there. I plunged into the hiaz,”° and this 
is some of their mud, which got on me when I took it out.’ I realized that he was 
deceiving me, and I told him: ‘If you permit, let me go into the house, and if I 
discover no trick inside, I will believe in you.’ ‘Just as you like,’ he said. I entered 
and locked myself in. I found no exit, no trick; then I was filled with regrets: “fI 
find a trick, and I reveal it to him, he will kill me right here, in this room. And ifI 
do not find any, he will claim my allegiance. What to do?’ While reflecting on it I 
lifted the wall-covering of the room, which was made of slats?6 in saj.7” They 
revealed a chink. I drew the slat to me which only half covered (jisriya) the parti- 
tion, and I saw that it had been moved previously. I passed through, for the panel 
was only a door tacked in place! I slipped through it into a Jarge interior court, 
where there was a superb orchard, containing all sorts of trees, fruits, plants, and 
scented flowers;78 also as many of those which were in season, as those which 
were not; those which had already flowered, and which ordinarily would have 
withered, but which he succeeded in making last.?? There were also some beauti- 
ful chests, including a larder containing all sorts of foods, all prepared with the 
necessary accessories to be brought out immediately if someone asked for it. And 
in the center, there was a large fish pond, which I stepped into: I saw that it was 
full of fish, both large and small. And I caught a big one, and stepped out, my 
legs covered with mud and water, just as high as his had been. And I thought: 
‘Now, if I leave, and if he sees me with this fish, he will kill me. . . . I am going to 
play a trick on him with it, as I leave.’ When I came back into the room I began 
by saying to him: ‘I believe, I swear!’ ‘What?’ he asked. "That there is no trickery 
here, that everything only confirms your sincerity.’ ‘Now then, leave!’ And I 


73 The Persian “Quhistin”; in the large sense: the Persian plateau to the north of Ahwaz. 

74 Marshlands: which designates the region of Wasit. 

75 Flooded ponds. 76 Izàár. 

77 Wood from India: probably teak. 

78 [f the translation of this long text is 
to be true; but it is, I believe, one of the carliest examples of a celebrated them 
folklore of Muslim heresies: “the orchard filled with marvels,” the Enchanted Garden of se- 
cret sects, the place of delights for the initiated, and the subject of amazement for laymen, 
which in the following centuries, will be attributed to the heirs of the Qarmathian prop- 
aganda, to the “Assasins” of “The Old Man of the Mountain”; perhaps as unconvincing in 
relation to them as it is here with respect to the Hallajiya (cf. [Le Livre de] Marco-Polo 
[Paris, 1865], ed. M. G. Pauthier, Vol. I, 98). Charlatans do not even make expenses from 
such a stage setting; they calculate their expenditures much more cheaply; they do not take 
risks erecting museums of natural history (cf. Hallaj at Sus in 300/912) for housing their 
devices. 

79 Baga’: perhaps the idea of a quasi-paradisiacal incorruptibility. 


given here in extenso, this is not because it appears 
e from the 
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left, for he moved aside from the entrance way, deceived by the tone that I had 
taken. But once I had left, when I was running in the direction of the outside 
door, he caught sight of the fish that I had taken, and came toward me, realizing 
that I knew about his imposture. He began to run after me and caught up with 
me; but I hit him with the fish in the chest and on the face, telling him: 'Hey, did 
you follow me when I went into the ocean to fish this one for you!’ And while he 
was rubbing his chest and eyes, wherc the fish had struck him, I got away. 

“Barely outside the house, I threw myself flat on the ground, I was so shaken 
and seized with terror. But he came out in my direction, and in a genial tone, he 
invited me back in. ‘Never, by God!’ I exclaimed, ‘For if I came back in, you 
would never let me leave again.’ ‘Listen, by God!’ he said, ‘IfI wanted to kill you 
in your bed, I could do it! Therefore, if word of this incident gets back to me, rest 
assured that I will kill you, even if you are in the bowels of the earth. So long as 
you do not tell it to anyone, you will be safe! And, now, go away and do what- 
ever you wish!’ 

"He left me, and went back into the house. I believed that he could carry out 
his threat, by sending one of his secret agents®° to get me; and that such a person, 
being a zealous follower, would not hesitate to kill me. That is the reason I did 
not tell my story before his execution." 


b. Ibn al-Azraq?! told me: 


Many sound witnesses among our friends told me that Husayn-b-Mansür Hal- 
laj had sent one of his friends into the towns of Jabal province, and had agreed 
with him to have him feign a role. The man left, and went to live for two years in 
this particular town, practicing asceticism, performing prayers, reciting the 
Qur'àn, and fasting. Gradually he won the confidence of all. One day, he an- 
nounced that he had lost his sight: someone had to lead him by thc hand to go 
into the mosque, and for several months everyone believed he was blind. Then 
he announced that he had become crippled, and he crawled or had himself carried 
to the mosque. One year passed during which time everyone was convinced that 
he was indeed blind and crippled. When this period of time had passed, he made 
this declaration to them: “I have had a dream. The Prophet—upon him be prayer 
and peacel—told me that he was going to send to this town onc of his faithful 
followers, a pious man, whose prayers are granted: ‘Your cure was in his hands, 
reserved to his prayers.’ Therefore find for me all those who will come, among 
the fugara’ and Sufis, perhaps God will comfort me by the hand and the prayers of 
His faithful; according to the words the Prophet of God told me, upon him be 
prayer and peace!" And all minds were preoccupied looking for this devout per- 
sonage (‘Abd Salih),82 and all hearts awaited him. 

At the moment when the date was going to fall due which he had agreed upon 
with Hallaj, the latter entered the town, dressed in fine wool, and secluded him- 


80 This accusation calls to mind again the "Assassins" of Masyaf and of Alamut. 

81 Tanükhi, Nishwar; in one of the lost volumes = reproduced by Khatib (VIII, 122-123), 
from which it has been extracted by Ibn Khallikàn (Wafayat, supplement edited by Wiisten- 
feld, pp. 36-37). This account applies to Hallaj a popular theme in folklore satirizing the 
mullas (see the recension in Azeri dialect given by H. Ritter, ap. DI XI, 182). 

9? Surname of the mahdi (cf. also Qur'àn 37:111-1 12). 
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self in the mosque, invoking and praying to God. People took an interest in him; 
they spoke about him to the blind man, who said: “Jead me to him." When he 
was led to him, and he had indeed recognized that this was Hallaj, he said to him: 
“O servant of God! I have seen in a dream this and that: pray to God for me!” 
“Me, who am I? I am unworthy!” But he insisted. Hallaj decided reluctantly to 
pray for him; placed his hands on him: and behold, the false cripple got up and his 
sight was restored in full. The town was overcome; many people gathered in a 
mob around Hallàj, who sent them away and left the town. As to the false 
miraculously healed person, the false cripple, he stayed there a few more months, 
after which he said to the inhabitants: “In order to fulfill my obligation to God 
for the grace that He gave me, in giving me back the usc of my limbs, it is fitting 
that I seclude myself more to pray, in spiritual retreat. My plan is to go to the 
frontier, to Tarsus:9? if someone has something to buy there, I will bring it back 
to him; if not, I entrust you to God's hands.” And someone took out a thousand 
dirhams to give him, saying: "Wage the Holy War with that, in my place." 
Another took out a hundred dinàrs, saying: “Take that as a booty captured in the 
holy war out there." Others gave him some of their goods, so much so that he 
amassed thousands of dinars and dirhams. He then rejoined Hallaj, and divided 


the loot with him. 


3. The Organization of a Postal System between Tustar and Baghdad 


‘Umar Mansüri, surnamed Abü Hafs Kabir, told me in Basra that 
‘Ubayd-b-Ahmad Salüli$5 had told him: 


When my father was living in Baghdad,56 and Husayn-b-Mansür Hallaj in 
Tustar, cach day my father received news of Hy-b-Mansür, whose notoriety, al- 
ready, was great. And I said to my father: “who informs you of this news?" 
—*‘A man, who maintains contact?? between Hy-b-Mansür and me, telling me 
what he does, and telling him what I do!” —“‘Does he put himself at his [Hallaj's] 
mercy?" —''Yes; but Hallàj does not content himself with that, he insists that he 
also get his sons in his service; this man has refused up to the present, but if he 


agrees, it will be his loss." 


This hostile text is obviously slanted; it refers to the period of Hallaj's 
last sojourn in Ahwaz; at the time when the coalition of his adversaries 
forced him to move, with the group of notables who supported his 
preaching, to Baghdad: around the year 289. This move could have been 
carried out only with the support at least of certain public officials. The 


83 Tarsus, “bab al-jihād,” country of the halal; in the borders of Rum (al-Thughtr): LS, p. 
132. Cf. the Süfi qasama Tarstis. 

84 [bn Bàküya, Bidaya [bib. no. 191a-b], no. 20. 

85 Corr. thus "Sulüki" (from my copy). The Bandi Salül are a known Qaysite clan, ofthe 
Hawizin tribe, established in Kufa and in Basra. 


86 A Salülidarb in Baghdad (Da'laj). 
97 Daily, thus by carrier pigeons, a procedure used at that time in Baghdad; perhaps 


made easier for Hallaj by the protection of this or that public official of the Banü Makhlad 
party. 
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organization of a postal service indicated here has to tally with the ar- 


rangements of this move without pointing to any kind of Qarmathian 
conspiracy in it. 


4. 'The Incidents at Basra 


On Basra, the account of Hamd notes simply that Hallaj spent time 
there on three occasions, and that he formed a group of dedicated disci- 
ples there. Other sources lead one to believe that Hallaj made prolonged 
stays there; in his early stages (according to Khurrazadh Baydawi and 
Jurayri; he was supposed to have accompanied his teacher Sahl, exiled 
there before 267); and during his apostolate of 272-273 in Ahwaz and 
279-281, according to Baqillani, Abū "Imran-b-Müsa and Ibn al-Jundi; 
Baqillani assigns to him even a fixed residence in Basra, which must be 
identical to the dual-purposed building, convent and school, where his 


disciple Abū "Umàra Hashimi will give conferences on mysticism a little 
later (before 326). 


a. The “Swelling Room” (Bayt al-'Azama). Bagillani, wanting to dis- 
tinguish (against Rázi, who had identified) the miracles of the prophets 
(as essential transmutations) from the conjurings of charlatans (the pro- 
duction of illusory accidents), attributes to Hallàj a series of faked phe- 


nomena of this second category: such as “inflating his body in a room, 
nicknamed the ‘swelling room.’ ” 


According to reports, Hallaj had a large room in Basra, with some devices 
composed of pipes hidden in the corners and wall partitions, and underneath, 
some vents through which wind came into the hall. Hallaj would take his place 
on an elevated chair, dressed in a silk or other light material shirt, which, when 
the visitors were entering, gave him a slender appearance. Then he would order 
the vents opened for the wind to pass through the pipes, slowly entering his 


robes until his shirt puffed out to the point of filling, it is said, the entire room 
with its swelling. 


He used this room (bayt al-‘azama) for two other tricks: to show a liv- 
ing lamb coming out of a burning oven and a fish coming out of a room, 
their sizes appearing to expand to the eyes of those present in the hall. 
Baqillani recalls that the lamb trick consisted of placing a duct into the 
oven and hiding the living lamb inside the duct, through which someone 
pushed it, making it thereby appear to come from the burning oven. 
These people, he adds, have in some rooms of their houses subterranean 
tanks and fishponds stocked with fish, whose doors are bolted and [con- 
cealed by] wall partitions8? . . . [resembling] the framework of the room; 


88 Baqillani [bib. no. 165-a], f. 31b (copy owed to H. Winkler). 
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thus, they can order an assistant in charge ofthe fish's appearance to enter 
by this means to bring it forth, so effectively that the spectators believe 
the fish has been created at that very moment. The way to expose their 
fraud is to ask them to make this fish come from another house, or from 
under a step on a stairway, or from some wells full of water where fish 
may live: it will not take them long to steal away, admitting the falseness 
of their pretended power. Just as when they claimed to be able to draw a 
strong scent of musk or of other aromas, or a scented taste of rose water, 
from a river or a well; their trick consisted in using a freshly coated jug, 
soaked with rose water, and when they were asked for water, to draw it 
from the river with this jug.9? 

According to Baqillani, Hallaj was supposed to have mounted this 
charlatan's play in Basra. But the parallel texts given above, which were 
earlier, place it in Ahwaz; the later assertion of Baqillani does not, there- 
fore, establish definitively that Hallaj had founded in Basra a permanent 
center of propaganda. 


b. The account of Abii Misa "Imrán-b-Müsa. Abū Musa ‘Imran-b-Musa 
relates that a Basrian,?? who up to then had been hostile to Hallaj, de- 
cided to go and beseech him to pray for the cure of his brother who was 
in great suffering; Hallaj answered him, smiling: “I will pray for him, but 
on condition that you continue to speak evil of me, even more, that you 
accuse me of impiety, and that you agitate to get me executed." 
Stupefied, I remained silent. “Pay no attention," he resumed, “‘to what 
does not concern you, but only to the acceptance of the condition.” So be 
it. He poured out a little water in a bowl, spat on it, and said... . And, 
after the cure of his brother, Hallaj confided to him: “If God had not said, 
‘Verily, I shall fill Hell with the angels and men together’ (Qur’an 11:119; 
32:13), I would spit on Hell?! in order that a sweet perfume might pass 
over its inhabitants... .” 


c. The accounts by Ibn al-Jundi. He first presents a celebrated couplet fre- 
quently attributed to Junayd, qad tahagqatuka,?? as having been dictated 
by Husayn-b-Mansür Hallaj in Basra to a witness whose name and isnad 
are left out: 


89 Ibid., f. 31a; cf. Ibn Hazm, Fisal I, 110 (the spotted goat resuscitated by Hallaj). 

90 Akhbar, no. 54. 

91 Cf. Marie des Vallées (1590, d. 1656, Coutances) and her vow (J.-L. Adam, Le Mys- 
ticisme à la Renaissance, Coutances, 1893, p. 73; taken from B. J. Eudes, L. III, c. 10, 33). 
Exodus 32:31; Rom, 9:3. 

92 Diwan, 116; Qush. II, 59; Khatib VIII, 115. 
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I have found You within me, —and yet my tongue calls out to You. 
United in one way, —we arc thus separated in another. 

For, while Your majesty conceals You —from my sight, 

Ecstasy has brought You —deep within my heart. 


And elsewhere, similarly leaving out the name of the witness and the 
isnad, he says: 

“I have seen Hallaj, and participated in some of his conjurings, such as 
that of making an enclosed garden appear before him, with cereal plants 
and water.” 93 

Ibn al-Jundi (= AHy A-b-M-b-A-b-‘Imran Baghdādī Khaffaf), d. 396, 
semi-Shi'ite, master of the qadis Bay (d. [?] 42) and A ‘AA Baydawi (d. 
362) and of Qushayri, raw: of Ibn Dawid and of Shibli,?* was the pupil 
of the Safi Khuldi (d. 348);95 like him, he transmitted some favorable 


accounts of Hallaj, together with some hostile accounts, from an 
anonymous Basrian source. 


ur. THE OTHER REGIONS TRAVELED THROUGH 
a. The Towns of Jibal 
1. Dinawar and Nihawand; Hamadhan; Rayy 


Two anecdotes verify that Hallaj stayed in Dinawar and in 
Nihawand.! Dinawar, Arabicized by colonists from Kufa (as Nihawand 
was by colonists from Basra), was at that time a prosperous center, with 
an elite of Sufyanite and Karramiya traditionists, among whom Hallaj 
had some disciples.? It was also a strategic point, controlling (cf. now 
Kirmanshah) the imperial route from Baghdad to Khurasan; entrusted to 
distinguished walis, such as the amirs Buktamür (265) and Rashid (279, 
d. 280; former amir al-jund of Muwaffaq), then to the heir to the throne, 
Muktafi (281-289); and, after a Sajid usurpation (around 296), to the 
amirs M-b-Ishaq-b-K undaj (301, d. 304) and his son Tarkhan (304-308), 
to the Hamdanid Abü'l-Hayjà ‘AA (308, d. 317; replaced in 316 by 
Nihrir), famous military commander, who probably was responsible for 
the arrest, in the Karrami ribat at Dinawar, of a Hallajian, the same one 
who hastened the denouement of the trial in 309. Ten years later, the 


?3 Bar Hebraeus, ed. Salhani [bib. no. 952-a], 272 
°4 Khatib V, 77; XIV, 391, ' 955 Sarai ; Sam ‘ani, 99 

1 Akhbar, no. 26. Sarraj, Mas., 366; Sam ‘ani, 991. 

? ‘Isa, witness at his execution; and Faris, son of the former, who had to emigrate to 


Khurasan; in Qirmisin (= Kirmanshah), the Safi Ibrahim-b-Shayban (d. 337) was anti- 
Hallajian. 
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Daylami rebel Mardawij ravaged Dinawar (319), which at that time was 
under the command of Amir Hamza Isfahàni (Dib. I, 102), and the sur- 
vivors came to Baghdad to lament their fate. 

The qàdis of Dinawar (at the time AB Ja'far-b-M-Firiyabi, d. 301, 
Malikite, and Aba Nasr A-b-Hy-b-M [Kh. VI, 43]), do not seem to have 
bothered Hallàj, whose sojourn there must be placed at the very end of 
his second long journey, that is to say, around 285. The memory of Hal- 
1aj still persists today among the Kurds of the region, and as much 
among the extremist Shi'ites (Qizilbash) as among the anti-Shi'ites 
(Yazidis); we are speaking therefore of a very old survival, unless one can 
prove that it dates back to his direct apostolate. 

As for Hamadhan, no source says that Hallaj stayed there, and the Hal- 
lajism of four Hamadhànis as well known as the mystics Ibn Jahdam, 
Yusuf, and ‘Ayn al-Qudat, and the historian M-b-'Abd al-Malik, does 
not prove that it comes from a local tradition. 

As for Rayy, the same silence from the sources. This town (which 
Tehran will succeed in importance) was already very important; it was 
coveted simultaneously by the Daylamite rebels in the north, the Sajids 
(303-305) in the northwest, the Samanids (289-303) in the east, and the 
Dulafids in the south. Defended vigorously by imperial governors of 
Turkish origin: Adhkütakin (266 to 276 with Madhara'yi (Ab H) of 
quasi-Shi'ite fiscal leanings; occupied then by a lieutenant of the rebel 
wali Rafi of Nishapur, H-b-'Ali Kira, who rallied 276-281), Kayaghlagh 
(262-264), Talmajür (264, d. 266), and his brother Abrün (in 288: with 
Ukurtmysh and Khāqān), it was the residence of the heir to the throne 
Muktafi from 281 to 288. At that time its fiscal wäl? were men connected 
with the patrons of Hallaj; Ahmad-b-H Madhará'yi (266-276) and 
M-b-Asbagh (281-285: friend of H-b-Makhlad and son-in-law of Vizir 
*UA-b-Sul-b-Wahb). Then came the Sāmānid occupation (289; Mansür). 
From the Islamic cultural point of view, Rayy, more conservative than 
Nishapur, had been the homeland of Kisa’i, of the Hanifite M-b-H 
Shaybani; the center of the Murji’ite theological school of the Najjariya; 
and became Shiite. 

The Qarmathian revolutionaries had tried to get a foothold there; es- 
tablishing nearby, in 261, at Talaqan (in Daylam) the sahib al-náqa which 
had as successive agents in Rayy: Khalaf Hallaj al-Qutn, his son, then 
Aba Ja'far Mahrüm, Abū Sa‘id [Ghiyath] Sha'ráni (around 307) and the 
celebrated Abū Hàtim Ràzi, before whom Mardawij (316, d. 323) ar- 
ranged a debate in Rayy with the renowned physician Ràzi.? The possi- 


3 Not to be confused with one another (corr. P., Ist ed., p. 79 and n. 3). 
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bility of Hallaj's connections with ''Qarmathians," considered since 


Flügel, remains an enigma. 


2. Hallaj’s First Arrest: Fi Mahiyat al-Jabal" 


"And it was said (gad qila; variant: wa ruwiya ‘anhu) that, at the very 
beginning of his career, he preached to get the political rights of the fam- 
ily of the Prophet (on him be Peace) recognized; for which he was flagel- 

.lated, in nahiyat al-jabal.” 

This sentence, borrowed just as it is by our two earliest secular histori- 
cal sources, Süli (nos. 23-24) and Ibn Abi Tahir, from an unnamed histo- 
rian (Ibn Yazdad or Himar al-'Uzayr), introduces two interesting edito- 
rial peculiarities. 

First, concerning the geographical placing of this incident. In this pe- 
riod nahiyat al-jabal refers* generally, and especially in Tabari,® to the 
whole of the large mountainous province of al-Jibal (Hamadhan, Karaj, 
Isfahan, Rayy), at the time defended by Caliphal amirs against the Zayd- 
ite rebels of Daylam. It is there that Hallaj, taken for a Zaydite, was said 
to have been flagellated. Birüni believed this: “He preached mahdism at 
first, pretending that the mahdi would appear at Talaqan in Daylam, and 
he was arrested." But Isfara’ini, much better informed than Birüni about 
Hallàj, states precisely that it is at Talaqan in Khurasan that he gained 
disciples (the famous prophesy on “the mahdi who will appear at Tala- 
qan," was at first, as we shall sec, applied to a Talaqan Khurasanian); 
and, geographically, al-Jibal has nothing to do with Khurasan. It is 
necessary, therefore, to look elsewhere. Tabari, for the year 252,7 desig- 
nates, under the name "nahiyat al-jabal,” the area of Diri, the domain of 
Shuja‘, mother of Mutawakkil, in the province of Wasit; it is the third 
stop on the route from Wasit to Sus (Ahwaz), fifteen parasangs from 
Wasit, and twenty-one from Sus. Hallaj must have passed through it 
many times, and the incident would have to date back to his stay in 


* Flügel (Fihrist II, 79) had identified this Khalaf al-Hallàj with our Hallàj; but it is too 
carly; I myself had combined our Hallàj with the writer Ghiyath, comp. Abū Mughith, and 
ref. to the critical year 290: P., 1st cd., Pp. 72, 78, 732), who converted in Nishapur the 
Samanid wali Hy Marrüdhi (302-306); but this detail, too late for us, which concerns the 
years 302-506, identifies him with Abū Sa‘id Sha'ràni. 

5 Translation of Quhistán according to Yaqüt IV, 560. 

$ Tabari HI, 1740 (cf. 1685, 2115, 2146: years 255 to 282). Without these clear references, 
the word nahiya, ordinarily restricted to a district, could designate, like the nisba “Jabali” 
(ap. Sam ‘ani), the area of Jabal al-Fidda, a silver mine district to the northeast of Herat. Cf. 
the mission to Jabal of Miisa ibn Bughā (255). 

7 Tabari IH, 1657; cf. Streck. One might think of Jabbul, a neighboring town: but it does 
not have the prefixed article. 
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Ahwaz, before his first long journey: before 274; and with the future 
vizir, Hamid, already a fiscal official at Wasit, perhaps we must trace the 
beginning of his enmity toward Hallaj to this incident. ] 

Next, concerning the motive: “Kana yadi ila’l-rida min Al Muham- 
mad”: this expression puts Hallaj among those who, without naming any 
‘Alid pretender (contrary to the orthodox Imimites), nevertheless made 
use of legitimist propaganda. It is used in Baladhuri® for the sending of 
the Rawandite dài M-b-Khunays into Khurasan by Abū Riyah Maysara 
of Kufa, in the name of the ‘Abbasid pretender (was?) M-b-'Ali (d. 124): 
“fa amarahu an yad i ilá-ridà min Al Muhammad, wala yusammi ahadan." 
And it reappears in the year 281, which directly concerns us, in the great 
qasida of Ibn al-Mu'tazz (verse 211)? to characterize the rallying of 
Ràfi'-b-Harthama, Caliphal official at the Zaydite rebellion of Daylam: 
"*yad'i ila zahr'l-Nabi wa’l-rida minhum.” This double coincidence allows 
us to believe that Hallàj's first arrest took place in 281, probably at 
Qumm (this would be an allusion to his dispute with Ibn Babüya, re- 
counted by the Imàmites).!? He was said to have been denounced by Im- 
amites (hostile to any project for a legitimist rebellion prior to a super- 
natural call from the mahdi) as an agitator, an accomplice of Zaydite 
rebels, to the Dulafid authorities. There were two grounds for justify- 
ing this charge: the Karrimiya mystic traditionists declared themselves 
Zaydites, insofar as they were disciples of Sufyin Thawari;!* and Hallaj 
had close ties with the Karnabà'i family, of Ahwaz, which was involved 


in the Zaydite revolt of the Zanj. 


3. New Year's Day in Nihawand'? 
“We were with Hallaj in Nihawand; it was the day of the Nayriz (7 
New Year); and we heard trumpets blowing. Hallàj said: ‘What is hap- 


8 Da'wá  ila'l-ridà min B Hashim wala yusammi ahadan: Tabari, year 13 (98), and Al 
Muhammad: Tabari, year 250 (III, 1519); Ansdb, ms. P. 6068, f. 748a, 768b (pointed out by 
H. Lammens, see F. Gabrieli [“La rivolta dei Muhallabili nel ‘Irage il nuovo Daláduri, Atti 
della Reale Accademia dei Líucei, Rendiconti, Series 6, 14 (1938)], 215; FHA, p. 65; inexact 
translation ap. Huart, Mazaférides [bib. no. 1665-k], p. 247, n. 4; and ap. E. G. Browne, 
Literary History of Persia 1, 249, who saw in Rida the proper name ofa Twelver or Ismà'ili 


Imam). 
9 Diwan, ms. P. f. 72a f.; tr. Lang, ap. ZDMG XLI, 248; cf. Muriij VII, 342. 


10 Cf. infra [?]. 
11 [bn Abi’l-Hadid, Sharh al-nahj H, 129; HI, 119. : 
12 Akhbar, 22: riwdya of Ahmad-b-Fatik. If one accepts the figure "thirteen years, the 


year in question is either 296 (when Hallàj, pursued in Baghdad on 21 Rabi 1296/December 
18, 908, was perhaps already seeking sanctuary in Nihawand), or, rather, 288 (by deducting 
13, not from 309, but from 301, the date of his first exposure on the pillory). For the exact 
date of Nayrüz, we know that, since the reform of Mu'tadid, in 282, the fiscal Nayriz fell 
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pening?’ I told him: ‘It is because today is Nayriiz.’ Then, he sighed and 
said: 'Ah! when will Nayrüz come for us?' And I said: "When do you 
think it will come for you?' He said, "The day when I will be exposed to 
view on the gibbet, when I will be in this way very close (igtarib: Qur'àn 
96:19) to God.’ 

"But, the day when he was exposed on the gibbet,!? thirteen years 
later, he looked at me, from high on the pillory, and cried out: 
"Ahmad,!* our Nayrüz that we celebrate is here.’ And I said: ‘O master, 
have you now received your feast-day gifts? !5 —‘Ah yes,’ he said; ‘I 
have received them, I am overwhelmed with certainty by the vision, so 
much so that I am ashamed:!5 I must not yet surrender to my joy.’ "17 


4. The Towns of the Dulafids: Isfahan, Qumm 


To the northeast of Persian Kurdistan, betwecn 230 and 28418 o£ the 
Hijra, an autonomous principality held its own under a Dulafid dynasty 
of the jl Arab tribe, at Karaj. With shifting loyalty, it struggled in the 
south against the Saffirids (‘Umar Dulafi replaces ‘Amr Saffari in the 
Baghdad shurta, 276-278), in the north against Rafi‘, not without some- 
times showing pro-Shi'ite tendencies (his katib Dindan; his qaharamána 
Thumal); it controlled Isfahan and Qumm. 

Isfahan was already a very large city, in the heart of Iran (country of 
the blacksmith Kaveh), near the fire temple of Juzjan; a rich agricultural 
region, an industrial (weaving) center, the only one whose life had never 
been interrupted, it was on the verge of developing into a city of artisans 
like those known in Flanders (with distinction between hanses and 


on the 12th of Haziran (= June 12; in fact, it fell in 328 on the 2nd of Ramadan = June 12, 
939); but the traditional feast day, with trumpets, was held at the first day of spring, as the 
table of concordance of the Nayrüz days given in Hamza Isfahini proves (Gottwaldt, tr. 
[bib. no. 2078-a], pp. 140-141); this table places Nayrüz, in 288, on Friday 28 Rabi‘ II = 
April 21, 900; and, in 309, Friday, 19 Hijja = April 14, 922. 

13 [n 301/913. 

*4 This first name is inappropriate, for we have good reason to think that Ahmad was not 
personally a disciple of Hallaj, but simply transmitted the accounts about him by his 
brother Ibrahim-b-Fatik. The account was therefore altered. 

18 Qad uthifta. 16 Khajilan. 

1? Ghayr anni ta‘ajjaltu’l-farah. This expression evokes the Hallajian citing of Qur’an 42:18 
during the execution in 309; a parallel in which one of the two terms may have been inten- 
tionally fabricated. Fabricated or not, this text testifies forcefully to Hallaj’s meaning of 
transfigurative suffering. 

75 Isfahan thereafter had as financial walis: "Ali-b-Mahdi Kisrawi (283-289, Yaqüt, Udaba’ 
V, 428), a friend of Badr and Ibn al-Mu'tazz, Ibn Ab7'l-Baghl (289-300), and, as military 
governors 'Isà Nawshari (287), Masma'i Hammim, Ibn Abi'l-Baghl, Ibn Bahr. 
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trade-guilds: fights between them, between working-class north and 
bourgeois south, Shafi‘ites against Hanifites under the Saljüqs, Hayaris 
against Ni'matis under the Safawis); this active market center was di- 
rected by money changers ( Jews: Yahiidiya).19 Isfahan had from that time 
on, in spite of the literalist orthodoxy of its muhaddithtin and its Hanbalite 
qàdis (Salih-b-A-b-Hanbal, d. 266, A Fadl Warqà Tamimi, 186, d. 282 
[ráwi of Ibn Karram] and A-b-'Amr-b-Rafi' ibn Abi ‘Asim, appointed in 
274, d. 287 [with Zahirite leanings: connected with Ibn Surayj]),?? a 
questionable legendary reputation: "city of the Dajjal" (= anti-Christ: 
because of its route toward the always-smoking summit = Dimawand); 
and it participated in an anti-Arab nationalist renaissance (locality of the 
legend of Salman at Jayy and Quhab and of that of Abū Muslim; cf. also 
Hamza Isfahani).?4 

Qumm, at a center of important routes, between Isfahan and Rayy, 
was already passionately Shi'ite; it was a desert region city, modeled on 
the image of Kufa by refugees from that city, the Yemenite dynasty of Al 
Sa‘d-b-Malik, of the tribe of Ash‘ar. From 125 to 278, this line of petty 
rulers gave asylum to a growing number of Shi'ite jurisconsults; and in 
spite of several heretics: ‘Ali-b-Hasaka, M-b-'Urama, Sahl-b-Ziyad, 
H-b-'Ali Sazjada, the official Imamite orthodoxy was formed there over 
a period of ten centuries. It seems that there had been seven rulers 
(marzban) of Qumm: Talha-b-Ahwas-b-Sa'd-b-Malik (son of the mater- 
nal uncle of Ash'ath), Idris-b-Talha, Yahyà-b-'Imrán-b-Talha (killed in 
203 by order of Ma'mün), Zakariya-b-Adam-b-Idris, '[sà-b-Müsà-b- 
‘Imran, 'Ali-b-'Isà (killed in 252, during the sack of the city by order of 
Mu'tazz), AJ M-b-'Ali (252-278), industrious prince at the Baghdad 
Court, son of a Rustamiya woman of Fars, friend of the poet Buhturi, 
whom he received at Qumm, cousin of A-b-Ishàq,?? delegate of the 
Imàm to the jurisconsults of Qumm; his son Ahmad does not seem to 
have been a marzban; Qumm seems from that time to have been gov- 
erned by a succession of walis (appointed by Baghdad): Khaqani, son of 
the vizir, in 278, then after a rebel, Wasif Saji 279-281, a former naib of 
Vizir Ibn Bülbül, Abü ‘Isa A-b-M Akh Abi Sakahara (who brought in as 

19 Town of Shushandukht, Jewish wife of Yazdagard I. 

20 Sam ‘ini; Abū Nu'aym, [bib. no. 2005-a], s.v.; Dhahabi, ‘Uliw, 251; Ibn 
no. 334-a] I, 419; ms. P. 2012, 232a. 

21 The old quarters: Khasibabad (Tamim tribe: grand mosque identical to one in Tehran; 
Shunbulan (cf. Abü Nu'aym, ed. Dedering, 324: Tamim mosque); Lunban (‘Abd al-Qays), 
Batirqan. (Dabba), Karran, Fursan, Rustumabad, Khushinan, Filfilan, Jurjir (famous 
mosque), Salihan (Sam'àni, s.v.). 

22 Ikmal, 217, 246; Hidaya, 257a. 


* Asákir [bib. 
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director of the barid the satiric poet Ibn Bassam.?3 The Daylamites came 
there in 317. 


5. The Altercation in Isfahan 
Account of Ibn Khafif:24 


When Husayn-b-Mansür Hallàj came to Isfahan, he went to the home of 
'Ali-b-Sahl, who was in his sitting room, speaking of wisdom (ma'rifa). Hallaj 
came and sat down in front of him and upbraided him: “You, who are a retail 
merchant,?5 how dare you speak of wisdom, while I am still alive and while be- 
tween the sobering period?6 and the rapture?’ there are seven hundred degrees 
whose aroma you have never suspected and whose meaning you have never 
grasped.” ‘Ali-b-Sahl then said: “A city like Isfahan, where there are Muslims, 
should not tolerate the presence of people like you,” and stood up to go. This 
sentence was spoken in Persian,?? and Hallaj did not understand it, for he did not 
know Persian; but the public gathered in a mob, crying out "Where is his 
house?" with the idea of demolishing it and hunting him down. Then, a man 
found Hallaj and told him: “Get away, before they kill you, or at least hide in 
such and such a place, so they won’t find you.” Hallaj answered: *'to seek refuge 
from God outside God, is to doubt God";?? then he changed his route (to go out 
of Isfahan), and he left for Shiraz, taking the (opposite) Garmaqasan route.3° 


b. The Towns of Khurasan 


Khurasan had four capitals at that time, each quite different in character: 
Balkh, Marw (the real capital), Herat, and Nishapur; Hallaj stayed in 
Khurasan, and his doctrine has had a lasting influence there. 


23 Udaba’ V, 326. ; 

24 Cf. Daylami, Mashyakha; the Arabic text of which, ap. Bagli, Mantiq 40a, is less de- 
tailed than the Persian translation of Ibn Junayd (Kóprülü ms. 1589; Berlin ms.). Ibn 
Bàáküyà (no. 13) summarized it, with the isnad of Hamd Isfahani, through A Hy ibn Abi 
Tawba. An even more concise summary (in which Hallaj is treated as a zindiq by 'Ali-b- 
Sahl), is found in Akhbar, no. 18. i 

?5 Sügi. 'Ali-b-Sahl Azhari, d. 307, ex-mayor of Isfahan ('Attàr, II, 79), linked with two 
adversaries of Hallaj: ‘Amr Makki, to whom he refunded merchandise lost on the desert 
(Qush., 27), and Awariji, fiscal inspector (Tara’ig II, 220), disciple in Sufism of M-b-Yf 
Banna’ (d. 286: grandfather of Abt Nu'aym; cf. Abü Nu‘aym, [bib. no. 2005-a] II, 14, 
220), and a correspondent of Junayd. 

25 Sahw. 27 Istilam. : 

28 “Faristya.”” This remark by Daylami, as surprising as it is significant, appears also in 
abridged form in Bak. 

29 This thought of Hallaj, which Baqli claimed to have found only in one of two recen- 
sions of Daylami, is given by Bàk., with two words changed: "to guard against 
(tahadhdhur: in place of i'tisám, “to seek refuge"), and “to be ignorant of” (jahl: in place of 
shakk, “to doubt"). 

39 The Bagli manuscript has ‘“‘Garmajin,” written over "Adharbayjàn": a name well 
known, but in this case improbable. The rustáq hamdani of Garmaqasan was precisely at the 
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1. Herat, Marw, and Balkh 

Herat, the least populous, governed by the family of the Banü 
Dhuhl-b-Shaybàn?! (Arab tribe of Bakr), was the most Arabicized, on 
the route from Kirman to the Oxus; vassal of the Saffarids. 

The Hanifites of Herat were Karramiya, therefore mystics; just as the 
local Hanbalite ahl al-hadith, who upbraided Ibn Karram for his theologi- 
cal vocabulary, were mystics, and will be pro-Hallajian. Bushanj was the 
homeland of Manstir-b-‘Ammir, and Nuri was born in Baghdad. Herat 
had a Karramiya khangah madrasa. 

Marw, where Hallaj “came, it was said, in secret," Harawi tells us, 
without explanation, was rather decadent; it was retaken by the Tahirids 
(266-278), and annexed finally by the Samanids (Tamim and Azd- 
Khuza'a tribes). The Hallajian AB Wasiti, fleeing Iraq, settled in Marw, 
where Sayyari became his disciple. 

Balkh, which still had remains of the old Greco-Buddhist civilization 
when the Muslims came there, must have had through the influence of its 
offspring, the Barmakids (who ran the vizirate in Baghdad, 136-138, 
170-187), a sudden prosperity that brought into relief its original charac- 
ter as the crossroads of India and the Turks. Governed by local Iranian 
dynasties that were clients of the Bani Farighiin (in Guzgan, then in 
Balkh, 340-401), its Arab3? (Bakr tribes, in the majority over the others 
akhmas) or Arabicized élite was highly cultured. As the home of the exe- 
gete Mugatil-b-Sulayman, of numerous Mu'tazilites, of such eminent 
mystics as Ibrahim-b-Adham, Shaqiq Balki, and Tirmidhi,?? Balkh, 
when Hallaj stayed there, was a teaching center for the Mu'tazilite school 
(AQ Balkhi) and for two mystic schools (Tirmidhi-AB Warriq and the 
Karramiya). The Sháfi'ites would found a dar al-‘ilm34 there, but the 
qadis of Balkh remained Muttazilite Hanifites up to 378.35 

It was among these people of Balkh that Hallaj had organized his Tala- 
qan center and his apostolate in Turkish lands (Qaratakin, prince of 


northwest exit from Isfahan, on the route from Qumm: opposite the rustáq khurrami from 
Qamdan, situated at the southern exit, on the Shiraz route (Ya'qübi [?], 275). 

31 One of its members was the patron of Shibli; and another, Mansür-b-'AA, the raw of 
Hallàj through Shibli. There were Süfis in Malin. 

32 The Banijirids, having remained loyalists, were besieged by rebels in 261 and 265 
(Athir VIII, 205). Cf. Tabaqat al-Balkhiyin of A-b-M Mustamli (from Waki‘) d. 256 (Sam- 
“ani; cf. Ta'rikh Balkh of M-b-J Warrig, Ibn al-Najjir, ms. P. 2131, 82a, 143b), sum- 
marized ap. ms. P. af. Pers., 115. 

33 Banished from Tirmidh, he came to Balkh. 


34 Dhahabi, ms. P. 1581. 35 Sam'ani, 144a-b. 
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Isfijab,?$ Samanid delegate to the Banijürid princes); his disciple Iskaf 
found asylum at Balkh,?? in the home of an 'Agili sharif (there were also 
"Alids there ['Umariyin, Minkhüràniyin], with a naqīb).38 


2. Nishapur 


Restored by the Tahirids, Nishapur replaced Marw, after the period of 
Ma'mün, as the intellectual and economic center of Khurasan, before be- 
coming, under the Sàmiànids and the Ghaznavids, the capital of the 
Mashriq and even the center of Sunnite Islam (between 330 and 420), 
during the eclipse of Baghdad: Eranshahr.3? 

Prosperous industries (bazzàázin), economic relations of a greater range 
than with just Rayy or Isfahan (cf. Aleppo for Damascus), urban plan- 
ning more elaborate: forty-four sections; the principal ones:*° at the cen- 
ter the Shahristan (with Quhandiz, the citadel), around the Rabad, with 
Hira to the southeast with ghetto; the Marw route, to the northeast Nas- 
rabadh, to the northwest Manishak (and the cathedral mosque), to the 
southwest Shadhyakh. An élite, of both Arab origin (tribes of the Bani 
Sulayn and Bani Hanifa) and of old Iranian stock: the buyntat, who 
were very preoccupied with Islamic solidarity and its great intellectual 
activity. 

Hallaj, who will settle his eldest son Sulayman there, must have stayed 
there at least three times, around 275 and around 284 (coming from Tus), 
and in 285 (when returning). 

Politically, the city passed from the control of loyalist Tahirids (up to 
261, then between 265 and 269: Khujustàni, wali) to a general fiscal tax 
farmer, Rafi'-b-Harthama, who at the beginning of his ten years of tax 
farming (269-278), betrayed the Caliphate and the Tahirids for the Zayd- 
ites of Daylam (278-284), and twice saw Nishapur taken by the Saffarids 


36 Racial link between Khalaj of Guzgan and Khallukh of Isfijab. The Bana Fárighün of 
Juzjan-Balkh patronized the astronomer (Sabaean?) A-b-M-b-'A Jalil Sijazi—known from 
Birtini (Chronide [bib. no. 190-b], p. 42), who gives the era of Hallaj—who dedicated a 
book to them in 380; and gives a precise Hallajian date, in his Jami‘ shahi taken from Ibn 
Hinbata Qunna’i. 

37 Two Hallajians of Balkh delivered themselves up voluntarily to the executioner in the 
time of ‘Attar. 

38 "Umda, ms. P. [2021], 202b, 224b; cf. n. 138. 

3? And Abrashahr (coins); pillaged in 429, 431, 554, 

39 Other sections of the city: Namabadh, Khargush, Bab ‘Azra (muhaddithin), Khan al- 
Furs, Murabba al-Kirmaniya, Jur, Burnawadh, Nund (the khdngah of Sulami was there), 
Baghak, Bagh al-Bazzazin (khangah in 537; Sam'áni, 80b), Julabadh; cemeteries: Genjrüdh 
(tomb of Ibn Khuzayma and Tarthithi), Shàhanbar (tomb of Ibn Nujayd, d. 364), al- 
Ramjar (Sam“inis.v., and 336a = captured in 608 by the Georgian queen Thamar: diocesan 
center: Romagyris). And Sikkat Harf (Tab. Hanafiya); Ra's al-Qantara (Sam'àni, 463b). 
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(261-265, 276-278; 284-286: they rebuilt the cathedral mosque); from 
286-384, Nishapur became one of the Samanid capitals (wali: Husayn 
Marüdhi 289, then, after a rebel Layli Daylami, prince of Ishkaver, 308- 
310, the Simjürids and the Al-Muhtaj). 

Locally, these disputes left intact the structure and the prosperity ofthe 
inner city, whose chief (ra'is) was appointed by the wali: M-b-Mikal 
(256); Muqatil Yahya-b-M-Dhuhli (268); Abū ‘Amr Khaffaf (299); Aba 
Sahl Su'lüki (340-360); AM ‘AA-b-Isma‘il Mikali (360-379); AJ 
M-b-'AA Mikali (379-398); AB ibn Mamshadh (398-410); Aba ‘Ali 
H-b-M Mikali (419); Abū Bakr ibn Mamshidh (421); . . . the anti- 
Shafi'ite nagib AQ Zayd-b-H Husayni (554); a leading Hanafite qadi, 
Miisa Khatmi, Ibn ‘Abd al-Wahhab Thagafi (275), M-b-A Jiizjani, (d. 
284); M-b-Ishag ibn Rahawayh (d. 294: Hanbalite); ‘AA-b-Salama ibn 
Salmüyaà (286, d. 298: Hanafite), designated as the choice of the Samanid 
sovereign by Ibn Khuzayma; A ‘AA M-b-'Ali Khayyat Marwazi (208- 
311, a Shafi‘ite ascetic, appointed by Vizir Bal'ami);*! a naqib of the ‘Alids 
(A Hy M-b-A, around 225; A Hy-M-b-Yahya-b-M-b-A, in 301). A 
movement of anti-Kharijite loyalist volunteers, the mutatawwi'a, was 
born in 260; it was directed by a Malikite jurisconsult Yahya Dhuhli, 
who was forsaken by the Hanafites.*? 

In 260, as in 280, the majority was Sunnite, Hanafite, divided between 
Mu'tazilites and Karramiya mystics.43 In this milieu of the Arab ahl al- 
hadith, of the Hira quarter, the seed of Hallajism took root, preparing the 
poetic flowering of the Hallajian legend.*^ 

Between 260 and 310, Nishapur was the real intellectual center of 
Khurasan: led by an élite that was very preoccupied with the question of 
solidarity between Muslim believers, organizing the annual Khurasanian 
hajj (in 294, Baghdad sent to Nishapur the head of the rebel Dhikrawayh 
“in order that the hajj would not end")*5 collecting volunteers for the 
faith (mutatawwi'a), as much against the infidels ( jihad in Turkish coun- 
tries or in Ram) as against the Khàrijites (chief: Yahya Dhubli, Malikite, 
in 260), forming a real “religious commune" (in 268, Aba ‘Uthman 


41 Dhahabi, 1581, 100a. 

32 Athir VIII, 208. 

43 Add to these an active Shi'ite minority (Imámite wakil around 280: A ‘AA M- 
b-A-b-Nu'aym [Ikmal, p. 246] Shàdháni, nephew of Fadl), but there was still very little 
Isma‘ili propaganda. 

44 A-b-Harb (d. 234) and, afterwards, Ibn Karrim (imprisoned for ten years), preached 
the mystic life in Nishapur; as did Yahya Ràzi. 

45 Sarraj said to the Sāmānids: pray in Mecca rather than in the cathedral mosque of 
Nishapur (Subki II, 130). 
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Hiri,^6 in the name of the disciples of Abū Hafs Haddad, prayed “‘for the 
salvation of the city of Nishapur").*? Its Sunnite majority, thanks to the 
buyütat (leading Arab families), obtained for it a local autonomous chief, 
the ra'is, a kind of '*mayor.'48 

In 286, the ra’is was Abū ‘Amr A-b-Nasr Khaffaf (d. 299), who pre- 
sided at the reception of the Samànid amir, Ismail, presenting to him the 
muhaddith mufti Ibn Khuzayma: who, through the amir, will get a 
Hanafite qàdi, Ibn Salmūyā, appointed. Khaffaf, personally a Shafi‘ite, 
had founded a Khaffafi waqf for the teaching of Shafi‘ite jurisprudence; 
the Surayjian ‘Abd al-'Aziz Dàriki became its director in 343 (before 
going to the Surayji wagf in Baghdad); probably succeeding AB-b-Ishàq 
Daba'i (258, d. 342, in Nishapur as early as 286), editor of the fatwa of Ibn 
Khuzayma (we know that Da'laj, founder of the Surayji wagf edited Ibn 
Khuzayma particularly): Dàriki, master of Ibn Kajj (rāwī of Hallaj) (Sub- 
ki). 

Less conservative than those in Baghdad, Nishapur's group of muhad- 
dithtin, directed by Khaffaf and Ibn Khuzayma, inclined toward a 
Shafi‘ism based on rational principles (cf. Ibn Surayj) and even a dog- 
matic theology of the Kullabite sort, a pre-Ash'arism along lines of 
Muhasibi; which led to debates inflamed by the Mu'tazilite Mansür Tüsi, 
between the aged Ibn Khuzayma and his disciples Daba'i, Yahya-b- 
Mansür (future qàdi), AB-b-A ‘Uthmin Sa'id, Abū ‘Ali Thagafi (the 
friend of Shibli); and led to the theological efforts of Abü'l-'Abbàs 
Qalànisi, first master of AB ibn Fürak. At first persecuted (after 311: is- 
titaba), this reformism will establish the Khurasanian Ash'arite school, 
which will fall heir, at its very outset, to the cult of Hallaj. 

It seems established beyond doubt that this sympathy between reform- 
ist Sunnite muhaddithin and Hallajism goes back to Hallaj’s sojourns in 
Nishapur; and that the Khaffafi wagf was a center in which not only the 
favorable fatwa of Ibn Surayj was transmitted, but also certain Süfi ac- 
counts, such as that of Abū ‘Amr-b-Hamdan of the death of Ibn ‘Ata’ 
(Sulami: transmitted before 346, date when this rawi retired in khalwa). 
There are some Sháfi'ite Khurasanian muhaddithin (Aba ‘Amr, Mur- 
taish, Nasrabadhi, Su'luki), and among them first and foremost the 


46 His grandson died in Tarsus in 353. 47 Athir VIII, 211. 

48 Ras, cf. Herat (dyn.), special case: generally a jurisconsult: Khaffaf d. 299; Su'lüki d. 
369 (appointed by Ibn Simjür); Mikali I (Shaf.); Mikali II; AB-b-Mamshadh 430; (Sa‘id, 
398); Ibn Sa'id 455; Manī“ (?) 455-463. Muftis: Daba'i 285, d. 342; Su'lüki II (contradictory 
sentence on Ash'ar)); and ‘Umar Bastümi; Muwaffaq Bishri; Mu'ayyad d. 465. Khatib 


(Mani'i); Sabüni 429, d. 449; Juwayni 449-478; ‘AW Qushayri 476-494 and his sons and 
grandsons. 
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Surayjians (Qaffal), who maintained in Khurasan this pro-Hallajian cli- 
mate which the Buwayhid persecution had driven away from Baghdad. 

And this tells us a great deal about the apostolate that Hallaj undertook 
in Nishapur; in the Muhaàsibian sense of his dogmatic 'aqida (transmitted 
by two disciples from Turkestan, Isfijabi and Kalabadhi). 


3. 'Talagan 

Talaqan, in Khurasan (which must not be confused with two other 
cities of the same name, the one in Daylam near Qazwin [Jabal], the 
other to the east of Balkh in Tukharistan), in 309 was the Hallajians’ 
center in the Samanid state; it is reasonable to conclude, therefore, that 
Hallàj, on his two trips, in 274 and 283, had made it the center of his 
apostolate. 

Situated to the east of the Murghab River, oriented, like it, toward the 
northern steppe, it controls at the mountain pass, even before the river 
channel, at the point where Marrudh stands, the three major routes that 
have access to it, those from Margiane (Marw, north-northwest), from 
Bactriane (Balkh, east; branching off southeast toward Ghur) and from 
Ariane (Herat, south). “A very pleasant city, producing much wine and 
felt, "4? former eastern frontier of the Sasanid empire, contiguous with 
the settlements of Guzgan in the north, where “twenty thousand Arabs, 
the richest in Khurasan,” settled at that time “with their camel caravans 
and their herds,"5? Talaqan was fought over by two local chiefs: to the 
West, the Arabicized amir of Marrudh,5! to the east, the Farighünid 
prince of Guzgan. Between 260 and 280, Guzgan was under the control 
of the Saffarids (who strove to return Balkh to the Banijürids), while 
Marrudh, remaining loyalist, was under the control of the wali Rafi‘ 
(272: under Amir ‘Ali-b-Hy Marrüdhi), then under the Samanids, who 
became also, after 280, the suzerains of the Farighünids of Guzgan and of 
the Bànijürids of Balkh. 

In Talaqan, Hallaj therefore came under the jurisdiction of the Samànid 
state, and he entered an intellectual milieu in which the élite of Balkh, 
even more than that of Nishapur, set the tone. It was a Sunnite élite, but 
one that was obviously passionate over critical discussion of theological 
ideas, since it was four Balkhis in that period who wrote the first books 
of heresiography: Kitab al-maqalát by the Mu'tazilite AQ 'AA-b-A Bal- 


49 Ya'gübi. 
5? Minorsky [bib. no. 1016-a], p. 108. 
51 List of amirs of Marrudh: ‘Ali-b-Hy is for Rafi' against the Samanids in 272 (Athir 


VIII, 257); his son Hy-b-'Ali went over to the Samánids (with some interruptions). 
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khi’? (d. 319: imitated by the great AH Ash'ari of Basra), some notices 
by the geographer-philosopher Abū Zayd A-b-Sahl Balkhi (d. 322)53 and 
the Kitab al-maqalat, by his patron the Samanid vizir, Abü']-Fadl 
M-b-'AA Bal'ami (d. 329,54 the Kitab firaq al-Shi'a by AC) Nasr-b- 
Sabbah Balkhi (d. around 315; copied by Sa‘d-b-‘AA Ash'ari of Qumm 
and H-b-M Nawbakhti). At the Samanid court, which supported the re- 
nowned doctor Razi, the patrons of this élite were the two vizirs, Jayhani 
(d. 307), who was suspected of “dualism,” and Bal'ami, a Shifi‘ite; the 
amir of Marrudh, Hy-b-'Ali, who will become an Isma"ili in 307, and his 
brother Akh Su'lük (d. 311):55 these last two granted a pension to AZ. 
Balkhi and apparently knew Hallaj. 

Talaqan, which will revolt in 309, at the news of the execution of Hal- 
làj, and will declare him the mahdi, was alluded to as early as the second 
century of the Hijra, in a sort of apocalyptic prophesy, in a hadith: “God 
(variant: the family of Muhammad) has in Talaqan a hidden treasure that 
He will reveal when He so wills; his preachings will be truth; he will 
manifest himself with His permission, and will preach the religion of 
God."55 Already known in 219, when the Zaydite pretender Muham- 
mad-b-Qàsim wanted to have himself proclaimed mahdi there (sahib 
Talaqan),? this prophesy appears to date back even to the beginnings of 
Khurasanian Islamic legitimism; since it was in Guzgan, in 124, that the 
Zaydite pretender Yahya-b-Zayd had come to claim the Imamate;5® de- 
feated and killed at Arghwa, his body, decapitated, was hung on the gib- 


52 [bn Murtada [bib. no. 2109]. 


53 AZ Balkhi, author of a Kitab al-nussák, was the author of the notice on Hallàj inserted 
so strangely into the reedition of his geography by Istakhri; he himself was incapable of 
writing the doctrinal analysis that appears in it (“man habhdhaba .. . ”; repr. ap. two writers 
from Sāmānid lands, Baghdadi (Farq ] and Birüni [Athar]). 

54 Subki H, 171. 

55 Fihrist, 138. Their father, Amir ‘Ali, had been allied with Rafi' against the Samanids in 
272 (Athir VIII, 267). Hy-b-Ali supported learned men and poets; his secretary, M Mūsā 
Haddadi Balkhi, was a poet (Yatima [?] IV, 20-22). 

56 "Inna br'l-Talaqan là kanzan. . . .” Cf. variant of Kabakhi, after “a treasure; not of gold 
or silver, but of men, of believers having perfect knowledge of Him; those who will be the 
Ansar of the Mahdi at the end of time.” Ibn A'tham, Futüh, ap. Ahsan al-wadr'a [bib. no.- 
2095-a] II, 193, and [Sayyid Muhsin al-Amin al-‘Amili], A'yàn al-Shi'a [56 vols., Damas- 
cus, 1935-1963; Eng. tr., Hasan al-Amin, 1967- ] 1, 549; Ibn Abi’]-Hadid [bib. no. 431-a] 
II, 175; Kabakhi (d. 659, Shafi‘ite; ap. Baydn, 315: printed as appendix to Tüsi, Ghayba); 
Akhbar, p. 48, n. 7. Maqdisi specifies that the first of the Hashimites to raise the black flags 


(= a Husaynid coming from Khutan), will be Shu'ayb-b-Salih Tamimi, born in Talaqan 
(Bad’ II, 257). 


57 'The numerical value of the letters of Talaqan is 191. 


58 Note that his mother, Rayta-bt-Abi Hashim-b-M ibn al-Hanafiya, was a Kaysaniya 
(Taraá'iq II, 104). 
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bet at Anbar; but five years later the famous Abū Muslim, the ‘‘Salmin” 
of the ‘Abbasids, whose first victory had been won at Jandawayh in 
Talaqan, paid funeral honors to Yahyà5? and killed his murderers. When 
Daylam became Shi'ite,9? chere was an attempt to transfer this prophesy 
to the other Talaqan, near Qazwin (ex.: Yaqüt, Buldan, III, 493 and for 
Vizir Ibn 'Abbad, see Yàqut, Udaba’, II, 329). 

The population of Talaqan, which demonstrated in 309 its attachment 
to Hallaj, had entered, at the time of the Muslim conquest, with its 
Iranian dihqan, into the clientship of two Arab tribes, at first of Bakr 
(Banü Qays-b-Tha'‘laba), and afterwards, from 116, like Guzgan, of the 
"Abdites.$! And these ‘Abdites seem to have made Talaqan a center of an 
extremist sect, the Rawandiya ghulat: which may have been one of the 
reasons for the arrival and the success of Hallaj in Talaqan. 

The following are the possible reasons why Hallàj, on his first long 
apostolic journey, went directly from Ahwaz in Khurasan, undoubtedly, 
to Talaqan: 

a) Recommendations of the Saffarid deputy H-b-Marzuban, ex-deputy 
of Ibn Wasil in his native village of Bayda, for his nephew who became 
the deputy of the Farighünid prince of Guzgan; at a time when, in 262, 
one notes inversely the arrival in Ahwaz of a Talaqani chief among the 
Saffarid troops; 

b) Support of the Muhallabi ‘Ataki Azdi of Basra (friends of the Kar- 
naba’i) by their relatives and clients of Marrudh, the town where Muhal- 
lab, their eponym and one-time wali of Khurasan, © had died in a.H. 83; 

c) Professional solidarity between carders and felt makers (in Talaqan); 

d) Transfer, in 261, of the center of clandestine Isma‘ili propaganda of 
Ahwaz (‘Askar Mukram) to “Talagin”’ (but this Talaqan, linked with 
Rayy, must be the other Talaqan, situated near Qazwin; also, Hallaj’s 
adherence to Isma'ilism is not a proven fact); 

e) Desire to resume on the spot the mystic apostolate® of Ibn Karram, 
who had just converted Gharjistan, along the southern borders of Tala- 
qan; in fact, Hallàj must have lived in the Karramiya ribat (Dinawar, 

5?]n the company of Abū Dawid Khalid-b-Ibrahim Bakri, Khazim-b-Khuzaym 
Tamimi and ‘Isa-b-Mahan, Iranian amir of Balkh. 

60 Hasani will come from Talaqan to Daylam and will destroy Baghdad (Hidáya, 282a). 
The Sróshi will come through Talaqan (written Taqat [Ikmdl, p. 259]: but a text of the 
eic (maternal) grandfather of the Zaydite rebel of Basra in 255 was an 'Abdite of 
Talagan; and Yahya had come with a mawld of the ‘Abd al-Qaya to stir up Guzgan in 124. 

62 But most of Marrudh was rebuilt by the people of Tamim, who came from Basra with 


Ahnaf-b-Qays. 
$3 In imitation of Nestorian missionaries (who had imitated the Manichaeans). 
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Herat, Samarqand), but his technical vocabulary is not Karrami; and his 
apostolate became aimed at the Khalaj Turks, adepts of an offshoot 
Rawandism since the time of Muqanna‘; 

f) Good rapport gained, during their residence at the Court of the re- 
gent Muwaffaq in Ahwaz, among the Hashimites and the Turkish offi- 
cers trained in the secret doctrine of the ‘Abbasid dynasty, that is to say, 
with the Rawandiya,® a branch of the Kaysaniya Hanifiyin. We know 
that from the beginning the Kaysiniya, using the same technical vocabu- 
lary as the extremist Shi'ites, will oppose the Shi'ite principle of heredi- 
tary investiture, supporting instead the principle of testamental investi- 
ture; and that one of their first doctors, Abü Riyah Maysara,*? the mawla 
of Umm Salama, applied it in arbitrating for the 'Abbàsids against 
‘AA-b-Mu ‘awiya. The Rawandiya® assigned the supreme authority to 
three related “‘apotropean” figures: Adam, al-Rabb, and Jibrail (= the 
prophet, the Imam, and the missionary = Mim, ‘Ayn and Sin of Shi‘ite 
gnosticism). This doctrine forms the basis of the symbolism of names 
used in the reigns of the first 'Abbasids,57 and it explains their compli- 
cated rules of succession, since the time of the assassination of their mis- 
sionary leader Abü Muslim (note that in 135, it was from Talaqan that 
the order went out to kill him).68 Though Caliph Mahdi returned to the 
principle of the hereditary Imamate,® thus preparing the way for 
Ma'mün, who renounced the doctrine, as we know, in favor of restoring 
the throne to the Shi'ite pretender ‘Ali Rida (202), we know that there 
were still Hanafite theologians (= Rawandiya) in the time of Hallaj who 
were partisans of a non-Fatimid Imàm.79 One such was A Hy M-b-Bahr 


64 The following are the names of the first Rawandiya chicfs venerated by the “Abbasid 
branch: ‘Uthman-b-Nahik ‘Akhi (= "Adam") and Haytham-b-Mu‘awiya ‘Ataki Azdi 
Marwazi (d. 156) (= Jibra’il). And Harb-b-'AA Rawandi (d. 148, Tiflis), eponym of the 
Harb gate (Harbiya quarter, populated by Hanbalites), in Baghdad; where there were 
perhaps still some Rawandiya among its clientage. 

65 Firag, Dâ", 72. 

°° Abū Khalid wanted ‘Isi-b-Miisa (d. 158) to be the Imim (partisans up to the time of 
Nawbakhti, Firaq, 45); against Abii Hurayra M-b-Farrükh Ràwandi (d. 171); and 'Ali-b- 
‘Isi-b-Mahin (d. 198), who defended the new doctrine of Caliph Mahdi (Firaq, 42). 

$7 Khatib IV, 38; IX, 399 = M. Jawad, ap. ‘Irfan VIII (1935), 806; cf. their mothers, from 
Rayta Hirithiya up to Hagar, the last. 

68 Aba Muslim had assumed the role of Sin. Khidash came to Talagan to preach after 
117. 

59 Firaq, 43. 

7° Partisans, either of a direct descendent of Ibn al-Hanafiya (their sixth Imam, who died 
around 210: H-b. 'Ali-b-H-b-'Ali (cf. ‘Umda, ms. P. 2021, f. 218a) regarded as the Mahdi, 
which appears to have been the Qarmathians’ thesis in the beginning (Bernard Lewis, The 
Origins of Isma‘ilism [Cambridge, 1940], pp. 78-79), or of an ‘Abbisid, or of a mystical 
mahdi. 
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Nurmiashiri (d. around 290; from Ruhna), who taught in Kirman and 
Sijistan, and was opposed by the Ishaqi extremist Garmi.7! 

The theory about the Rawandiya’s influence on Hallaj?? inducing him 
to go to Talaqan, the prophesied site of their appearance, would also ac- 
count for the strange fact of Hallaj's using ""Siniya" technical terms, 
which led to his being considered a Shi'ite during his lifetime; he would 
have borrowed them, not from the Siniya Shi‘ites (Ishaqtya, Isma‘iliya), 


but from Siniya Sunnites, the Rawandiya. 


c. The towns of Transoxiana (Mawaralnahr): Bukhara, 
Samarqand, Ush, Isfijab 


During the century that followed Hallaj’s death, the Hallajian doctrine 
gained the greatest foothold in Transoxiana, that is to say, in the heart- 
land of the Sàmànid state, among both the Hanafites and the Shafi'ites. 
And, as we know that the Hallajian apostolate of the Hanafite Faris, 
around 340, in Samarqand (and in Bukhara, where the Hanafite 
Kalabadhi chased him) was considered by some as distorting the thought 
of the master, there is good reason for thinking that Hallaj, both in 276 
and in 284, stayed quite a long time in the region in order to form direct 
disciples,73 especially among the Shifi‘ites (friends of Ibn Surayj), and 
perhaps among the Sufyanite Karramiya. 

The sources do not tell us the precise stops he made on his travels, 
either the towns or simple ribat (convents and fortified postal relay sta- 
tions). The present localization of his legend at Ush in Farghana could 
not prove that Hallaj had an apostolic center there thanks to the family of 
this or that Farghàni Turkish amir whom he had known in the entourage 
of the regent Muwaffaq, at the time of their arrival in Ahwaz. To the 
west of Isfijab, at Yasa, the great Turkish poet Ahmad Yesàwi (d. 562), 
lived, for whom Hallàj is the saint par excellence of Islam, and through 
whom the present Turkish order of Bektashis is said to have received the 
monastic rule of the Khwajagan: the rule owed to Yusuf Hamadhani (d. 
535), who propagated it in Transoxiana; we know that the execution of 


71 Astarabidhi, Manhaj, 225, 258, 285; Kashi (bib. no. 1125-a], 98. "D , 

72 Does this Qarmathian “Hanafism” explain certain projections of Hallaj (anā aqall hanif, 
prayer at the magabir al-Shuhada’ al-Hanafiyin)? During the outbreak of the Rawandiya of 
Baghdad under Mansür, recounted by Mada’ini after his own fashion, we recall the charac- 
teristic story, oddly recast with the legend of Ibn Saba, of those fanatics who declare that 
their Imam, who is going to execute them, still has their full adoration; a story that could 
have been confused in Talaqan with the Hallajian doctrine of dying as an outlaw for the 


Law. 
73 AN Isfijabi, for example. 
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Hallaj is expressly evoked in the initiation ceremony of this order; the 
"gibbet of Mansür" (dar-e Manstir) stands symbolically for the center of 
the cell!’ where the novice prostrates himself to declare his vows. But it 


is unlikely that this rite was born in the region of Isfijab-Yasa just because 
Hallaj stayed there. 


d. India 


The capital of Qashmir [Kashmir] is the only sure point on Hallaj’s 
itinerary, around 283, in the northwest of India, which we know he 
reached by way of the sea, either via Daybul (near present-day Karachi), 
or via the balad al-shirk, to the east of Gujrat, between Bihruj and Qan- 
baya.75 Via Daybul, he went directly up the valley of the Indus via 
Mansura-Multan, Muslim towns. The detour through Gujrat (Bahmi) 
brought Hallaj into contact with polytheists who were already accus- 
tomed to receiving Muslim merchants, who were permitted to set up lit- 
tle autonomous colonies in their midst, notably at Saymur; which 
perhaps attracted Hallàj to come there to preach.’ But the fact that to- 
day, in two important villages of Gujrat, Dhahulkah and Mandal (in 
Jainist lands), the lowly Diidwalas (dairymen) caste bears the surname 
"Mansüri" in memory of Hallaj, does not prove that its Islamization 
dates back to him.77 For two other present-day localizations of a Halla- 
Jian survival in India, the cult of Satya Pir in East Bengal,”8 and the 


cenotaph of Hallaj at Muhammad Bender (near Madras) appeared only 
much later.79 


1. Mansura, Multan, and Qashmir 


Mansura. To go from Samarra to Sindh in this era, one counted on 
more than five months (A 'yad, 157b). To go from the ports of Sindh up 
toward Qashmir, one had to pass through Mansura and Multan. Man- 
sura, the capital of Sindh, was founded under the ‘Abbasid Mansür by 
"Umar-b-Hafs Muhallabi Azdi (Muhallabids—hereditary fief at Qanda- 
bil dating from before their catastrophe of 102 (Tab. II, 1409]: Dawüd- 
b-Yq-b-Hatim 184-205, Bishr-b-Dawri 205-216; next the Barmakids: 
Miusa-b-Yh-b-Khilid 216-221, 'Imràn-b-Müsi 221-230, through the 

74 [In a] ribát [no reference given]. 

75 Present-day Bharoch and Cambay. 


76 Note by K. B. Fazalullah Lutfullah Faridi (ap. J. M. Campbell, Gazetteer Bombay Presi- 
dency, 1899, IX.-2, 35, n. 1); disputed by M. Cowser. . 

77 This is perhaps a simple Muslim workingman's eponym, imported with the corporate 
system, in the eighth Islamic century (Islamic conquest: cf. Mahrü). 

78 [Passion, this ed., Ch. IX, VI-i]. 79 Ibid., REI, 1938. 
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first Hubbüri Nazari: 'Urnar-b-'A ‘Aziz). Its hereditary amirs being from 
the Banü Habbàr-b-Aswad Qurashi (had taken the nisba of their cousins: 
Umawi,8? the amir between 320 and 330 was the “Umayyad Khalifa 
Yahya-b-M”).81 According to Birüni, they held the suzerainty of Mul- 
tan, until the time of Jalam-b-Shaybàn (Qarmathian chief). 

Method of (cultural) penetration: qasida, then tafsir (Qur’in 36:78). 
*'AA-b-'Umar-b-'A ‘Aziz in 270: at that time sends to the King of Ra, 
between the two Qashmirs, a Muslim missionary who stays there three 
years (tafsir in Hindi); account collected in 288 at Mansüra by H-b- Amr 
Najirani of Basra (‘Aja’ib al-Hind [?], 3). He spent seventy days going 
from Mansura to Qashmir Asfal (ibid., 78). 


Multan. From 175 to 404 and 571 of the Hijra [from 225, there was 
a king of ‘Usayfan: between Multan and Qashmir, a convert (Baladhin 
[2], 451)], Multan was the center of an offshoot ‘Alid dynasty, “of 
Isma‘ili faith and Indian (Hindi) language"; founded by Ja‘far-b-M-b- 
‘A A-b-M-b-=‘Umar-b-‘Ali-b-AT (brother of Qasim-b-al-Lahabiya, 
rebel at Talaqan in Tabaristan) and by the first of the Minkhtriniyin of 
Balkh.®2 This dynasty certainly played a role in the financial organization 
of the Fatimid rebellion.983 In 433, Druze letter to Shaykh Ibn Samra 


Rajhlad (Sümra dynasty lasted up to 635/1228). 


Qashmir. We know, through Turighbadhi, that Hallaj returned from 
Qashmir (via Kabul-Balkh) when he received him (around 284/896 at 
Tus).84 Qashmir,®5 under the Karkütaka dynasty, had become an impor- 
tant intellectual center, where Hindus and Turkish Buddhists of the 


80 Yaqüt IV, 663. Minorsky, A Hafs Haddad, 239. NOS 

81 Ibn Muhalhil, ap. Yaqut HI, 457. The amir was a Muhallabi up to the time of Ma mün 
(Stli, Awráq, 20a). " 

32 Ibn ‘Inaba, ‘Umda, ms. P. 2021, f. 227a-228b; a grand-nephew of Ja'far, ‘Ali was naqib 
of Baghdad (365-372). 

83 The first Muslim amir of Multan was supposed to have been a Qurayshite from Basra 
of the Bani Najiya (clan of Sama-b-Luway: Yàqüt IV, 690); in 320, Ibn Muhalhil singled 
out the 'Alids. A Kaysani pretender, Ishaq-b-‘AA, a descendant of Ibn al-Hanafiya, was 
executed at Multan around 230 (‘Umda, ms. P. 2021, f. 218a) by the "Umari prince ‘AA-b-A 
Hamid-b-Ja far. 

84 'Acár. 

35 Adjacent to the principal state (Qashmir Dakhila), there was, to the south, the sub- 
sidiary state of Darwabhisara (Luhara, Punjab): its ninth king, Sinharaja (d. around 950), 
married a Hindüshihi princess, and their daughter Didda, married to the sovereign of 
Qashmir, Kshemagupta (950-958), eventually obtained the throne of Qashmir for his 
nephew, by her, Shankaradeva II (1006-1029) (Kalhana, Radjatarangini, tr. A. Troyer 
[Paris, 1840-1852] III, 587). 
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neighboring and allied state of Gandhara (= Qandahar, Wayhind the cap- 
ital; Hindüshahi dynasty reigns there from 880 to 1013) mingled with 
foreign scholars. There was an observatory there.86 At the court (under 
the Awantiwarman kings, 857-886, Shankaravarma 886-904), there were 
religious debates held on the Thura (Torah), the Injil (Gospels), and the 
Zàbar (Psalms), in the same period as the visit by Hallàj: according to the 
account of Abu Sa‘id Ghanim-b-Sa‘id Kabuli, who came back via Kabul 
(captured by Turks) and Balkh (where, at the court of A-b-M-ibn 
Banyur 279-310, an Imamite mutakallim of Samarqand, Hy-b-Ishkid 
Marwazi Qummi, led him to believe in the mahdi, who appeared to him 
and spoke to him in Hindi).87 Hallaj’s visit to Qashmir proves that he 
made inquiries of a doctrinal nature in India, and did not only look for 
more or less miraculous techniques. He also tried to go to Ma Sin (via 
Tashkuryan-Yarkend); he had to wind around Khurasan, for he had left 
for the "balad al-Turk." Calendars for all of India were made there 
(Birüni, Tafhim, ed. T. Wright, p. 319) (cf. Harran for the astrolabes). 


2. Anecdotes 


a. The “Rope Trick". [Aba al-Hasan] al-Muzayin (d. 328/940) recounted, 
Sulami notes [the omitted intermediary rawi is Manstir-b-‘AA according 
to Kh. XII, 73]:88 “I saw Husayn-b-Mansür during one of his travels, 
and said to him: "Where are you going?' "To India,' he said, 'to learn 


about white magic, in order to draw men to God, may He be praised and 
exalted! by this means.’ ” 


This is the abridgment of a more extended account, which the Kitab 
al-‘uyiin® has preserved for us: 


One of his friends told the following: “I accompanied him one year to Mecca; 
he remained there after the pilgrims left to return to Iraq, at which time he told 
me: "If you want to return with them, go ahead! As for me, I fecl inclined to go 
from here to India.’ And he observes Hallaj had made many journeys (siyahat), 
many voyages. He set off then?? for India and I accompanied him as far as India. 
Once there, he asked information about a certain woman, went to find her, and 


36 Around 320/932, according to the traveller Abü Dulaf Mis'ar-b-Muhalhil Khazraji 
(Yàqüt IV, 454), Barmak, of Balkh, had been raised at Qashmir, where he had been able to 
study medicine, astronomy, and philosophy (Yaqüt IV, 819). 

87 [bn Babawayh, Ikmal, 243-244 (Banijur is written there as Abi Sūr”), 272. 

88 Ta'rikh al sii piya, ap. Quatre textes II, no. 4. Is this Mozni from Sulami, Tafsir, no. 10? 

*? Ap. 'Arib, [bib. no. 1650-a], ed. de Gocje, 92. It is not part of the account by Ibn 
Zanji, in which de Goeje inserted it (cf. Quatre textes, p. 5). 

?? At Jidda? or at Bahrayn (visit to Jannabi) via Yamama (since 251 under allies of the 
Qarmathians, the Band Ukhaydir, Zaydites whom N Khusraw met there; in 313, their 
Hasanid amir, Ismà'il-b-Y üsuf al-Ukhaydir (Tanbih, 381), came to Ukhaydir. 


OTHER REGIONS TRAVELED 181 


chatted with her. She arranged to meet him the next day; and the next day, she 
left with him for the sea coast, with a rope twisted and tied in knots, like a verita- 
ble ladder. Once there, the woman said some words, and she climbed up this 
rope—she placed her foot on the rope, and she climbed, so much so that she dis- 
appeared from our sight.?! And Hallàj, turning to me, said ‘This is why I came to 
India—to meet this woman.' " 


Ibn Khafif related to his disciples?? the same story, taken from a certain 
‘Ali, son of Ahmad al-Hisib, an arithmetician skilled in the handling of 


the astrolabe,?? who said: 


I heard my father relate the following: 'Mu'tadid (d. 289/901)?* sent me to 
India to get secret information;?5 with me in our boat was a certain Husayn-b- 
Mansür, a pleasant man and good company. Once we had left the boat, and 
while we were standing on the beach and the porters were taking the baggage 
(thiyab) off the boat, unloading it (on the bank), I said to him: ‘Why have you 
come here?’ He said, ‘In order to learn white magic (sihr) to be able to preach God 
to the people.’ Now, on the shore there was a hut in which an old man lived. 
Husayn asked him: ‘Do any of you know sihr? Then the old man brought out a 
ball of string, handed the end to Husayn, and threw the ball into the air: and it 
became an arch, onto which he climbed; then he climbed down and said to Hu- 
sayn: ‘Is that what you ask for?’ ‘Yes,’ said Husayn [Hallaj]. The old man said, 
‘That is only a tiny sampling of the knowledge of the masters. Go further, for the 
land is full of it (Mantiq).’ Then Husayn left me and I saw him no morc. Later, 
returning to Baghdad, I learned that he pretended to do wondrous things. They 
said he was waited on by jinn and many stories went the rounds concerning 


him.” 


The two anecdotes actually boil down to one; namely, the tale of the 
famous “Rope Trick” recounted by Anglo-Indian folklorists? (as re- 
cently as the last century a yogi from Madras succeeded in “flying in the 
air by means of a wand planted in the ground. Similar feats are elsewhere 
everyday performed by poor country jugglers, without their pretending 
to any supernatural power.”)97 Al-Muzayin and Ibn Khafif have merely 
chosen Hallaj as witness to a scene of this kind, performed during the 
disembarkation of tourists in India; Ibn Battiita relates for us a similar 


91 Origin: Qur'an 38:9; cf. Ibn Qutayba, 231. 

92 Baqli, Mantiq, 40b. Ibn Baküya, Bidáya, no. 14; Daylami, Sirat Ibn Khafif VI, 4. But 
Hamd denies it. 

93 Daylami, loc. cit. 

94 This is suspect: Hallaj could not have gone to India before 292/904? 

95 On the lands of the Manàkhicya: Manjakhita = Malkhid. 

% Browne, Lit. Hist. of Persia |bib. no. 1673-3] I, 431; Hadland Davis, ap. The Occult 
Review, December 1905, and Rümi [bib. no. 1690-a], p. 18, n. 1. 

97 Jogendra Nath Bhattacharya, Hindu Castes and Sects (Calcutta: Thacker, Spink and 
Co., 1896), p. 401. Cf. for the yogi of Madras: Akshoy Kumar Datta, Hindu Religious Sects 
[?], II, 123; and Wilson, Hindu Sects [bib. no. 2252-a], p. 133. 
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episode.°§ They have seized upon a text about it to try to vindicate it 
from the orthodox point of view. Hallaj never claimed to have the gift of 
miracles; those that he showed in public were only juggler's tricks, inno- 


cent sleights of hand used for gathering the crowd that he wanted “to 
evangelize.” 


This explanation does not account for the view of Ibn ‘Ata’; here it is 


only a diverting expedient. The ‘‘preternatural” deeds in Hallaj’s biog- 
raphy begin before his voyage to India.19° 


b. The Account of Turughbadhi 


One day, Shaykh ‘Abdallah Turughbadhi, !°! of the city of Tus, had spread his 
tablecloth and was breaking bread with his disciples, when Mansür Hallaj arrived 
from the city of Qashmir, dressed in a black qaba', holding two black dogs on a 
leash.1°? The shaykh said to his disciples: "a young man arrayed in this way is 
going to come; get up all of you, and go out to him, for he docs great things." 

And they went out to this man and brought him back with them. The shaykh, 
as soon as he saw him, yielded his place to him; [Hallàj] took it, brought his dogs 
to the table close to him. . . . The shaykh looked at him; he ate bread, and gave 
some to his dogs, which shocked the disciples; only when he was leaving did the 
shaykh get up to say goodbye to him. 

Upon the shaykh's return, his disciples said to him: “why do you let such a 
man who eats with his dogs sit in your place, a passerby whose presence here 
renders our entire meal impure?” “These dogs, responded the shaykh, were his 
self (nafs), they stayed outside him, and walked after him; while our dogs remain 
inside ourselves, and we follow behind them . . . this is the difference between the 
one who follows his dogs, and the one whom his dogs follow. His dogs are out- 
side, and you can sec them; yours are hidden. His state is a thousand times 
superior to yours. He desires to be in the creative will of his God, whether there 
be a dog there or not, he wants to direct his act toward God. "10? 


3. Hallàj in Turkestan and in Ma Sin 


The final goal of Hallaj’s longest journey!9* was to reach and to 
"evangelize" the Turkish race in its cultural center of that time: the pen- 


98 Rihla IV, 35. 


*9 Cf. Don Giovanni Bosco as a child, in Lombardy, in the last century. 

199 In Ahwaz, where Jubba’t attacks them; in Mecca, where Nahrajüri criticizes them. 

101 For “Abū 'Abdallàh," kunya of Muhammad (Qush., 41-42); but Muhammad ibn 
Muhammad ibn Husayn Tüsi, the friend of Abū ‘Uthman Ha’iri (d. 350/961: Jami, 299) is 
probably his son: on their “Rawghandi” (sic), Sam‘ani, 106b. 

19? These black dogs = demons, according to hadith (Ibn Qutayba, 164). 

103 We must note this curious symbolism of the "self," of the selfish and carnal soul, in 
the form of a black dog. We have corrected the Pavet de Courteille translation (Mémorial des 
saints, p. 222) following Nicholson (The Mystics of Islam, 1914, p. 40). 

104 There was one apocalyptic idea: already 'AR-b-Ash'ath, who believed himself to be 
the Qahtinid, had recruited Turkish soldiers, Ghuzz and Khalaj, around Bust (Maqdisi, 
Bad’ Il, 164). And the Husaynid Hashimite had come from Khutan (Bad’ II, 157). 
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tapolis of Turfan, and hence, more particularly Qogo [Qocho], the age- 
old cultural capital of the Uyghur Qaghan Turks. 

For "Turkestán" means here the Turkish regions that were pagan, thus 
the front of the holy war beyond Isfijab, between the Aral and the 
[li;105 Ma Sin (= Mha Cinatish in Uyghuritic, from the Sanskrit 
Mahacinadesa!95) designates the western edges of China (Tawgat in con- 
trast to “Khitai,” its eastern edges), more particularly the pentapolis of 
Turfan, which Hallaj should have reached also by a grand detour (going 
to the north, then to the west), the direct route (northeast) via Qashghar 
being for the most part cut off by the Tibetans, controllers of Qashghar 
until 260 and of the Qashghar-Qocho route (taken by Bishbaliq in 195/ 
808) until about 300; contacts between Samanid Islam and the Qaghan 
Turks (caravans, holy war in 280 and 291) were made via Farab (Shaw- 
ghar) and Isfijab, and not in Farghana (Haftdih). 

For a long time, Hallaj had been interested in the Turks; there were 
Islamized Turks in Basra and in Wasit (descendents of archers brought 
back from Bukhara by the viceroy ‘UA-b-Ziyad); then Caliph Mu'tasim 
had brought his Turkish guard to Samarra, the guard that provided from 
that time on most of the leading officers of the army; Shibli, with whom 
Hallaj had ties of friendship, in Baghdad after 281, was the son of one of 
them who had come from Ushrusana. On his first trip to Khurasan, Hal- 
làj had been able to become acquainted with Islamized Turkish amirs, ^" 
born in the old annexed Turkish principalities of Transoxiana, Tukhara 
(Ch. I, Balkh, Qarluq dynasty of the Yabghü, until 113), Shaghaniyan, 
Sughd (Ikhshidh dynasty, until [357-358]). Even in the annexed lands, 
the Turkish lower classes remained pagan; only the Rawandite sect of 
Muganna‘?°8 had begun the conversion of the southern Qarluq Turks, on 
both banks of the Upper Oxus; in Tukhara, of the Khalaj nomads, in the 
south of the Sughds, and of the sedentary peoples at Ilaq, Kish, Bukhara 
(Turkish state of the Shad at Paykand). 

105 The capital of this Turkestan, between the Aral and the Ili, was Balasaghun: under the 
Western Tu-kiue (552-650; Chinese conquest 650-716), the Turgesh (716-751; conquered 
then by the Muslims, whom the Qarluq unexpectedly supported against the Chinese); the 


Qarluq (= Khallukh) Northerners (751-943), the Yaghma Ickkhanids (943-1125), the 
Karakhitai Gurkhans (1125-1209); Mongol conqucst. ] . 

106 A, v. Gabain, ap. Sitz. Pr. Ak. Wiss., XXIX (1938), 7, 1. 1819 (letter from Prajñe Déva 
to Moksa Déva = Huentsang; accompanying a parcel of Indian cotton). *Mà-sin" corre- 
sponds to “Tawgqaç” (at first N. Chan-si, dynastic domain of the Wei (To-Ba) (Deny). 

107 Such as Amir A-b-Kayaghlagh, ex-Tulunid; and Amir M-b-Tughj Farghani (friend 
of Hy-b-Hamdan, escapes with him in 296). 

108 Baghdadi, Farq, 243, 244; Blochet, Messianisme [bib. no. 1670-b], p. 44 (on the Mahdi 
Firüz, son of Fitima-bt-Abi Muslim: cf. Khasibi, Diwan [bib. no. 139-b]; on Shaykh Firüz, 
ms. P. 1570, f. 8b); Sadighi; Minorsky, Khalaj (BSOAS X-2). 
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With Mu'tasim having conceived, even at Samarra, a rite to replace the 
hajj for the converts of his Turkish guard, one might imagine that Hallaj 
was also thinking of their Iranized compatriots of Transoxiana when he 
revived this canonical innovation, which was the express reason for his 
being convicted. 

Hallaj's apostolic method in non-Arab countries was to approach a rul- 
ing élite whose attention he could get only through the help of educated 
translators; thus of the scribal class. In Turkish countries, this class en- 
abled the Uyghur dialect to gain ascendancy as the language of adminis- 
tration, writing it in alphabets derived from Syriac, either in ancient 
Syriac characters, if they were Nestorian scribes, or in Soghdian, if they 
were Manichaean scribes. The Nestorian Turkish cultural center was 
Almalig, the Manichacan was Qocho (where at that time there were per- 
sons known as “‘the elect," or denawar!99). Since Hallaj surely did not go 
into Turkish lands in search of Christians (he had Christians as neighbors 
right in Iraq), he must have concentrated on establishing contacts with 
Manichaeans, the zanádiqa (furthermore, in the Manichaean form of the 
Uyghur alphabet, which became the official administrative script of the 
Mongol empire, we have the Chagatai version of the life of Hallaj by 
"Attàr!10— direct proof of the instrumental role in the mystic Islamization 
process played in Turkish countries by the Uyghurs in the twelfth to fif- 
teenth centuries). When and how did Hallàj make these contacts?!!! 
These Uyghur Turkish Manichaean scribes spoke Soghdian; they came 
from Samarqand, !!2 Paykand, and Kish, centers for the manufacturing 
of Chinese silk; they had also been engaged in the reexportation of heavy 
gold brocade into Arab Iraq (therefore to Tustar), which the Chinese 
chronicles tell us were brought via Qocho to the Qirghiz prince Bilga- 
qaghan around 226/840;113 along with jade and horses. Paper was also 
exported from China; we know that even in this era at Qocho!!^ people 

19? Chavannes-Pelliot, JAP, 1911, 554 n. 

110 Published by Pavet de Courteille in facsimile (Mémorial des saints, Paris, 1890, pp. 
386-392). On the Uyghur alphabet, see Pelliot, ap. Asia Major, 1925. 

111 On the "Manichacan" meaning of the word zandaga apropos of Hallàjian mystic doc- 
trine, see herein Ch. V, 11-b. We should remember just that the extremist Shi'ites 
(Tayyariya, Siniya) borrowed from the Manichacans of Mada’in some technical terms that 


Hallaj took up again in order to “purify” them; the use in Manichaean Turkish of the word 
“nom,” religious law, evokes the (Hallajian) "námiis" more than the Hellenistic “namiis” (= 
Greek nomes). 

112 Official center of the Manichaean church since 296 (the date of expulsion from Iraq), 
protected by diplomatic pressure from the Uyghur sovereign. 

113 Visdelou, ap. Herbelot [bib. no. 1540-a], suppl. p. 79, col. 2. 

114 The country of Turfan, called a “Pentapolis,” because of its “five cities,” Penjikath (in 
Soghdian = Bishbaliq in Turkish), name of the oldest, known as “Pei-ving,” “Court of the 
North” in 714 by the Chinese (described in 982 by their ambassador Wang-yen-té; its ruins 
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used shacie kágdási (= paper manufactured at Sha-tshey, near Tuenhuang, 
Kansu!15) and that in 309 in Baghdad, at the homes of Hallaj’s disciples, 
manuscripts of his works on Chinesc paper (waraq sini) were seized; the 
manuscripts were written in gold ink and covered with brocade and silk; 
this paper could have been obtained for him by his Turkish friends 
abroad; we arc told (by Hamd) that they wrote him letters, after his jour- 
ney, calling him Mugit (= vegetarian provider, a rather Manichacan allu- 
sion to some miracle). 

Certainly, Hallaj could not have followed the “silk route" to Tchang- 
ngan and Lo-yang; but can we be sure which Uyghur prince was reign- 
ing when Hallaj visited Qocho? According to Vizir Ibn al-Furat, the two 
greatest potentates of the infidel world of that time were the Caesar of 
Rum (Byzantium), and the Qaghàn of the Turks (= Uyghurs of Qocho 
= Toquzguz; after 744, when the Tu-kiue empire was founded). For 
nearly a century, 762-840, China under the T’ang dynasties had been 
obliged to pay tribute to the Uyghur Qaghans, who had been converts to 
Manichaeanism since 762, under Qaghan Alp Qutlugh Külüg Bilgà 
(759-780), known as Zahag i Mani (= emanation of Mani) by the Iraqi 
missionaries whom the Manichaean patriarch had sent to him (from 
Mada’in).116 One Qirghiz usurper, in 840, had occupied Qocho, permit- 
ting China, then emancipated, to bar Manichaeanism; but a new dynasty 
of Uyghur and Manichaean Qaghins reinstalled itself at Qocho in 865, 
with the title of Idiqut. Toward the end of the reign of the first Idiqut, 
Pu-ku-ts’un (865-900), a sort of Muslim diplomat, Tamim-b-Bahr 
Mutawwi'i (= the “volunteer for the faith") went to call on the Orkhan 
around 272/866,117 about the time that Hallaj must have come to Qocho; 
Pu-ku-ts'un, after having driven back the Qirghiz, captured by 


47 km. west of Gushen), the four others being called: Qocho (Turkization of the Chinese 
Kao-tchang [Pelliot] = Cinanjkath, in Soghdian, Idiqutshehri in Turkish, then Qarakh- 
waja, Albatta Sultan, Apsus (= Ephesus = Daqiyanus-schehri, because of the Seven Sleep- 
ers; according to A. V. Lecoq, Chodscho [bib. no. 2147-a], fol. p. 4, and pl. LXXIV = 
mosque of their grotto; 45 km. cast of Turfan); Sulmi (northeast of Qocho); Jambaliq (west 
of Bishbaliq); and Yangibaliq (west of Jambaliq). It is the leading center of settled civiliza- 
tion between Ili and China. Populated at first by Cimmerians speaking a Tukharian lan- 
guage related to Celtic, subjects of an As dynasty (= Alani = eastern Iranian), while one of 
their hordes, the Indo-Scythians (= Ye-tche from the Chinese, Kusana from the Indians), 
mixed with the Shikas (= Saces, castern Iranians), conquered Greck Bactria a century be- 
fore our era, calling it, from the name of their homeland, “Tukharistan.”” The Tukharians, 
who stayed in Turfan, established at first an autonomous Sinized state (507-640), then the 
Uyghur Turks, who came from Barkul, in 640, founded there an actual empire, suzerain 
over all the Turks after 744 (destruction of the castern Tu-kiue), Manichacan after 762 (with 
Buddhist infiltrations in the social substrata). 

115 A. V, Gabain, loc. cit., F.K.W. Müller, Sitz. Pr. Ak. Wiss., 1904 (11/2). 

116 Chavannes-Pelliot, ap. JAP, 1913, p. 189. 117 Y3qüt I, 840; cf. IV, 823. 
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Qashghar Tibetans, had sent to China a haughty ambassador (873);118 his 
successor, Gin-meei (900, d. 923) with the title: Kuen-tchi and Ing-y, 
after a defeat (291/903) near Isfijab (on the Muslim front), was able to 
drive off the Tibetans in the south; after him the following reigned: his 
son Tseou-yin (923-961: Chinese title Gin-yo and Chun-hoei), next his 
son King-kong, who perhaps should be identified as the Manichaean 
ruler of Qocho whom a Chinese ambassador visited in 982: Arslan (= 
Sse-tsou-wang). We do not know which reign to connect the princely 
donors of the tenth century to whose names were found in the Buddhist 
chapels of Bazaklik (Murtuq) near Qocho: Prince Bughra Sali Tutuq (?) 
and Princess Ogrünc Tigin; Prince Ynal Sarinc Buqa and Princess Il 
Kàlmish.!!? The princes of Qocho, wavering between Manichaeanism 
and Buddhism, became vassals of the Karakhitai Gurkhàns (in 1125), and 
afterwards of the Mongols (in 1219: under Barchüq); Qocho then be- 
came definitively Muslim (in 1252) and was given the name “‘Apsts,”’ 
“Ephesus,” because of the grotto near Toyoq, dedicated (with mosque) 
to the Seven Sleepers. 

It is appropriate to point out that in Hallaj's time, the Idiqut state of 
Qocho coexisted with other more or less vassal Uyghur states. To the 
cast, the principality of Kantsheou (in Kansu: still Manichaean in 951 and 
1008), from 842 to 1008 (vassal of the Khi-tan of Leao); next the short- 
lived but brilliant principality, founded around 880 by Li-k'oyung, 
Uyghur chief (Sha-t’o tribe = Ongut, Christianized in the thirteenth cen- 
tury), which, having left Barkol and saved the T’ang emperor from a re- 
volt in 881, was given appanage status in Chan-si (Thay-yuan 881-979: 
dynasty of emperors 923-951);12? Mas'üdi heard people speak about it. 12! 

To the west, Qashghar, freed from Tibetan domination in 873, be- 
came the center of an autonomous Uyghur principality (Yaghma) under 
Tughàntigin (923), followed by Bughrà Satüq Khan (928-954), who, 
having become a Muslim with the name of 'Abd al-Karim, founded the 
Uyghur empire of the Ilekkhans (= Al Afrasiyàb),!?? the conqueror of 
the Samanids and the first Turkish Muslim empire in Transoxiana, be- 


fore the Saljüqs (with local amirs, Arslan Khan, at Qashghar in the 
twelfth century) 


"8 Joseph De Guignes, [Histoire générale des Huns, des Tures, des Mogols, et des autres Tar- 
tares occidentaux, Paris, 1756-1778] II, 29. 

19 A, V. Lecoq, Chodscho, pl. XXX, XXXVIII. 

120 For the chronology, cf. Grousset, Hist. Extr.-Orient, [bib. no. 1750-b]. For the topog- 
raphy, cf. Minorsky, ed. Hudiid-i ‘alam (written around 982) [bib. no. 1016-a]. 

121 Mas'üdi [bib. no. 134-a] I, 288, 299. 


7? V. V. Barthold, Turkestan [Down to the Mongol Invasion, London, 1928], pp. 241, 256; 
Zambaur, Manuel [bib. no. 2257], p. 206. 
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Further to the north, between Taraz and lli, the Qarluq state of 
Talasaghun (7 Tuqnaq, west of Lake Issykkul); with Nestorian centers at 
Almaliq and Navikath; from 751 to 943; vassal of Qocho, afterwards, 
beginning in 943, under the Ilekkhanids of Qashghar; in 1125, annexed 
to the Buddhist state of the Karakhitai Gurkhans (1125 to 1209; con- 
querors, in 1144, of the Saljüq Sultan Sanjar). 

Finally, further west, the amirate of the Ghuzz, at Dihi-no, to the 
southwest of the Arals, before long conquered and converted to Islam, 
thus reenacting the fate of the amirate of Isfijab; entrusted at the time to 
“combattants for the faith,” Islamized Turks such as Amir Qaratigin and 
his son Mansür (d. 340); by ousting the local dynasty, allied with 
Qashghar, of the Banü Mut??3 and of the state of the Ifshin of Ushrusana 
(annexed in 280 by the Saminids). 

Is there a direct link between the generation of disciples that Hallaj 
himself acquired around 285/898 between Isfijab and Qocho, and the Is- 
lamization of Turkestan, where the Hallajian legend seems so deeply in- 
grained? 

We do not know if Isfijab was where his disciple, Abū Nasr A-b-Sa‘id 
Isfijabi, took down from his dictation the important ‘Agida that 
Qushayri!?* published in the beginning of his famous risdla. No known 
Hallajian appeared in Qashghar, where there had been Shrites; but as 
early as 510 a certain Ilekkhanid princess, a patroness of Ahmad Ghazali, 
may have been pro-Hallajian; and the Diwan of Ahmad Yesawi (d. 562! 
1166), shows that his country, the country of the Ghuzz of Dihi-No, 
homeland of the Saljüqs, did not have to wait for "Attàr to be translated 
into Turkish in order to venerate Hallaj. 

There are indications that devotion to Hallaj, in its specifically Turk- 
ish, Kurdish, and Shirwaniyan form, was born and maintained in the 
various ribats of the mujahidin (fighters of the holy war), such as those at 
Kirwan, Tirmidh, Washgird,!?5 Ush, Isfijab, and Mirki. The members 
of the Bektashi order, which has preserved an initiation rite in which the 
gibbet of Hallaj (dár-e Mansür) plays such a basic structural role, were al- 
ways recruited from military circles; as was the case with the Ottoman 
janissaries. The isnad of Bektashi descent does back, via Ahmad Yesawi, 
to Yusuf Hamadhini (d. 535), an Iranian Kurd, settled at Marv, whose 
Hallajism originated: either in the Khurasaniyan Hallajian center at Tala- 
qan, and afterwards Balkh, which goes back in a continuous line even to 


123 Barthold, Turkestan, pp. 176, 241, 264. 
124 Qush.: corr. Isfinjani = Isfijabi (Akhbér al-Hallaj, |no. 13]). 
125 Barthold, Turkestan, p. 94 (Nestorian colonists near the ribat of Wazgard). 
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Hallaj himself;126 or in a Kurdish center from which the symbolism of 
two initiatory small cords was derived, a symbolism common, strangely 
enough, to two groups, the Yazidi feqiran,!?? and the Bektashis, which 
now differentiate all their other observances and have in common only 
the devotion to Hallaj. But on one fundamental point, the damnation of 
the saints through love (and thus the sanctity of Iblis), the Iranian Halla- 
jian tradition is unanimous, in Khurasan (Ash‘arite mystics) as well as in 
Kurdistan and Daylam (except for Y Hamadhàni, AQ Kilani, Jagir Kurdi 
and R Bagli); while the whole Turkish Hallajian tradition (and especially 
the Bektashis) ignore the ‘‘Satanic” interpretation of the Tawdsin, and 
weigh the sanctity of Hallaj against the damnation of Iblis. Such differ- 
ences must go back very far, and argue in favor of a Turkish Hallajism 
that is original and early, and traceable to the apostolate of the Hanafite 
Faris (d. 340) at Samarqand; carried on by the Hanafite Kalabadhi (d. 
380) at Bukhara. 

But, instead of furnishing a literary proof of it, the Turkish texts on 
Hallaj refer us, often explicitly, to Persian prototypes. 

One oral tradition alone, collected at Ush (Farghana), among Qaragir- 
ghiz!?8 immigrants, should prove that the devotion to Hallaj did not find 
its way into this Turkish tribe, like the later cult of the other Ishans, 
through external accession; rather this tribe incorporated it itself, since 
the tribe heard the structure explained even from the time of the initial 
splitting up of the Qaragirghiz clans, before leaving their racial center of 
dispersal, their formative social center, Qocho, near Turfan, in “Ma 
Sin": in the period of its Islamization in the twelfth century, before its 
first emigration to Farghana. 

Hallaj's remote journey to Ma Sin!?? and Qocho, has a distinct histori- 
cal significance: he had met there the apex of the Turkish racial swarm- 
ing; and, by being the first!?? to broach the Islamization of the Turks, 


126 Tukharestan, of which Balkh was the capital under the southern Qarlug (= the "five 
clans, Nu-she-pi," scparated from the Western Tu-kiue) from 582 to 709, had driven out in 
the west the last Hayatila (— Hephtalites) to an area beyond Talaqan and Marrudh, as far as 
Murghab; also during the first centuries of Islamization, there was an élite of Qarlüq Turks 
to convert, at Talaqan as well as at Balkh; Turks obviously Iranianized, in areas where Hal- 
lij had gained some of the Hallajiya who rioted in 309. 

127 Lescot, Yézidis [bib. no. 1798-3 |, p. 93, notes 1, 3. 

128 Sidikov [bib. no. 1788-a], p. 275 (comm. J. Deny). 

m Perhaps he had wished to rejoin, in Kansu, the Sinized descendents of the Arab Mus- 
lim soldiers summoned by the T'ang dynasty in 138/755 to fight against the Tibetans. 
130 One cites, after him, M-b-Sufyan Kalamātī (d. before 350: Sam ‘ani, ap. Barthold, 


Turkestan, p. 255), Abü'l-Abbàs Hashimi (Khatib III, 121; d. 357), and Sa'id Usbanikathi 
(d. around 370; Barthold, Turkestan, p. 256) 
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near the Mosque of the Seven Sleepers of Toyeq, he set in motion, not 
only the definitive orientation of Turkish ideal poetry, but also the Turk- 
ish capture of Constantinople, undertaken by the Saljüqs (Arabjami', 
after Mantzikert) and achieved by the Osmanlis. 

In fact, it is interesting to note that Ibn al-Muslima, the only ‘Abbasid 
vizir who admitted to being a Hallajian, to the extent of consecrating his 
vizirate to him, had determined and arranged the coming of the Saljüq 
Turks into the capital of the Caliphate; Hallaj was thus constituted a wit- 
ness of the Islamic vocation of the Turkish race. 

According to the strange statement by the dying Hallaj, the statement 
which the head of the police force preserved for Muqtadir, about the 
“taking of Constantinople"—that distinguished city, founded to cele- 
brate the triumph of Christianity, but promised to Islam in an ancient 
hadith, the city that had resisted the assault of the standard-bearer of the 
Prophet, Eyüp (= Abü Ayyüb Ansari), buried under its ramparts and 
regarded as the ancestor of Hallaj because of their common vocation for 
the holy war: this city had to be claimed by Islam as the symbol of its 
share in the glory of Christ, whose mystic sanctity Islam venerates, and it 
was in actual fact conquered by a Turkish army. Indeed, just as the cap- 
ture of Jerusalem, on two occasions, from the Grecks, and later from the 
Latins, is manifest in the history of the double claim by the Prophet (qi- 
bla, mi ráj) to the dhabih of the sacrifice of Abraham, in the name of the 
Arabs and of all Muslims who received the Arabic Qur'àn; so, also, the 
conquest of Constantinople by the Turks, over the Greeks, casts on the 
historical horizon the astonishing Hallajian interiorization of the crucifix- 
ion, proposed by Hallaj (‘ald din al-salib yaktina mawti) to some renegade 
Greeks (Shaghab, Nasr) and Nestorians (Qunnàá'iya, from the Iranian 
Ctesiphon, the city that held the true cross), and accepted by many Ira- 
nian Hallajians (‘Attar), Indians and especially Turks, including those 
ex-Christian janissaries in the barracks of Istanbul (the Bektashis). In 
February of 1940 I collected living testimonies in Istanbul of the Turkish 
people's spiritual appeals to Hallac-e Mansur, made as if to “ʻa saint of 
apocalyptic times." 


1v. THE SOCIAL EXPRESSION OF HALLAJ's VOCATION, AND His CONTACTS 
WITH THE CULTURAL RENAISSANCE OF His TIME 


We have focused our attention deliberately up to now on the travels of 
Hallaj proceeding from the axis of his original milieu, Muslim and Sun- 
nite, Muhaddithiim and Sufi: by establishing that, beginning with his 
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preaching in Ahwaz in 272, his break with the Süfis had led him to form 
friendships with members of “the upper class” (abna’ "I-dunya), adminis- 
trative scribes and learned secretaries of the state: a milieu of high culture, 
but of an often suspect Sunnite orthodoxy, in which many began to rel- 
ish as connoisseurs the Hellenistic sciences, especially those of medicine 
and alchemy. Hallaj benefited from these contacts by learning to make 
use of a “comparatist” technical, and partly philosophical, vocabulary 
for setting forth the doctrine that he preached: a doctrine whose source 
was strictly Muslim, but whose orientation was his own intcrioristic and 
mystical one. And we have noted that during his lifetime some had ac- 
cused Hallaj of having strayed from Islam because of experiments in 
medicine and alchemy that he was supposed to have practiced, present- 
ing them falsely to credulous Muslims as miracles. 

In fact, early Muslim orthodoxy, which made God not only the first 
cause, but also the immediate author of every (isolated, instantaneous) 
event, could sce in Hallàj, announcing and producing in public connected 
series of phenomena (predictions, cures: two texts ap. Sulami, Jawāmi’), 
the custodian of a supernatural power, permitted (if he were a saint), for- 
bidden (if he were possessed), or assumed (if he were a charlatan). Hence, 
the accusations in question. 

These charges are not enough, as we have seen, to prove that Hallaj 
deliberately adhered to Hellenistic philosophy, either by taking the Hip- 
pocratic oath in practice among doctors,! or by having himself initiated 
into any of the extremist Shi‘ite sects, in which hermetic alchemy was 
one of the trade secrets. 

But we can and even must change axis for the examination of this pe- 
riod in Hallaj's life, in order to grasp, through consideration of his post- 
humous extra-Islamic influence, how the expression of his social voca- 
tion interposed itself in the cultural renaissance of that time: slowly, but 
in a positive way. 

One tradition, collected by Hujwiri? affirmed that “‘the heretic (mulhid) 
Husayn-b-Mansiir Hallaj had been the master (ustadh) of M-b-Zak Ràzi 
(the great physician) and the traveling companion (rafiq) of the Qarma- 
thian Abū Sa'id (Jannabi)”’; Juwayni even believed that three Qarmathian 
conspirators had plotted together to destroy Islam: Abū Sa‘id Jannabi (d. 


301) had set aside Ahsa for himself, Hallaj Baghdad, and Ibn al-Mugaffa‘ 
(sic)? the Turkish countries.4 


! "Abd al-Malik Faraj, 
Taysir). 

? Ed. Zhukovski [bib. no. 1055-a], 190. 

? Nasafi or Sijzi (d. 331) 


Relat. médico-hispano-maghrébines, Paris, 1935, p. 53 (Ibn Zuhr, 


! * Muganna'. 
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On the other hand, among the disciples of Shibli, who was so pro- 
foundly Hallajian, we find a demi-philosopher, Zayd-b-Rifa‘a Hashimi, 
one of the drafters of the encyclopaedia of the Ikhwan al-Safa’ and an am- 
ateur philosopher, ‘Isa, son of Vizir ‘Aliibn ‘Isa. Then the celebrated Abū 
Hayyan Tawhidi (d. 41 [4]), both a philosopher and a mystic very close, 
as we shall see, to Hallaj: which explains how Ibn Sina (d. 437) had 
known and commented on a Hallajian text. 

It was therefore not the pure philosophers (of Christian or Sabaean 
background) who were the first to become interested in Hallaj,* but 
gnostic Shi'ites, basing their Qarmathian politics on Greek philosophy, 
such as the Gebrian alchemist (Ibn Zayyat)® and the Ikhwan al-Safa’; they 
tended to a self-interested exploitation of his ideas, just as certain Sunnite 
men of state tried to exploit his influence (cf. Joan of Arc, used by the 
skeptical advisers of Charles VII, according to Machiavelli). 

Hallaj is thirty years old; after the series of incidents in which he be- 
came estranged from the leading Süfis, incidents undoubtedly exagger- 
ated post eventum by the interested parties, he is voluntarily “defrocked,” 
so to speak, and able to participate in all of the cultural and political activ- 
ity of his time, which the common rule of the Süfis, even at Mecca and at 
Kufa, had barely allowed him to catch a glimpse of. He broke away, be- 
cause he was worn out by spiritual dryness and by the hypocritical "'fra- 
ternal corrections" of those hermits who cultivate their perfection sealed 
off from reality, keeping for themselves the words of life that could save 
others and only intoxicate themselves.” But he acquired [in that milieu], 
and retains the essence of, an ascetic and mystical technique of spiritual 
life, for which his drive was greater than theirs; [this technique is] a route 
to the Real God, al-Haqq, a conditioning whose method he is determined 
to communicate, through fraternal compassion, to laymen of every 
milieu. 

If this spiritual technique of transmutation truly transubstantiates the 
soul, it is an experimental conditioning that must be able to communi- 
cate itself to all from the experiential language of each. He “linked his 
existence to the Source of existence”; he wants to apply the general 
therapy that he had found, and to preach it, as much for the purification 
of individuals as for the restoration of the social order, and not only 


among Muslims. 


5 His influence in the Fustis of Firabi is very slight. 
6 They explained his miracles through their technique of using talismans. 
7 Hasan Basri, against Baqir and those “who made Hell stink” because they "conceal 


knowledge (Tabarsi, Ihti., 170). 
8 Muhiasibi, against the "mute dogs” (Talbis, 124); Diwan, 76, no. 40. 
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His crucial period of transition was the period between his years of 
apprenticeship, which had confined him in a suspicious and closed pro- 
vincial milieu of humble, ordinary people, taciturn contemplatives and 
solipsists, who had no influence upon the learned of their time, and the 
period of the great political trial, which will make his condemnation a 
momentous event, yawm 'azim,? for the whole Islamic world. 


a. The Goals of His Apostolate 


1. The Syncretist and Universalist Aspect of his Method 
of Cultic Interiorism 


He maintains the appearance of an ascetic (ndsik). “If he learned 
that the inhabitants of a city or the members of a group professed 
Mu'tazilism, he became a Mu tazilite for their sake, and assiduously; if he 
saw a group inclining toward Imamism, he became an Imàmite, telling 
them how to recognize the signs of the Imàm whom they were awaiting; 
if he saw a group of Sunnites, he became Sunnite. . . . He had practised 
medicine; he had experimented with alchemy and with the results that 
one expects from it. . . . He traveled from town to town.” 

The intent of this testimony by an opponent, Sili,!° is to suggest that 
Hallaj was a dangerous intriguer, exploiting public credulity. The Mus- 
lim world was beginning then, even among laymen, to split itself up into 
mutually exclusive groups, and it is certain that Hallaj did not hesitate to 
enter all of them, since even today, as we shall sec, his name is known 
and discussed in all the Sunnite rites, in all the Shi'ite sects, and even 
among the Yazidis. In this era, furthermore, the newly-formed groups 
discussed by Süli were not yet autonomous, with their own complete 
and distinct system of interpretation of Islam: the word "Sunnite" re- 
ferred to those who emphasized the study of hadith, by collecting and 
transmitting them as a basis for judging the worship and moral life of the 
Muslim Community; the word “Imamite” referred to those who gave 
priority to the problem of legitimate executive power, so as to know to 
whom to entrust it in order to reestablish the social order in justice; the 
word “Mu'tazilite” referred to those who preoccupied themselves with 
establishing a theology and a canonical legislation on coherent theoretical 
foundations. Hallaj’s brief list of works shows that he, in fact, treated the 
loci theologici as defined by the Mu'tazilites,1! and problems of political 
theory in the manner of the Imàmites; having come from Sunnite circles, 


? Mas'üdi. Qur’anic words (6:15, etc.) ('adháb); 19:38: mashhad al-yawm al-'azim. 
19 Awraq. 11 Fihrist list, 192, no. 14. 
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he gives, in his Riwdyat, several devotional hadith accepted among the 
Hanbalites, !2 and he visualizes from a particular angle, reminiscent of the 
oldest Qur'anic sūras, the problem of the isnad. 13 

It was very unusual for a Sunnite to behave this way, transposing from 
one vocabulary into another his essential thought, which was, as we have 
said, a conditioning! based on introspection. This state of mind is ac- 
tually a philosophical one. And one can understand how he was easily 
confused with other propagandists of the era, for example, the Qarma- 
thian da‘ who made use of a syncretist symbolism in order to bring 
about, in the manner of Freemasonry, a fusion of all religions, and one 
interpretation for all their rites, reducing them to a collection of rational 
social rules intended to bring about a reign of peace and good will among 
men. However, his formal texts establish his thought very well (cf. also 
isqat al-hajj): as having a clearly universalist scope, but founded on a 
method of interiorization of the strictly followed Islamic rituals of wor- 
ship: 

‘Abdallah-b-Tahir Azdi was quoted as saying:!? I was quarreling with a Jew 
in the market of Baghdad, and I blurted out “dog!” Passing then by my side, 
Husayn-b-Mansür regarded me with an angry air and told me: “Don’t make 
your dog bark so!" and he withdrew in haste. My quarrel ended, I went to find 
him and entered his home; but he looked away from me. I apologized and he 
calmed down. Then he said to me *My son, the religious faiths, all of them, arise 
from God the Most High; He assigned to each group a creed, not of their own 
choice, but of His choice imposed on them.!6 When one reproaches another for 
belonging to an erroneous faith, it is because one presupposes that he has chosen 
it of himself, which is the heresy of the (Mu'tazilite) Qadartya:!7 who are (says the 
hadith of Ibn ‘Abbas)!8 the ‘Zoroastrians of this Community.’ I would have you 
know that Judaism, Christianity, Islam, and the other religious denominations 
may be different names and contrasting appellations, but that their Goal, Himself, 
suffers neither difference nor contrast”; then he recited the following verse: 


12 Nuzil; Riwāya XXII. 

13 The isnād ilhami of his Riwayat replaces a series of informants, who are dead, with the 
testimony of natural phenomena, still visible for all to sce, and symbolical, “the desert at 
dawn, the flash of lightning, the greenness of plants, the floral colors,” or revealed realities, 
“the Fitra, the grand Kartib, the well-guarded Tablet": in order to attest to the veracity of 
hadith: counsel of God Himself (hadith qudsi), no longer of the Prophet (nabawi), which 
gives the value of a sanctifying sacrament to the devotional rite recommended in this way. 
Already M ibn "Ukkasha and ‘Abd al-Wahhàb Khaffaf, according to ‘Ali-b-H Suqalli (d. 
403), had resorted to isndd going back to lawh, to galam, via Israfil (Madrasi, Dhayl al-la'dli 
[Lucknow, 1303], 4, 47). 

14 [L.M.: "psychagogie."] 

15 Akhbar al-Hallaj , no. 45. 

16 Ibhtiydran minhum: variant "ikhtibaran" = “in order to test them." 

17 Who deny divine providence. 

18 Malati [bib. no. 2153-a]. 
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I have pondered as to how to give religious faiths an experimental definition 

And I formulate it a single Principle with many branches. 19 

Do not demand therefore that your companion in discussion adopt this or that 
confessional denomination. : 

That would prevent him from arriving at honest union (with you and with God). 

It is up to the Principle Himself to come to this man, and to clarify 


In him all of the suprcme meanings: and then this man will understand 
(everything). 


That characterizes his universalism; and the following, his interioristic 
ies 4a iy) :20 
method of ritual observance (it is the prologue of Kitab al-sayhiir):2 


Understand, my brothers—God grant, to you and to us, the good fortune of 
being in His grace—that observance (‘ibdda) is the fruit of knowledge, profit 
(drawn) from life, harvest of the servant of God, provision of saints, way of the 
strong, fate of the great, goal of the wise, armor of noblemen, food of travelers, 
choice of scers. Indeed this is the road to joy, the route to Paradise, yet at the 
same time it is a steep way, a hard road, full of obstacles and setbacks, cluttered 
with pitfalls and ambushes, teeming with cnemies and pillagers, ennobled by 
those who seck it and follow it. And this is very much as it should be, since it is 
the Way toward God. Yet, for all that, the servant (of God) is weak, the times are 
hard, with much work, and life is short. Action is inadequate, criticism heedful; 
death is near, and the voyage long, in which obedience to God (fá'a)?! is our in- 
dispensable provision; it is the resource that one cannot do without; he who has 
set his hands to it has triumphed, he will be happy for ever; he who has not been 
able to seize it is lost with the losers, and will perish with the damned, and the 
grave question dealt with here will have been for him null 
fore God: the danger is therefore 
undertake this Way, 
beginners who perse 


and void, I say it be- 
great. This is why glory belongs to those who 
and they are few in number; glory to those among these 
verc in it; and finally glory to the perseverers who reach the 
goal and grasp what they sought,?? for they are those for whom God reserved 
(from the beginning) His wisdom and His love, whom He confirmed afterwards 
by His sovereign providence, and whom He brought finally through His grace to 
the Paradise of His Complacence.22 We ask Him, may He be exalted! May He 
rank you, and us also, among His saints who have triumphed by His mercy. 
Yes!—And from the moment when we have established that this Way was such, 
we have examined and scrutinized in what manner to travel it fully and every- 
thing that the servant (of God) needs, talents and training, equipment and 
strategems, in theory and in practise, in order to be able to pass through it, safe 
and sound, thanks to the good divine Providence; so as not to be stopped in the 


1? [L.M.: “un Principe unique à ramifications multiples." | 

?? Cf. Qushayri HI, 181 = Fihrist list, 192. Text found by Kratchkovsky, ap. Hebr. ms., 
Karaite Firkowitsch 4885 of the B.P. [public library] of Leningrad. 

21 Literally: fulfilment of canonical duties. Cf. the beginning of Ihya’. 


?? This gradual process is reminiscent of Muhisibi's commentary (Essai, p. 222) on the 
parable of the “sower.” 


23 This refers to a text by Junayd. 
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midst of his precipices, to be lost there with the (sons) of perdition, we should 
scek refuge in God, the Lord of the worlds. 


2. His Contacts with the Cultural Renaissance 
of His Time (Philosophic Gnosticism) 


In this era, in the Arabic Islamic world, a true cultural renaissance blos- 
somed forth, similar in nature to our two Western renaissances, the clas- 
sic Greco-Latin of the fifteenth century, and the Arabo-Latin scholastic 
of the twelfth. By means, like those, of translations of rediscovered sci- 
entific works from ancient times: in a language medium, no longer dead, 
like our Latin, but living, the official language of the Caliphate and litur- 
gical language of Islam,?* Arabic. “It is in the Arabic language," Birüni?5 
remarks, “that the sciences have been assembled from all parts of the 
world and translated; it is by Arabic that their ideas have been har- 
monized to the point of convincing our hearts, while its attractions filter 
into our arteries and our veins." The language promoted at that time as 
"the language of civilization": thanks to the presence, in Iraq, of a 
catalyzing milieu of specialized translator-scribes: the pagan?5 milieu of 
the Sabaeans of Harran, to which the Aramaic language community had 
annexed, for this cultural work, Christians of Hellenized stock and Man- 
ichaeans of Iranian stock. 

The very special character of this renaissance is its aspect of being si- 
multaneously skeptic and gnostic; due to a blending of naturalist and 
magical traditions of the old Chaldean soil, “made fertile by sacrifices to 
the stars,”’27 with the initiatory philosophy of the last neo-Platonic adepts 
of the school of Edessa; and due to the presence, in the large, increasingly 
industrialized cities of Kufa, Basra, Baghdad, Isfahan, Rayy, Nishapur, 
Damascus, and Cairo, of trade guilds that grouped workers together by 
means of supposedly Shi‘ite revolutionary initiations. 

One begins to get a glimpse of the ancient Hellenistic intellectual 
trends, which revive in this renaissance that the slothful ignorance of the 
conservative Sunnites (Hashwiya) was determined not to sec; a revival 
thanks to the influence of their technical terms on certain Mu'tazilites, 


24 Cf. Cahiers du Sud, 1935, no. 175, p. 71ff. 

25 Saydana, ed. Meyerhof, 1932, p. 13. 

26 Role of the High Jezira region, since the visit of the jinn of Nisibin to the Prophet, then 
at Tayif (Qur'àn 72), down to the manufacture of canonical astrolabes by the Sabacans of 
Harran for the Bana Tamim of Kufa (Hamdini, Jazira, 132) and to the era of the “Sabacan 
Mahdi," Yazid-b-Unaysa. 

27 Phrase of Ibn Wahshiya. 
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such as Nazzàm and Jahiz, and especially on a collection of apocryphal or 
anonymous writings of extremist Shi'ite origin, Ps. Balinas and Ps. Jabir, 
former branches (Kayyaliya) of the Ikhwan al-Safa'.?? First of all, a dis- 
tinctly empirical and pagan line of thought, neo-Pythagorian in character 
(with old stoical elements), that of the ashab al-taba'i' wa’l-tilasmat, 
"adepts in the four elements and in talismans,” with its base of support in 
Basra. The science that it advocates consists of dismantling the cosmic 
machinery that formed the universe, by isolating its causal series, in such 
a way as to be able to reproduce the whole of its parts naturally, and even 
to improve upon them; it is based on Greek works dealing with the 
specific qualities of numbers, minerals, plants, and animals (geoponics, 
bestiaries, toxicologies); generalizing and systematizing with a brash 
confidence that borders on charlatanism, they dare to contemplate the 
possibility of manufacturing artificial men, of thinking “robots,” and, 
just as the caster of spells imprisons the soul in his dagyd,?? or Porphyrius 
fixing the divine emanation in a pagan idol,3° they would reach the point 
of impregnating certain "robots" with the divine influx that produces 
Imams.31 

The other line of thought, gnostic and hermetic, that of the zanadiqa 
rühaniya '"neo-Manichaeans, pneumatics,"3? based at Kufa, tinges its 
Hellenistic scientific matter with a certain pneumatology, and hopes to 
reach and to reconcile, through asceticism and prayer, the primary spirits 
(arwah) that activate and elevate beings of the sublunary world;?? more 
distinctly Islamized, these men, who were mostly extremist Shiites, 
tried to understand the visible universe by regarding it, in the light of 
their new faith, through the prism, the “stained glass,” of their ancient 
myths. 

These two groups have in common the fact that they resort freely to 
Greek sources (which the second group considers "inspired"), that they 
accept the Aristotelian organon, and that they reveal their Semitic indi- 
vidualistic realism by using it in the creation of experimental sciences in a 
modern way. For example, the creation of an arithmology, projecting 


28 Cf. the very valuable publications of P. Kraus, on the writings of the Pseudo-Jabir 
(from 250 to 330, date of the last compilation, by H. Nakad Mawsili). 

29 The magic spell of the Prophet cast on Bi’r Dharwan (Ibn Sa'd II-2, 4-6). 

3° Lettre à Anébon (P. Kraus). 


?! Jábir, ed. Kraus [bib. no. 1804-b] I, 344, 350, 369. Cf. M. P. Bashir (Astarabadhi 
[Manhaj |, s.v.). 


32 Malati, Tanbih [bib. no. 2153-a], ed. Dedering, 73-74. 


?? Identification of Semitic archangels = the Greek planctary spirits = the holy dem- 
iurges (nudabbinin) of Shi‘ism. 
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numbers, written as letters, outside the geometric space in which Greek 
thought had materialized them in punctual groups; projecting numbers, 
that is, into the realm of discontinuous time in order to intervene there 
experimentally, by analogy with numbered cycles of stars, and using the 
specific properties of certain peculiar numbers: at first to bring about al- 
chemical combinations, then productive therapeutic processes, and even 
social transformations,?* which will influence the formation of the 
Jewish Kabbala, but which also hastens the development of algebra, 
chemistry, and medicine. 

They both also intend to attain two goals, which were classical goals of 
Hellenistic philosophy: the purification of the soul through knowledge of 
the truth, and the formula for the political balance of the ideal state. 

We now have documentation on the individual crises of conscience of 
Muslim intellectuals who were connected with this strange cultural ren- 
aissance: on the case of independent philosophers, such as Eranshahri and 
the physician Aba Bakr Rizi, or of exceptional theologians, such as Ibn 
al-Rawandi and Abū ‘Isa Warraq.35 And this allows us to reconstruct the 
angle at which Hallàj participated in it. 

From the point of view of technique of reasoning and presentation of 
arguments, Hallàj accepts, even more fully than those whom we have 
just cited, the data of the Aristotelian organon; he uses the ten categories 
and the four causes, and the last five chapters of his Tawasin are based on 
syllogisms. But he went even further: he called himself nanuist (from the 
Greek nomos, law), which is reminiscent of Socrates;?6 the God whom he 
preaches, al-Haqq, the Truth, bears a name common to several religious 
movements,?? one that had been already emphasized by his teacher Tus- 
tari,38 but which was taken here absolutely, and clarified by the Greek, 
mu'ill, “first cause"; it is not merely one of the ninety-nine traditional 
Islamic names of God, but is that One Truth that is the former of unities, 
that “unifies the nomads.” His definition in this instance combines with 
that of Proclus,?? while on the geometric question, it returns to that of 
Plato.4° These resources allow Hallaj to state that he exists, outside of the 
space and time of spiritual substances, and that therefore the soul is im- 


34 Cf, Archeion, Rome (July-September 1932), pp. 370-371. . 

35 Cf. P. Kraus, ap. DI, who attempts to trace the Razian influence up to Ma‘arri, and his 
contemporary Thughüri, ex-Christian from Lattakia, author of the Istirshad used by the da 
Mu'ayyad Shirázi (majalis); cf. Recueil, pp. 182-185. 

36 Sce infra (cf. Akhbar, no. 40 and no. 50, n. 2 and Recueil, p. 186, n. 4). 

37 Christian, Plotinian: cf. index of this work. 

38 Al-Haqq al-makhltiq bihi. 39 Liber de Causis XXI. 


40 Akhbar, no. 4; Aristotle, Metaphysics X. III. 7-8. 
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ial, that it is "one" with a transcendental unity distinct from the 
material, that 1 
srical unity. 
numerica Han] el . 
Was it in the Sabaean milieu in Basra, where he had disciples, or in 


stic circles, like those at Kufa, that Hallaj absorbed the character of 
o F À a ; 
gn llenistic culture? The evidence is not yet decisive either way. 

e 


a. The Sabaean Milieu of the Ashab al-Taba'r. It would be tempting to 
Yo se that Hallāj learned Hellenistic philosophy from a Sabaean 
Wu of the caliber of Thabit ibn Qurra in Baghdad. But his known 
s e with this pagan antimystical milieu appear to have been limited. 
Mus M of Sabaean historians left us some ironic and hostile notes 
E him. The talismanic processes (khangatiriya) and the alchemi- 
cal formulas, rendered into verse, which were attributed later to Hallaj, 
will be examined further in this study.*? It is possible that Hallaj had 
read, in the period when he upbraided Junayd, the famous Kitab sirr al- 
khaliqa wa san ‘at al-tabi a, written in the time of Ma’mtin under the au- 
thorship of Apollonius of Tyan (Ps. Balinas); a work that contains the 
Emerald Table. Sabaean terms are found in his writing;*? and Ibn Wah- 
shiya Junbulani Qissi (figurehead for the Sabaist Ibn al-Zayyat), claimed 
that Hallaj had worked with them: 

1 myself saw, in 311/924 (sic), one of those experimenters with magic, Abū 
Mansur Husayn-b-Mansür called Hallaj, who, specifically, claimed to have suc- 
ceeded in working marvels, by magic. Among other examples: “I burned the 
skull of a man who had just died in a cultivated field in which a melon seed had 
been sown. After covering it over again with compost to strengthen its growth, 
and after wetting it down with human blood thinned with warm water, I grewa 
melon whose fruit inspires perverse thoughts in whoever eats it.” This is what he 
stated positively to me.*4 

Ibn Wahshiya, in spite of a hypocritically sympathetic notice,4 as a 
good Sabaean actually hated the süfis; he resumed against them the neo- 
Platonic tirade of Eunapios against the Christian monks;*¢ he branded 
the claims of the ascetics "of our religious community, min millatind,” the 


41 Suhrawardi Halabi will be the first to recognize that Hallàj was a precursor in that (Ch. 


IX in this study). 

42 Cf, infra [?]. 

43 [ah al-dliha; haykal; namas; ‘adad náqis. 

44 Filáha nabatiya, ap. Picatrix (Pseudo-Majriti, ed. Ritter 1933 [bib. no. 214-a], 381). Cf. 
the cult of the head of the sacrificed man, preserved in oil, at Harran and in Adharbayjan 
(Baghdadi, Usd |bib. no. 201-d], 321). 

45 [Sec bib. no. 214-3], ms. P. 2803, f. 286a. 

46 Ascetics of Azdaha (Gutschmid, ZDMG, 1861 [p. 1]). [Ms. P. 2803], f. 22b-23b (cf. 
Nóldcke, ZDMG XXIX [1875], 454). 
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wearers of black sif, as lies like those of the Nabatean, Hindu, and Chris- 
tian ascetics, who say that renunciation gives true happiness, when the 
world (which they live in only as parasites) rejected them, who counscl 
peasants (the foundation of all civilized life) to work no longer, and who 
pretend that their prayers are worth the alms they seck. His well-known 
taste for aberrations no doubt amused itself by attributing to a mystic the 
aforementioned small perversity. 

Like the Druzes (against the Nusayris),*7 Hallàj concedes to the ashab 
al-tabà'i' that the mechanism of interconnected natural causes explains, 
against the occasionalists, the normal course of visible phenomena; but 
he does not resort to them to explain the psychic progress and the 
spiritual transmutation that he preaches; he leans on the secondary causes 
only to rejoin their First Cause, mu ‘ill al-‘ilal;4® he attaches himself 
neither to observances nor to prayer, nor to supreme virtues in them- 
selves. 49 

Did Hallaj really “experiment with alchemy” (Sli)? A title of a lost 
treatise on ‘‘red sulpher,” no doubt a simple mystical symbol,*? an affir- 
mation by Ibn Babawayh concerning his disciples,5! and an anecdote by 
a hostile Sufi that shows him claiming knowledge for himself of “the 
philosopher's stone,” are not sufficient proof [see the anecdote by Ibn 
Abi Sa‘dan, this volume, p. 112]. 

As to the question of his practicing medicine, the Hallajian doctrine on 
causalities5? is not contrary to the use of medical remedies (‘agaqir), but 
all the cures attributed to Hallaj are presented as instantaneous charisms; 
and do not bring medical practice into play. One cannot deny that he had 
known the celebrated doctor Abū Bakr Riazi, who settled in Baghdad in 
the old Maristàn under Muktafi (Dhahabi) before he founded the great 
hospital of Baghdad, thanks to the support of the Queen Mother, 
Shaghab, who esteemed them both. Being slightly older, however, Hal- 
làj could not be identified, without proof, with a certain doctor named 
Hallaj whom Abū Bakr Ràzi cites in his Hawi;53 furthermore the 
“pneumatic” theory of ta‘jin al-arwāh54 of our Hallaj would have of- 

47 The Druzes, under the influence of Hellenistic philosophy, differentiate immaterial 
souls from inert material bodies composed of four elements; the Nusayris, slaves to Man- 
ichaean materialistic dualism, accept the mixture, the interpenetration, of the two 
ples—of the shadowy bodies (which are congealed demons, or their residues = women 
and of the luminous spirits (visible bodies of the Imams and of the elect). 

48 Qushayri IV, 49 (cf. Sulami, Tafsir, Qur'àn 10:35). 

49 Cf. Fana"l-Wasa'it (index). 

50 Fihrist, 192; as in Ibn ‘Arabi. 51 Cf. infra [?]. 


52 Sulami, Jawami', nos. 6-7 (app. Essai) wujāh (Sul. Tafs., Qur'àn 25:2). 
53 As his teacher. 55 Sulami, Tafsir, 87; Tawásin IX, 12. 
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fended a clinical physician. Hallaj, perhaps, had become friends with this 
great doctor during the controversies with the Qarmathian da‘; both ac- 
cepted their thesis of an “infallible leader" (imam ma'siim)?* for the ideal 
city; both rejected their claim of reserving this holy infallibility to the 
physical lineage of the ‘Alids: every man of good will is suited to attain 
purification of the soul, through a progressive training of his reason, ac- 
cording to AB Razi, and through an asceticism of heart, according to 
Hallaj. And though the Razian notion of progress based on experimental 
science f?'l-tarig ila-Haqq, “on the way toward the Truth,” agrees to some 
extent with the Hallajian idea of mystical ascent,5® Hallaj nevertheless 
condemned, like the Qarmathian dá' i Abū Hātim Riazi, the work in 


which the noted doctor challenged the miracles of the Prophets’? as the 
legerdemain of imposters. 


b. The Oarmathian Revolutionaries, Ashab al-Sin. Hallaj's connections 
with the gnostic and hermetic milieu of the zanádiqa rahantya were much 
more extensive and profound, for it is in this milieu, when in contact 
with Qarmathian revolutionaries, and more specifically with the Sal- 
maniyan school of the ashab al-Sin, that he developed his personal philo- 
sophical vocabulary, and in a definitive way; it is only very recently that 
the growth of our knowledge of Isma‘ili literature has permitted us to 
clear up the serious problems of vocabulary that a work like the Tawa- 
sin5? posed to the reader. 

Where, how, and why did Hallaj learn this vocabulary? As to the first 
question, perhaps in Kufa, where the extremist Shi'ites were divided, 
particularly among partisans of the Mim, ‘Ayn and Sin;5? but he only 
passed through there briefly. At 'Askar Mukram (a Shi'ite and gnostic 
center), as well as at Tustar and at Karkh, his Sunnite entourage would 
have kept him apart from it. The more likely place, therefore, is Khura- 
san (and specifically Talaqan), where he came to build up, in an old cen- 
ter of Shi'ite uprisings, a group of converts to his mystic doctrine who 
survived him. 

One gets a glimmer also of how he was led to it: of the Shi'ite sects, 
only the Qarmathian had developed a vocabulary making comparison of 
their different doctrines possible by using the logical mechanics of the 
organon, of the ten categories and the four causes.99 Why did he decide 
on it? He lived the same kind of life, of a wandering journeyman, as the 

55 Dirüni. 56 Kraus, Raziana [bib. no. 1804-c] H, 44-45. 


57 Hallaj describes miracles ab intra, as a function of their agent’s mystical transfiguration. 
58 Tawasin |p. 1]. 


5° Mas'üdi; Jabir, ed. Kraus [bib. no. 1804-b] I, 36. $9 CF, infra. 
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Qarmathian missionaries; he had the same clientele of malcontents in 
search of a cure—physical, intellectual, moral, or social. He was con- 
cerned in the same way with affirming doctrinally the immortal immate- 
riality of the soul and the ineffable divine transcendence, and in breaking 
loose, as Saint Augustine did when he left Mani for Plotinus, from the 
materialistic terminology of the mixture of the two primary causes that 
had infected the cosmogony of the early theologians of Islam and even of 
mystics such as Tustari and Junayd. 

The long list of Hallajian terms that were of Qarmathian and Siniya 
origin will be studied later on.9! Through a process of thorough and 
profound investigation, their primary meaning becomes, in Hallaj, 
“warped” and transformed. Some examples (of this remodeling process) 
follow: jafr [divination]: the use, which was dear to Shi'ites, of the 
twenty-nine consonants of the Arabic vocabulary for "philosophical 
purposes, "5? conferring on them each, along with their usual phonetic 
and numerical values, a fixed conceptual value (ex.: alif = a, = 1, = 
Oneness); this latter value is constantly invoked in the theological and 
eschatological speculations of the Salmaniya. For them ‘ayn (= ‘ = 70 = 
ma‘nd) symbolizes® the essence, the divine meaning of beings, and, on 
the social level, the divine sced hereditarily carried in the family (ahl) of 
the legitimate Leader, the silent (samit) Imam designated by the Prophet; 
mim (= m = 40 = ism) is the existential name, circumscribing the re- 
vealed message, and the transmitiing Prophet; sin (s = 60 = salsal) is the 
causal (sabab)®* source of the spiritual life, the inspiration that initiates the 
elect. These three consonantal signs acquired in the early days at Kufa an 
unrivaled place in the discussions among extremist Shi‘ites on the posi- 
tions of priority, in the divine omniscience, of the three personages in- 
vested at the beginning of Islam with three missions that they symbolize: 
‘Ali (= ‘Ayn), Muhammad (= Mim) and Salman (= Sin). The Quarma- 
thian school, founded by Abü'l-Khattàb (d. 138), is Sintya, which main- 
tains the priority of Salsal (= the gnostic name for Salman), who was a 
simple Iranian mawlā, a non-Arab, incorporated mystically into the Fam- 
ily of the Prophet through a famous adoption formula, which had ac- 
quired prior to 128/745 an initiatory value.55 And the Qarmathian revo- 
lutionary movement, born from this school, was banned by the other 

61 See index for: ahl, alif ma'lif, asl, 'ayn-mim, far’, hajiz, khatt al-istiwa’, lahiitiya, ma'nà, 
mim, nasitiya, ntir sha'sha'üni, rüh natiqa, shabah, tajalli, talbis, yahi, Ya Sin, yatim. 

62 Twenty-eight + lam-alif. Cf. Essai, pp. 80-83, and preface to Akhbar, 1936 ed., p. 49. 

$3 Cf. Salman Pak, pp. 35-39. 

64 Qur'ànic term, specialized in meaning very early. 

$5 Salman Pak, pp. 18-19. 
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Shi‘ite sects because, by systematically basing its initiatory propaganda 
on the priority of spiritual adoption, thereby making it possible for any- 
one to attain the highest ranks, it destroyed the Shi'ite principle of the 
aristocratic prerogative of 'Alid "spiritual leaders by right of birth.” 

Hallaj knows and cites the Salmaniyan meanings of ‘ayn, mim, and sin, 
but he remodels them in a very personal way. Mim is nothing more than 
a far',9* one of the two “‘derivatives” (far‘an, as opposed to aslan in 
Abü'l-Khattàb);57 there is only one asl, one “‘original element" (instead 
of two Kattàbiyan$? “original elements"), the “Eternal Witness" (shahid 
al-qidam), the Spirit who commands (rth al-amr) and brings about mystic 
union: the ‘ayn al-‘ayn, whom he calls also alif ma’liif, which is to say, in 
Salmàniyan terms, the formative hamza applied to consonants and the 
first clement of elocution.5? 

Moreover, Hallaj does not wish to imprison himself in the literal sym- 
bolism of jafr, thus he also represents his line of reasoning by geometric 
forms, circles and straight lines,7? a method the Druze will later use. 

The role reserved to the Sin, to the Initiator, among all the Salmaniya 
since Abü'l-Khattàb and by the Qarmathians down to the Druze, for 
whom the Sin is the mahdi, a mahdi who is a "spiritual," not a "carnal 
son" of the Family of the Prophet, gives us the key to the texts that pre- 
sent Hallaj to us as having been the political agent of a legitimist conspir- 
acy on behalf of an ‘Alid. And it clarifies the puzzling isndd of Hallaj’s 
only dated text, his Riwaya XXV:71 “through the meaning (‘ayn) of the 
scale, in the year 290, through the 'asr khatib?? in the year Seven of the 
Calling, through the saint of the lineage. . . .” 

We know, in fact, that, in Qarmathian circles, a conspiracy was under 
way, the one that will end in the triumph of the Fatimid dynasty; it was 
announcing that the Hour of Justice was not far off, that after having 
concealed themselves for 309 years, like the Seven Sleepers in the Cave,73 
the legitimate descendants of the Prophet are going to reign; and that the 
year of their reappearance, that of the general uprising, would be the year 


66 Preface to Akhbar, 1936 ed., p. 50, n. 5. 


9? The two far', which make only one, Muhammad-'Ali, considered members of the 
quinary Ahl al-kisà' (Umm al-kitab; Kashi (bib. no. 1125-a], 2y; terrestrial personages 
(marked with black ink) [derivatives = branches; original element = root.—H.M.]. 

$8 The two asl, which make only one, Salman-Abü'l-Khattàb (formula app. Umm al- 
kitab), celestial personages (marked with red ink, according to Druze custom). 

6° Fihrist. C£. Salman Pak [pp. 35-37; cf. also Tawasin, no. VIII, 100]. 

70 Tawasin [105 and 165-166]. 71 [Ch. XIV, 1v-a infra]. 


7? Ibid. 73 Qur'àn 18:25; H. Hamdàni, ap. DI. 
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290/902. For, according to jafr, 290 = 80 + 1 + 9 + 200 = FATiR = 40 + 
200 + 10 + 40 + MARYaM: this is both the number of Mary, by whom 
the fiat caused Jesus to appear, and the number of the Prophet's daughter, 
Fatima, ancestor of the Fatimid 'Alids, whom the Salmàniya, since 
Abü'l-Khattab, called Fatir.74 And according to Shī'ite tradition, the 
triumphant coming of the mahdi must call forth de facto the second 
coming of Jesus; that is claimed in A.H. 132 by Saffah, at the time of his 
proclamation in Kufa,75 as it was claimed by the Qarmathian Abū Tahir 
before A.H. 319.76 This is what the Sunnite Hashwiya were denying, 
drawing their argument from an invented hadith:77 “no Mahdi, except 
Jesus," là Mahdi, illa ‘Isa. A century later, in Baghdad, the insurgent 
Fatimids erected crosses crying out the name of their Imam-Mahdi, to 
defy these Sunnites and their false opinion.78 

Hallaj wrote his Riwāya XXV for a public sympathetic to the Qarma- 
thian propaganda about “rebels for the year 290”; it appeals to their hope 
in this mahdi, in this "rightly guided leader" who “will fill the world 
with justice as it has been filled with iniquity.” But like the Qarmathians 
of Bahrayn, who will refuse to recognize as mahdi the Fatimid of the 
Mahdiya, Hallàj, like the Druze, announces a “mahd?” of the Salman 
type, a “Saint of the adoptive lineage, 7? not of the carnal lineage, a mys- 
tic saint, thus preparing the way for the second coming of Jesus; which 
Tirmidhi (d. 285/898), a Süfi,99 had just defined as the coming of the 
“Seal of the Saints," the promulgation of the definitive Muslim law, just 
as Hallaj expresses it in his Riwáya XXIII.9! 

The Mahdi that Hallaj was announcing, then, is the shahid ani, the 
"present witness" (of the Eternal Witness), the one whom he will declare 
himself to be on the eve of his execution, as if the martyrdom of a Mus- 
lim Nafs Zakiya®? might provoke the return of Christ; he uses also the 


74 Masculine name (cf. Qur'àn 35:1 and title), expressing the idea that Fatima, in whom 
Muhammad and his son-in-law 'Ali are united, is the fitra, the sign of the elects’ predestina- 
tion (Umm al-kitab [bib. no. 1771-d], Ivanow, p. 460; Nusayri qasida). 

75 Tabari, Chardin. 

76 Oasida. 

77 Ftidal Il, 52; this is a refutation. The ‘aqida of the Hanbalite Barbahari (d. 329; " Akari II 
[bib. no. 830-a], 321): “Faith in the return of Jesus, . . . who will pray after al-Qayim min 
Al-Muhammad.” 

78 H. Zayyat, [La Croix dans l'Islam], pp. 49-50 (rebellions of 421 and 482). 

7? Hallaj insists on that (ahl, ap. Taw. Yatim, ap. Diwan [p. 17 (10)]); likewise Ibn ‘Arabi, 
who will use Tirmidhi (see index of the present study). 


80 He was living near Talaqan. 
81 [See Ch. XIV, 1v-a] 82 Very old eschatological tradition. 


204 TRAVELS AND APOSTOLATE 


word muta‘, the ‘one who has been obeyed,” which Ghazālī will use 
again.8? 

The notion of the “present witness," identified here with the Sin of the 
Salmaniya Shi'ites, was born of a very ancient Sunnite tradition, re- 
spected by the Hanbalites, that of the badal, the “‘apotropaic saint”; the 
immediate Intercessor, the one who, through his sanctity, forestalls the 
anger of God, the spiritual pillar that keeps the world from giving way; it 
is said that he is a simple mawld, a non-Arab foreigner; according to Jahiz, 
Bilal had preceded Salman as a badal.84 When the Muslim hierarchy of 
Intercessors became more complicated, and when there was no longer 
just one, but forty abdal (plural of badal), there was placed above them, at 
the very top, the one whom, in the following century, the Süfis will call 
the Pole (Qutb),85 and whom at that time the Hanbalites were calling the 
Mustakhlif 8$ (the successor). If Hallaj had not entered into relations with 
the Qarmathian revolutionaries, ashab al-Sin, it is doubtful that his Sun- 
nite notion of the badal, of the “present witness," would have had the 
dynamism and the accent to make the people of Talaqan, in 309/922, be- 
lieve at the news of his death that he could not be killed, that he had only 
“appeared to die," like Christ, his soul also being immortal, and that he 
is the mahdi who must return (Birüni). 


b. The Scribal Class of Mada'in and Ahwaz; and the Infiltration 
of Scientific Norms into the Muslim State 


The elimination of the intercalary month and the establishment of a year 
made up of twelve synodical lunar months (each of 29 days, 31'50^), 
the beginning of which must have been observed directly (without 
astronomical tables), indicates in Islam the reaction against all astral 
idolatry and all “natural” standardization of time. But soon the Muslim 
state had to resign itself to an “incorporation” into cyclic forecasts: the 
capture of Mada’in in the year 16 obliged the state to keep up-to-date 
surveys of the conquered territory and to reckon the annual harvests in 
terms of an era (the Hijra era was created in 17 through the effort of 
Hurmuzan, the dihqan of Tustar); and to establish agreement of this era 


83 C£. infra. [Al-Mutā", as a name of the Prophet, means “he whose prayer is answered; 
whose intercession for his people is accepted.” (Lane). Cf. the Sufi expression mustajab al- 
da'wa.—H.M.] 

4 8+ Tadwir [bib. no. 2125-a] (ap. XI Rasa’il, 98 (cf. Suyüti, Khabar dall |bib. no. 690-1], 
2-23). 


85 Hujwiri. 


86 Farra’, Tabaqat [bib. no. 2066-3], s.v. 'Ali-b-M ibn Bashshir, d. 313: opinion of A 
Barmaki. 
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with the previous solar eras: the era of Yazdagard; the era of Dhü'l- 
Qarnayn (Julian calendar months); and the Chaldean era of Bukhtnasar 
(= Nabonassar), basic to astronomers. 

It was, indeed, necessary to accept from that time onwards the results 
of centuries-old astronomical observations of cycles (adwar) and recur- 
rences (akwar): cycle of lunar nodes (Chaldean saros: 18 Julian years, 11 
days); cycles of conjunctions of larger planets. 

Certain Muslims who were enamoured of eschatology were especially 
concerned with the calculation (tawqit) of certain foretold events (catas- 
trophies; arzáq and ajal assigned to successive revelations in the same way 
as to dynasties and to individuals): the calculation made possible by the 
astronomical hypothesis of a cyclic time regulated by a cosmic constant 
6f increase: the precession of the equinoxes altering slowly the geocentric 
longitudes of fixed stars (and adding themselves to the variation of 
planetary apogees). 

It is in the quasi-Shi'ite milieu of ‘Abbasid propagandists that the first 
attempts at calculation appear (for the coming of the Qur’anic Hour = of 
the Qayim: of the mahdi): Rabi-b-Anas (d. 139), pupil of Ibn ‘Abbas via 
Abi’l-‘Aliya Ziyad-b-Barra’ Firüz (d. 90), assigns numerical value of 
years to the initial letters of the Qur’an; ‘AA-b-Hirith, head of a dissi- 
dent sect in Mada’in, builds on the principle of cycles (adwár); and Caliph 
Mansir sends for an astrologer from Anwaz, Nawbakht, to establish the 
augural theme for the foundation of Baghdad (July 23, 762: Jupiter rising 
in Saggitarius). 

The class of scribes (were they Christians, Jews, Zoroastrians, or Man- 
ichaeans?) thus becomes the vehicle for the penetration of pagan science 
(with astrology leading the way) into the Muslim state: to fix by means 
of astrolabes (manufactured at Harran by the Sabaeans) the hour of the 
prayer of 'asr (= mean shadow between noon and sunset); to regulate the 
fiscal calendar (the problem of Nayriiz); and to try to intercept the divine 
volitions by establishing horoscopes delving into matters of the future. 

Two Muslim schools stand out: the first, more philosophical and 
Sunnite: going back via the ‘Abbasid amir 'AA-b-M-b-Müsa-b- 
M-b-Ibrahim Hashimi (teacher of Kindi) to the Jew Mashallah; the other, 
increasingly Shi'ite, that of the Banü Nawbakht, in official good standing 
at the Court of Baghdad. 

Both accept the principles put forward by Greek astrology in the Tet- 
rabiblos syntaxis of Ptolemy: its chorography, a kind of ethnic geography 
(zodiacal and planetary influences distributing general events: carth- 
quakes, famines, plagues, wars) and its gencthlialogy (births of states; 
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cities; individuals). But in a different spirit. The school of Kindi and 
Sarakhsi tries to reconstitute the astrological history of Islam comparable 
to that of any perishable state: by means of the reactions of his chorog- 
raphy to the malefic series of thirty-year conjunctions of Saturn and Mars 
according to Islam's own birth theme (at the vernal equinox preceding 
the year I of the Hijra = March 622): according to this school, Islam will 
perish at the end of 693 lunar years (693’ = 11°38’ = remaining of 18°27’ 
of Venus in Pisces; Venus and Mars being the two main planets of the 
theme; and 693 being also the sum of the initial Qur’anic letters; O. Loth 
pointed out that Baghdad was sacked in 656 of the Hijra; five initial let- 
ters from Qur'àn 19 added to those of Qur'an 42 equals 683). 

The Banü Nawbakht school feels much more the effects of Zoroastrian 
influences: instead of considering discontinuous series of crises, this 
school attempts to reconstitute the internal life and the degree of happi- 
ness of the considered state; each year is governed by the theme of its 
nativity (= astronomical Nayriiz = vernal equinox; not the altered 
Nayriiz of the Zoroastrian year), but it is still dated from the Yazdagard 
era (June 16, 632); the years are grouped in periods of twenty in accord- 
ance with the conjunctions (every twenty years) of Saturn and Jupiter 
(Kaywan and Hormuzd in Iranian tradition), primitive signs, the first of 
good fortune (rizq = [sustenance]), the second, of the appointed duration 
(ajal) of life: this pair of astral signs is the celebrated couple haylaj- 
kadkhudhah which, identified with the Greek couple aphetes-anairetes (of 
Ptolemy and Dorothy: in Thabit’s translation) and also with the sors for- 
tunae (= cleros Tyches) dependent on the Sun and Moon, required increas- 
ingly complicated and formal rules in order to be determined. 

From the school of the Bandi Nawbakht we have one very remarkable 
text, the Kitab al-kamil written in 323/935 by Müsá-b-H Nawbakhti, alias 
Ibn Kibriyà (ms. P. 2591: c£. f. 36a): this is an attempt at astrological re- 
construction of history from the beginning of the world to the year 335/ 
946 (= 315 of Yazdagard): each period of twenty ycars?? being ushered in 
by a Saturn-Jupiter conjunction; each dozen of the aforesaid conjunctions 
being grouped according to the four elements: 

1. The twelve watery substances (beginning in Scorpio in the year 571 
when Muhammad was born) 


> 


87 A little less than twenty years: November 15, 570, . . . October 16, 630, ... March 
28, 670, . . . August 15, 769, . . . October 6, 828, . . . October 26, 828, . . . October 25, 
1007, . . . November 6, 1047, . . , September 25, 1246, . . . January 15, 1405, . . . February 


1, 1524, . . . July 1, 1623, . , , August 12, 1742, . . . October 22, 1861, . . . April 20, 
1881, . . . February 15, 1941, 
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2. The twelve fiery substances (from 808 to 1025) divided as follows: 
Yazdagard years 175 (= 192/808)—195 (= 212/828)—215 (= 233/847)— 
235 (= 254/868)—255 (= 274/887)—274 (= 295/908) and 295 (315/928: 
eighteenth conjunction since the birth of the Prophet). 

It is useful to examine what it says about the fifteenth to eighteenth 
conjunctions, for because of their coincidence with the totals of Qur'anic 
initials (year 309 or 290 Hijra = Fatir = Maryam) and with the recurrences 
of millennial cycles (year 266 of Yazdagard = fifth or tenth millennium 
of the setting in motion of the world = 285/898), these critical years were 
described as predating the coming of a Qayim to found a new dynasty 
that would no longer be Arab but Persian and pro-Zoroastrian (thesis of 
Abū ‘AA 'Adi) or Maghribian. 

Ibn Kibriya, who seems very conscientious (to judge by the portents 
that he proposes for the years [not fallen due in 323/935] of the eighteenth 
conjunction; following the rules of his art), retains as particularly sig- 
nificant the following historical facts: 

a) For the years of the fifteenth conjunction (253/868 to 274/908): “in 
the third year, beginning of the salutation (salama) with the birth of a 
mysterious new-born child (mawltid) who will manifest himself only 
three conjunctions later (= in the eighteenth)” when the years of the 
Sahmayn will be completed (referring here to Saturn and Jupiter, not to 
those clearly defined ap. Ibn Abrl-Rijal [ms. P. 2590?], f. 351a); in the 
same third year, the “beginning of calamity” (fasad) is marked by the re- 
bellion of the Zanj of Basra; followed by the dissidences of A b. Hy 
Madhira’yi (at Rayy); of the Banü Abi Dulaf, of Yq-b-Layth, of Ishaq 
(-b-Kundaj), Ibn Tülün, and M-b-Abi'l-Saj (f. 24a); the horoscope of the 
Zanj rebellion is given (f. 23b); from the eleventh and twelfth conjunc- 
tions, Ibn Kibriyà had noted that “the Qayim does not succeed in reign- 
ing" (referring evidently to the defeat of Imam Rida) but “his partisans 
(a‘wan) are pious ascetics and obey him” (f. 22a). In 253 the zuhiir of a 
leader (Shi‘ite = the wakil ‘Amri?) born in 211/826); 

b) For the ycars of the sixteenth conjunction (274/896 to 295/907): after 
having described the deaths of Mu'tamid and Mu'tadid, a horoscope is 
given of the massacre of pilgrims by Dhikrawayh (294/906; f. 26a); re- 
garding the year of the fifth millennium (= 295/898) the positions of the 
planets “confirm the presence of men teaching wisdom and justice and 
putting their deep devotion into action” (referring to a group of the Banu 
Nawbakht); 

c) For the years of the seventeenth conjunction, described as ‘‘disas- 
trous": death of Muktafi, Ibn al-Mu'tazz, and Vizir 'Abbas, rebellions of 
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Hy-b-Hamdan, Yf-b-Abi’l-Saj (in Jibal), and the Qarmathians (capture 
of Basra, massacre of pilgrims (at Habir 312/924), battle of Zubara): Ibn 
Kibriyà gives the horoscope of the years 311/923 and 312/924 (f. 29b); 

d) For the equally catastrophic years (wars, droughts) of the eighteenth 
conjunction (315/927 to 335/936), uncompleted in the period in which he 
writes, Ibn Kibriyà notes the deposing of Muqtadir, the financial ruin of 
the state, the desecration of the Ka‘ba (he gives its horoscope: f. 33a), the 
departure of Mu’nis for Mosul, the pillage of Wasit by foot soldiers, the 
assassination of Mu’nis by Qahir, the taking of Isfahan by the Dayla- 
mites: he stops after the death of Yaqüt and Radi’s battle against the Huj- 
riya and Sajiya at Wasit: at the departure of the Qarmathians from Kufa 
(bought off by Ibn Ràyiq: f. 39b); and it is unusual that he adds (f. 45a: 
year 326/937) the return of Sul. Jannabi to Ahwaz, the expedition of Ibn 
Ràyiq (and Bejkem) to Wasit against the Banü Baridi, and that he ob- 
serves that Jibal province is lost to the empire. 

Concerning Shi‘ite hopes, he had inserted at the beginning (f. 31a-b: 
with regard to the return of the Sahmayn to the ninth house): “that 
proves that the Qayim and the Talib al-Mulk (literally: “the one having 
the right to power" — either a pro-Shi'ite caliph like Radi, or even more 
the wakil Ybn Rawh) preach the search for truth, justice, and fairness: that 
their partisans (ashya‘) and experts seek these things: that he (the Qayim?) 
venerates truth and teaches it, conforming the orders that he gives to the 
method and laws of the earlier Prophets, referring in that to the Prophet 
(Muhammad) without claiming for himself a personal mission: for this 
astral conjunction does not call for the appearance of a Prophet." The 
passage refers to the concealed mahdi: it is the abandoned formula of the 
legitimist politics of the Banü Nawbakht (despairing in the survival of 
their Twelfth Imàm). 

In this very strange book, Ibn Kibriya enumerates particularly the 
trials, sorrows, and calamities inflicted as much on the great as on the 
masses by droughts, revolts, and wars, especially in the geographical 
center of Islam, in the Holy Places of the Hijaz (fourth climate); and in 
Basra, site of the pilgrims’ departure, ill-fated and accursed city since the 
revolt against ‘Ali. 

Such is the Shi‘ite atmosphere of the “‘scientific history" of Islam at the 
moment when Hallaj entered the Shi'ite circles of Khuzistan. He also was 
drawn by this "cyclic incorporation" of existences predestined to be in- 
serted themselves according to their time into the immortal gravitation 
of the Empyrean. His disciples will take note of certain Qur’anic dates 
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(years 290 and 309), identifying him with the awaited mahdi; Birüni as- 
signs a particular era to him, and for an astrological reason two specific 
dates (310, 312) were preserved; his disciple Ibn Hibinta Qunna’l was an 
astronomer: he had studied the horoscope of ‘Ali ibn al-Furàt; Hall4j 
himself spoke in the astrological lexicon: of the sign of the Scales (Libra) 
(Riwaya 15, 25: year 290), of the Burj al-burüj (ibid., 24), of the Tinnin 
(Dragon whose head is the ascending node): he even compared 
Muhammad to a “star whose zodiacal mansion is on the celestial sphere 
of Supremacy” (kawkab burjuhu fi falak al-ihtizáz; Tawasim 1-1.). His 
enemies had assigned to him an astrological role countertypical to that of 
the mahdi and comparable to the leader of the Zanj according to Ibn 
Zaynab and Ibn Kibriya. 

Two centuries later, the poet ‘Attar (not using an obviously perfect 
rhyme) identified Hallaj with haylaj: one of the terms of the celebrated 
astrological couple katkhudhah-haylaj (= the two main planets, the 
Couple, Zoroastrian in origin, standing for the astrological signs of hap- 
piness (haylaj) and long life (katkhudhah) in the genethliac theme. Origi- 
nally this must have been Hormuzd (= Jupiter), or the Sun (= Mihr: 
Salm. [?] 264) and Kaywaán (Saturn). Then this Iranian couple came to be 
identified with the Greek couple Aphetes-Anairetes (the first being the 
one who “rushes” into the main arena of the stadium with a certain odds 
potential; the latter being the one who destroys: the "murderer"). 

One complication arose due to the fact that the Greek surname oikodes- 
potes (= master of the zodiacal mansion), denoting Aphetes in Greck, cor- 
responded exactly to the Iranian katkhudhah (= master of the mansion); 
and due to the further fact that the Muslim astrologers, rejecting all 
dualism, could no longer contrast as two adversaries Haylaj, “the giver 
of life,” and Katkhudhah, “the murderer,” the eudaemon and cacodaemon of 
Cardan: and so assigned them two complementary astral roles, that of 
the Mother (kadbanii) and the Father of the nativity theme (Ikhwan, II, 
290). 

The rules of their determination became complicated: that of Aphetes 
(originally sors fortunae deduced from the Sun-Moon angle transferred to 
the left of the horoscope) depended on the prior selection of five aphetic 
places (the Ban: Nawbakht classified the eighth mansion instead of the 
ninth there: cf. Ibn Abi’l-Rijal); the anairetic place was in theory the 
west, but, in order to choose Anairetes (in preference to Mars or Saturn), 
the actinoboly had to be in quartile aspect. In Islamic astrology, the 
choice of one of five aphetic positions for Haylaj (= Aphetes) also pre- 
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ceded the determination of the place of Katkhudhah; Ibn AbTl-Rijāl gives 
useful discussions of the reasons for choosing the two main planets of 
this theme (ms. P. 2590, f. 108a-115a = tr. Bale 1571 [?], pp. 150-160, 
218). Hallaj, in the role of haylaj, is the sanctifying “Mother” of souls and 
the Prophet is the “Father.” 

We now present the following horoscopes: of the foundation of West 
Baghdad (according to Birüni); of the Zanj rebellion; of the coming of 
Muqtadir; of Nayriz 311/923, 312/924, and 317/928 (according to Ibn 
Kibriyà). Checked with regard to the exact dates of the crossing on the 
vernal equinox, thanks to the Hilfstafeln of Robert Schram; and with re- 
gard to the positions of the planets, thanks to Nallino’s edition of the Ta- 
bles of Battáni (compared to the geocentric longitudes deduced from the 
perpetual Ephemerides of E. Caslant to reckon their degree of approxi- 
mation). We add to these the reconstitution of Nayritz horoscopes: 
from 241/855 (birth of Ibn al-Furat); from 244/858, 290/902, and 309/922 


(Hallajian dates): which Ibn Hinbinta Qunna’i must have established and 
discussed. 


Horoscope of the foundation of West Baghdad (July 23, 1074 [1073: Bat- 
tani] of Dhi’l-Qarnayn: Byzantine indication = 762 Christian era = 131 
Yazdagard = 24 rabi* II 145 Hijra: by Nawbakht): (ap. Birüni, Chronicle 
[bib. no. 190-b], 263. East Baghdad, founded for the Yemen Shawwal I 
151/October 18, 768, had a special horoscope with Cancer as mansion 
(West Baghdad had Sagittarius); cf. Cardan [Girolamo Cardano Opera 
Omnia, Lyon, 1663; facsimile ed., Stuttgart, 1966], V, 488, for the theme 
of Venice, founded March 25, A.D. 421; and V, 489 for Florence, founded 
April 5, A.D. 801) 

Cf. the interpretation of Qur’anic initials Qur'an 92 by the ruin of the 
two Baghdads (East and West) (HM SQ = 518 + 144 = 662; Baghdad 
destroyed in 656 Hijra; cf. Tabari, comp. Battani (year 1071) Dhü'l- 
Qarnayn = 760 Christian era + 2 years mabsiita): Saturn missing (Battani: 
24°41"); Jupiter 1° Qaws = 241? (Battani: 251758"); Mars 62°50’ (Battani: 
299°); Venus 89° (Battàni: 249°32’); Mercury 115°7’ (Battani: 313°); Sun 
128°10'; Moon 199°10’; ascending node 295°; gamma point at 20°. 

Jupiter was indeed in the ascendent (Qaws): in its house; in Trigon, 
with the Sun also in its house. The other planets are without elevated 
rank except for Venus, in sextile aspect with the Sun and with its house; 
Mars warlike in the seventh house (happy: marriages and wars); Mercury 
literary in the eighth house (unhappy: wounds, death). 

1. Nayrüz of the Saturn-Jupiter conjunction according to the Yaz- 
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dagard year 235 — March 15, 866/11 months 6 days — February 21, 867 
(Julian), 6h. 16':88 

Sun 1*0'0"—Moon 276?14'—Saturn 217?13'— Saturn 217?17' (Battani: 
241°39')—Jupiter (retrograde) 231? (Battani 229°39')—Mars 52°48’ (Bat- 
tani 70*)—Venus 336°50' (Battani 359?)—Mercury 331°16’ (Battani 
278°)—descending node 239°12’—ascendant imc 187°38’—ascendant 
Baghdad 220°20’—ascendant obs. 94°39’ (Nawbakhti [see bib. no. 113- 
a?], f. 23b); 

2. Nayriz of the conjunction according to the Yazdagard year 255 = 
March 15, 886 + 11 months, 11 days = February 26, 887, 10h. 33':9? 

Sun 1°0'0"—Moon 46°44'—Saturn (retrograde) 12°0’0"—Jupiter 
103*58'—Mars 324°4'—Venus 44°38'—Mercury 331°26'—descending 
node 200*29'—ascendant imc 255?13'—ascendant Baghdad 214°26'— 
ascendant obs. 154?41' (Nawbakhti, f. 25b); 

3. Nayruz of the conjunction according to the Yazdagard year 274 = 
March 15, 905 + 11 months, 17 days = March 4, 906, 8h. 9:90 

Sun 1*0'0— Moon 56?29'—Saturn 334?^13'—Jupiter 331?14'—Mars 
359*46'— Venus 31°0’0"—Mercury 346°36’—descending node (miss- 
ing)—ascendant IMc 214°13’—ascendant Baghdad 180? (+ x)—ascendant 
obs. 119°16" (Nawbakhti, f. 28a); 

4. Nayriiz of the conjunction according to the Yazdagard year 295 = 
March 16, 926 + 21 days = April 6, 926, 18h. 25':?1 

Sun 1°0'0"—Moon 316°34'—Saturn 258°56’ (with h = 8 rather than j 
= 3)—Jupiter 253?7'—Mars 25°18’—Venus 55°—Mercury 330° (+ x)— 
descending node 143°29’—ascendant mc 8°10'—ascendant Baghdad 330° 
(+ x)—ascendant obs. 98°14’ (Nawbakhti, f. 31a). 

Remark: Nayrüz = day of the spring equinox, chosen as the beginning 
of the cycle of indiction for use by astronomers: of the Yazdagard era 
(whose civil indiction was, for the pagans, October 1 and, for the Chris- 
tians, September 1), and of the era of Nabonassar (whose civil indiction 
was February 26). 

The millesimus of the aforementioned four conjunctions perhaps has to 
be increased by one year (868, 888, 907, 927): for, if the formula: "Yaz- 
dagard year + 631 = Julian year” is generally acceptable, our own con- 
junctions were foretold by Misa Nawbakhti in the following phrase: 
“One conjunction after the year (sana) of Yazdagard 235 years 11 months, 


88 Marginal rectification: December 31, 868 (263°). 

89 Marginal rectification: August 20, 888 (145°). 

90 Marginal rectification: March 25, 908 (13°). 

?! Marginal rectification: October 26 (or December 10, 928 (268°). 
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6 days (elapsed); and this is precisely the astronomical verification that 
will show me if the phrase “after the year” means "after the 1st day” or 
“after the 365th day of the year 1 of Yazdagard.” If it means the latter, 
then 622, not 631, years should be added to the Yazdagardian years given 
by Misa Nawbakhti to convert them into Julian years. 

As far as times of day are concerned, the Arab astronomers sometimes 
use sidereal time beginning at noon, and at other times civil time begin- 
ning either at sunrise (Persian usage) or at sunset (Arab usage). For 
Baghdad, longitude of 80° cast (ile de Fer: among the Arabs), longitude 
of 44°25’ east (Greenwich mean time). Since the four observations were 
made at Baghdad, I do not understand why, if the ascendant (horoscope) 
at the moment of the observation has a perceivably constant relation to 
the ascendant imc (= from the middle of the earth, as opposed to MC = 
middle of the firmament), these two ascendants have no constant relation 
to the so-called “Baghdad” ascendant. 

Since geocentric longitude of the Sun is ** 1900" in the four observa- 
tions, they refer necessarily to Nayrtiz; before or after the conjunction? I 
do not know; 

5. Nayrüz of the capture of Basra (Nawbakhti, f. 29a: year 311/923): 
gamma point March 15, 923 at 20h. 2' Greenwich mean sidereal time 
(Schram [Kalendariografische und chronologische Tafeln, Leipzig, 1908] = 
16h. 57' at Baghdad (i.e., 4h. 57' on the morning of March 16, Julian 
civil time). Ascendant imc 166° close to the ascendants of Mecca and 
Baghdad (Virgo)—Sun 1°0'0"—Moon in quartile aspect with Mars— 
Saturn in quartile aspect with Libra (Battani gives: Saturn 194°36'\— 
Jupiter 61°6’ (Battàni: 100°29’)—Mars (Battani gives Mars 320°48") in 
opposition to the ascendant in the 10th of Jupiter—Venus 329°15'— 
Mercury 346°20'—ascending node 85?7'—descending node 265°7'. The 
power of Saturn, Mars, and Jupiter; 

6. Nayrüz of the Habir disaster (Nawbakhti, f. 29b: year 312/924): 
gamma point March 15, 924 at 1h. 25’, Greenwich mean sidereal time 
(Schram) = 22h., 20' at Baghdad (10h. 20' on the morning of March 15, 
Julian civil time). Ascendant IMC 359?— Baghdad ascendant 316?21'—Sun 
1°30'—Moon 134*25'—Saturn 216?9' (Battani 206°51’)—Jupiter 121°40’ 
(Battàni: 130°55’)—Mars around 340° (Battani: Mars 349°10’)—Venus 
340° (Battani: 9°56')—Mercury 5°40’—(Battani: 180°15')—ascending 
node 4°19'—descending node 184°19’. 

Respective positions of the ascendant imc of Mars and Venus (domi- 
nant) portend the pilgrimage disaster; 
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7. Nayriiz of the sacking of Mecca (Nawbakht, f. 33a: year 317/929, 
2nd of the conjunction: January 21, 930. Gamma point March 15, 928 at 
6h. 30', Greenwich mean sidereal time (Schram) = 3h. 25' at Baghdad 
(perhaps 10h. 20' the morning of March 15, Julian civil time). Ascendant 
imc 107*46'— Mecca ascendant 114?7'—"ashir of Aries 14?7— Baghdad as- 
cendant 1109—Sun 1°0'0"—Moon 96°4’—Saturn  266740'— Jupiter 
287°21'—Mars 260°20' (Battani 225?)—Venus 354^17' (Battàni 
55°42')—Mercury 343?14' (Battàni 93*6") —Venus in quartile aspect with 
Mars and Saturn (placed in 4th of the ascendant) portends catastrophe. 
Venus rules Arabia (with Scorpio); Jupiter (exiled in Capricorn) rules 
Baghdad. 

Result of the eighteenth Muhammadian conjunction between Jupiter 
and Saturn 385 days [+ 1 year] after the astronomical Nayriz of the Yaz- 
dagard year 295, assumed to be April 6, 928 at 6h. in the morning (cf. 
supra). 

These two observations follow each other, separated by a year. The 
comparison with Battani gives (year 1231 Dhi'l-Qamayn = 920 + 8) on 
March 1 (adhar), 928: Saturn in 255°; Jupiter in 252°; Mars in 34°; Venus in 
190°41'; Mercury 39*8'. According to E. Caslant’s Ephemerides, the con- 
junction occurs in 928 with Saturn in 272° and Jupiter in 274°. Going 
back again through the Battàni tables (under the year 331/942) at the pre- 
sent pace, we find for March 928, Saturn 265741' and Jupiter 256°. 

Ibn Kibriyà observes that in 928 the Sahmayn (Saturn, Jupiter) returned 
to the Ninth Mansion (at that time under Sagittarius); 

8. Reconstruction of Nayrtiz 241/855 (birth of ‘Alī ibn al-Furat) studied 
by Ibn Hibinta Qunnà'i on the theme of Abt Ma'shar Balki, cf. Sabi, 
161-162; mawlid 22 Rabi‘ II 241/September 5, 855); vizir for the third time 
21 Rabi‘ I1 311; executed 8 Rabi‘ I 312: (Battani: year 241 Hijra; compare 
Nayrüz of the year 235 of Yazdagard = March 15, 856 [= May 22, 855 + 
10 months] ap. ms. 2591 f. 23b). In 856, ascendant imc, Mecca and 
Baghdad in Libra—Saturn 95°9’ (Battani)—Jupiter 226°56' (Battàni; 
Nawbakhti: 187°49')—Mars 297*56' (Battani; Nawbakhti: 138°)—Venus 
183°28’ (Battàni; Nawbakhti: 11°)—Mercury 350756' (Battani; Naw- 
bakhti: 137°)—ascending node 41°30’ (Battáni). The forecast of a “nabka 
Mirrikhiya” due in seventy years, probably refers to an arc of 70° 
(Aphetes-Anaeretes; or hylech-cocoden). Here, in fact, the Mars-Mercury 
arc = 70°. Six months sooner (for Ibn al-Furat): Saturn 89°10'—Jupiter 
212°14’—Mars 205°4’—Venus 174°21'—Mercury 161°3’ = May 22, 855 
+ 2 years, 10 months; 
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9. Reconstruction of Nayrüz 244/858 (mawlid of Hallà): Moon 
263?17'—Saturn  118?51'—]Jupiter 285°47’—Mars — 309?24'— Venus 
259*58'— Mercury 33°35'’—ascending node 3°38’; 

10. Reconstruction of Nayrüz 290/902 (predicted ap. Riw.): gamma 
point March 15, 902 at 17h. 51’, Greenwich mean sidereal time (Schram) 
supposed to be 14h. 46’ at Baghdad and 13h. 31’ at Talaqan (Juzjan: lon- 
gitude of 65° east) = 2h. 46’ and th. 31’ the morning of March 15, Julian 
civil time. 

Compare Battàni: 1st adhdr 1211 (= 900) + 2 years mabsūta; and year 
301/913: Sun 1°0'0’—Moon 357° (?)—ascending node 65°—Saturn 
297°40'—Jupiter 182°51’/—Mars 97°42'—Venus (anomaly [in 301/ 
December 913]—11 years, 9 months) + apogee (82°15’) = 97?47'— 
Mercury (apogee 201728': same calculation) 64°4’. Hallaj alludes to the 
zodiacal sign Libra of this year: Jupiter is there, in quartile aspect with its 
two houses of Iraq (Cancer and Sagittarius); 

11. Reconstruction of Nayrüz 309/922: gamma point March 15, 922 at 
14h. 12' Greenwich mean sidereal time (Schram), assumed to be 11h. 7' 
at Baghdad and 9h. 52’ at Talaqan = 23h. 7’ and 21h. 52', March 15, 
Julian civil time. 

(Compare Battani: 1st adhár 1231 (Dhü'l-Qarnayn + 2 years mabstita = 
March 1, 922). Sun 1°0’0”—Moon (in opposition) 181°—Saturn 
182°22’—Jupiter 70°28’—Mars 326°4’—Venus 279°16’—Mercury 
69°16'—ascending node 295725'. At 6h. in the morning the ascendant is 
Libra (first position 225? in Scorpio); the west is Taurus 45? at 18h. 

By correcting according to Ibn Kibriya (years 923-924) we should 
have: Saturn 191°—Jupiter 66°—Mars 330°—Venus . . . ; Mercury... ; 
ascending node. . . . 

Calculating according to the Ephemerides of Caslant (March 15, 922), 
we should have: Saturn 157°—Jupiter 36°—Mars 340°—Venus 124° — 
Mercury 87°—ascending node 51?.92 

Jupiter is in exile; Mars in exaltation and in trigon; Venus in trigon; 
Saturn in trigon and in sextile with Mars; Mercury in its house. 

Saturn and Mars at angles indicate “prison and torments” (Cardan V, 
491); Jupiter "afflicted" by Mars indicates “death through the hatred and 
judgment of powerful people” (ibid.). Mars under the horizon indicates 
death by hanging (Fom. [?] 300). Algol [the Demon Star] (culminating at 
40*30' in 884 and at 53?41' in 1822) indicates decapitation if it is near the 
Sun and in quartile aspect with Mars; and intercision if it is in Gemini or 


°2 Which makes March 26: Saturn 157*52'— Jupiter 36°55’—Mars 346?— Venus 131°— 
Mercury 121°—Moon 331°—Sun 10*56'—ascending node 50°25’. 
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Pisces (Fom. 301). The descending node imprisons in the ascendant and 
is in quadrature with Saturn and Mars. The hylech of the theme seems to 
be Mars and the cocoden, the descending node: both ill-omened. The as- 
trological school of that time was passing by means of "profection" 
(taysir) from the birth to the death theme (cf. Qunna’i [ref. this volume, 
pp. 213f£] for Ibn al-Furat). Here the eighth house (= death) is oc- 
cupied by the ascending node; and the Moon attacked by Saturn (which 
is in its trigon). 

If the tables of Battani for the mean planetary movements, disregard- 
ing necessarily the stations and apparent retrogradations (and the real 
perturbations), fail to give the degree of approximation necessary to ver- 
ify contemporary observations like those of Ibn Kibriya, the latter (espe- 
cially those of 923, 924, and 928, which were surely his) are of even 
greater interest to us, as they document for us visually this magnificent 
planetary and stellar landscape, this background picture that has shifted 
itself 15? to the right on our horizon over the last ten centuries, but in 
which we can still locate the stable constellations and periodic conjunc- 
tions that gave light to the lives of these vanished generations, inserting 
them in this way into the spiral of cyclic time of a universal history in 
which our lives stand forth in their turn. 

Observed outside the immobile and central earth, the age-old (and 
presumed to be irreversible) phenomenon of the precession of equi- 
noxes?? permitted people to reach beyond the spheres where the disquiet- 
ing zigzags of the planets inscribed themselves, above even the stellar 
sphere slowly altered in its diurnal rotation, a supreme sphere putting 
rhythm into the life of the universe by means of the twelve zodiacal 
houses (burijj tabi‘iya = zodianoeta), astrological signs for different aspects 
of human life; immaterial and invisible houses to which it was indeed 
necessary to give the names of the twelve constellations of the stellar 
sphere (burüj dhátiya = morphómata) which coincided with them origi- 
nally, and whose precession shifted. The whole flight of cosmic events 
proceeds from this gradual shift of interlocked spheres (two or three ter- 
restrial; seven planetary; one stellar) vis-à-vis the highest sphere, whose 
houses, marking a position of origin with each star, have assigned to it 
even by that a permanent character surviving the shift of its position. 

The whole importance of conjunctions is to establish the fact that this 
shifting movement is cyclic, thus measured by numbers, reduced to 
unity by recurrences (seasons of ecliptic lunar phases and saros), which 


9?3 Fundamental; due, as we know today, to a simple axial trepidation of the terrestrial 


globe. 
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forebodes a final return to rest (nugtat al-bikar) on the original positions 
(Shi'ite notion: studied thoroughly by Hallaj: sayhiir = the umbra in 
which the age-old periods are eclipsed; immaterial notion: cf. the remark 
of the Ikhwáàn al-Safa’ [Ib. 73] that the two nodes are neither stars nor 
bodies but two angelic invisible beings [one good, the other ill- 
omened]). This is why the appropriation of the twelve mansions seems 
to be a polytheistic liturgical commemoration (= angelic, according to 
the Ikhwan al-Safa’; and accorded scasonal feast days). 

Accidents are projected onto the landscape of this cyclic life, which are 
due to temporary polygonal combinations sketched by the planets in 
their bizarre zigzags: interpreted as shifting respectively their personal 
leanings (evil to the Zoroastrians; Sun and Moon beneficient for the 
Manichaeans; Saturn and Mars evil and Mercury ambivalent to the 
Greeks). Proclus commenting on the Timaeus of Plato made a different 
faculty of the soul correspond to each sphere: noeron (stellar), theoretikon 
(Saturn), politikon (Jupiter), thymoeides (Mars); aisthetikon (Sun); 
epithymetikon (Venus); phonetikon (Mercury); physikon (Moon) (Bl. [?] 
325). 

It is especially the hermetic tradition which, after developing a method 
of correspondences, subjected it to astral influences and thereby at- 
tempted a parascientific synthesis, which was indeed imposing; and 


which is not a simple melothesy, since it tends to widen our intelligible 
field of vision. 


c. The Word al-Haqq and the Supraconfessional 
Problem of Truth?4 


The word al-haqq, meaning right (or duty), truth (and reality), has be- 
come simply the name of God for the whole of Persian, Turkish, Indian, 
and Malaysian Islam, that is, for the world converted by mystics. Not 
only the apostolate, but the matter of Hallaj's individual conscience, is to 
a high degree linked to this fact, whose genesis must be studied closely. 

Truth is not always regarded with the same cocfficient of reality, from 
the simple rational (nonambiguous, coherent) assertion of the mathe- 
matically, materially, and biologically true, to the psychologically true 
(agreement of tongue and heart), to the morally true (agreement of ac- 
tions with theory), and the metaphysically true (ultimate intelligible real- 
ity). And common language assumes ingenuously that there is agree- 
menta priori between the various states of our mind (with itself and with 


°4 Cf. the infraconfessional problem of the oath and the vow. 
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the minds of others), the facts or events of the external world, and their 
ultimate reality (in God).?5 

However, at the starting point of Islam, in the Qur'an, al-haqq, the 
truth, is presented in the large sense as a fulfillment, by God, of His de- 
sign as the Creator; truth “comes to light" (ja’a, zahara, hashasa);°° it en- 
ables us to verify agreement between what it sets forth (prophecy, di- 
rections, counsels) and facts (revealed books, and prophets sent to make 
them known” by applying legal sanctions to them), an agreement which 
culminates with the Judgment, with that Hour which is the Truth;?8 the 
Judge; al-Haqq becomes one of the Names of God.?? However, the 
Qur’an shows that al-haqq is not immediate and universal totality, in the 
monist sense; it happens, it is fulfilled, it is preached, it is disputed, it 
requires, in order to come to light, a special psychological state, as much 
in the one who declares it as in the one who accepts it; namely, al-sidq, 
“sincerity,” as distinct from al-hagq (notion of the siddiq). 

In the beginning of Muslim thought, optimism leads thinkers to pro- 
pound agreement a priori between a thought and its object: kull mujtahid 
musib, ‘Anbari says, which Jahiz and Dawüd Zahiri will echo again. But, 
with Nazzàm, Mu'tazilism perceives that one must at first treat al-haqq as 
the conformity of the judgment with the belief of the one who forms it, 
and al-sidg as the conformity of his declaration with his belief (even if er- 
roneous);!9? for, without us, neither the universal consent, nor the con- 
sensus of the Community, is gained concerning the uniform application 
of the asma’ (juridical names) to the ahkam (practical statutes). 

Going deeply into the notion of sidq, “sincerity,” seeing it as a mental 
state, a real purification of the heart, Dhü'l-Nün Misri!?! and Muhasibi 
consider it the means of access to God, conceivable in so far as it is truth- 
ful. In this era, when the Zahirites are still restricting al-hagq to the mean- 
ing of “the sound, sahih, mode of existing for the thing considered, ??? 
when the Zaydites are emphasizing the meaning of rightful claim of this 
term (the da't Natiq bi'l-haqq), when the Süfis are beginning to refer to 
God, among themselves, by the name al-Haqq; this name when used in 
public, still surprises people. Hallaj, no doubt the first to dare use it, 
hears his listeners ask him: ‘What is this Truth to which you allude?” He 


95 The shahid who yuntiq bi'l-hagq (masihi) (Qur'àn 50:42). 

96 Qur'án 9:48; 12:51; 17:81. ?7 Qur'án 28:48; 35:28. 
98 Qur'án 78:39; 42:17; 43:61. 9 Qur'àn 10:33. 

100 Passion, this ed., Ch. XII, r-c. Tah. [bib. no. 632-d], 329, 848. 

101 Kilani, Ghunya [bib. no. 341-h] II, 174. 

102 [bn Hazm, Ihkām [bib. no. 241-c], 41. 
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answers: “He is the First Cause of creatures, Himself not undergoing 
causalization." Even for mystics, al-haqq, the truth coming to dwell in 
our purified thought and to explain creative action to us, is not simply 
God, but rather a demiurge, a first divine causative emanation, al-‘adl of 
Tustari, al-haqq al-makhlüq bihi (Ibn Barrajin will say),19? the Nar 
Muhammadi (Kasirqi will say, commenting on Qur'àn 28:48). 

Even to Hallaj, al-Haqq represents God only in so far as He is intelligi- 
ble to us, accessible to us by his amr or directive (principle of union).194 It 
is not the whole sealed essential mystery of God, which he calls haqiqa. It 
is the fiat. 

The important distinction that Hallaj, in reaction against the Mu'tazi- 
lites, makes between haqq and haqiqa, is brought out in a series of re- 
markable texts,!95 in which, at times, when he is referring to the life of 
the heart (the násit aspect) haqq takes precedence, and at other times, 
when he is referring to the interior life, God (the lahat aspect), haqiga 
takes precedence. Haqq, which is a Name of God, thus stands for His 
practical hukm marking us; haqiqa, which is an abstract quality, stands for 
His hukm that is by nature inaccessible. Ash'ari will use the same distinc- 
tion, which the monists will reverse. 96 

The general tendency at that time was to equate haqq with haqiqa, both 
among the Zahirites!°7 and among such Hellenistic philosophers as 
Farabi. Hence, the dogmatic thcologians imbued with Mu'tazilism!08 be- 
lieve that both terms signify the use of one given word in its literal and 
not figurative (majaz) sense; that a Qur’anic word, even if it has no an- 
tecedents in ordinary language, is to be taken in the literal sense, since 
man is freely invested by God with its administration; this holds as much 
for a practical and concrete name like haqq (or káfir) as for an idea in God 
like haqiga (or kufr). On the contrary, Hallaj believes that the idea of in- 
fidelity (kufr) in divine knowledge must not be separated by us from the 
idea of faith (iman): both, in God, are true and inseparable, like the acts 
that they explain; whereas the status of the conscious infidel (káfir) must 
become dialectically separated by us from the status of the believer 
(mu min), for the one is true, the other untrue (bihaqq al-nastit, bihaqq al- 
lahtit) 199 

103 Ibn ‘Arabi, Fut. 

19* First Ismaili emanation (kin) not causalized. 

105 ‘Attar, H, 87, 140. 

196 Tah, |bib. no. 632-d? |, 333 (Haqq = dhát; haqiqa = sifat). 

197 Ibn Hazm, Ihkam, 41. 

198 K hayyat, Intisar |bib. no. 2137-a], 29; Qasim? [bib. no. 2188-a], 43, 99. Tah., 331. 

109 Akhbar, nos. 5, 26-28, 35, 48. Ibn Hazm accepts this distinction also: Ihkam, 41 
(Ash‘ari, ap. Ibn al-Da'i, Tabsira [bib. no. 1081-a |). 
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The notion of truth is linked in Hallaj to the universalism of his preach- 
ing, in which he affirms his belief chat mystic union is founded, not on a 
resigned adherence to the predetermining body of divine knowledge, but 
on a passionate abandon to the directive ordering us to do good. Kufr 
haqiqi = istitar. Once having become the whole of the soul, God with- 
draws from the soul [Qur'àn 6:73]: this is damnation, experienced—the 
third night of the soul—stronger than for Satan, who claims a last look 
and intends to make usc of it in order to resist God; not daring to with- 
draw from the soul its divine support, Iblis says to Moses: ibtila’, not amr! 
amr nafsi khafi (secret directive; mental commandment: an angel cannot 
receive such a commandment, for he is a pure form, according to the 
theory of ‘AQ Hamadhani and ‘Attar)—kufr wajib 'alayya. 


v. Tue Last Hayy or HALLAJ AND THE Waqfa OF “ARAFAT 
a. The Waqfa of ‘Arafat and the Hallajian Teaching on Pilgrimage 


In 632 of our era, with his farewell pilgrimage (his only hajj), Muham- 
mad restored the primitive Abrahamic Pilgrimage, which the Ahmas of 
Mecca had mutilated, preserving only the ‘Umra in Mecca and a gather- 
ing of Quraysh at Muzdalifa. He ‘made the ‘Umra enter the hajj," 11? ac- 
cording to hadith, and subordinated a tribal ritual to a ceremony “for all 
people" (al-nas).111 One cannot emphasize enough that this ceremony 
culminating in three stages, at ‘Arafat, Muzdalifa, and Mina, has its 
summit at 'Arafat: the place where Abraham, according to Shafi‘i,*! be- 
came Khalil Allah. 

Over and above the wiqüf of Muzdalifa, which is only the maintenance 
of a secondary and tribal Ta'rif (at the Mash'ar) and of the sacrifice at 
Mina, Muhammad gives absolute priority to the Ta'rif at “Arafat, in a 
“hill”? 113 (“free”) district, at a time when Mecca, Muzdalifa, and Mina 
are “haram” ("sacralized"). It is the ikmal, the moment of the Qur'anic 
observance's "fulfillment" (Qur'an 5:5), at the time of the suppression of 
the intercalary calendar, with the Moon pulled back to its initial position 
(Qur'àn 9:36). Turned toward the gibla, Muhammad solemnly!!^ pro- 


110 “Dakhkhaltu’l-“Umra fr'l-Hajj" (Ibn Hazm, Ihbüm VI, 279; Halabi, Insān |bib. no. 
804-3] III, 297; Ibn Sab'in; ap. Ibn Taymiya, Sab'iniya [2], 93. 

11 “Al-nds” (Qur’an 2:195; Rabi'-b-Habib (Kharijite), Musnad [bib. no. 2098-a ] II, 231). 

112 “According to Shafi'i” (Kilani, Ghunya IT, 28 fF.) 

113 “Hill” (Ibn Hazm, Muhalla [bib. no. 241-d] VII, 188; Yaquit [bib. no. 410-a] IV, 392). 

114 *Solemnly"; the khutba of the ceremony was pronounced "in the name of Sultan 
A'zam” (Ibn Rushd, Nihäya [bib. no. 365-b] I, 204): in the Jabal al-Rahma, called “13l” by 
the qàdi of Mecca. 
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claims the remission of debts for blood spilled!!5 and for usurious bor- 
rowing, and the right of women to a minimum support; he stops the fast; 
after a brief prayer that combines zuhr and 'asr, and that has, to begin 
with, as on campaign (safar), only two rak'a,!!6 he institutes a personal 
free prayer (du'a), a talbiya derived from older Arab sources: in which he 
humbly begs for divine mercy, which is to descend upon him and upon 
all the believers with a certain “presence” of God, which the cry of the 
Talbiya repeated by everyone summons forth. 

Immediately, the believers understood that the essential part of the hajj 
is "Arafat ("al-hajj: "Arafat" ); it is there, without waiting for the blood of 
the next day's victims, that God pardons everyone, present and absent 
(whose names are called out, as in a general mobilization of forces!!7), 
while taking into account the spiritual declaration by certain individuals, 
pure and predestined Witnesses (shuhiid)118 ofa vow made in humble and 
repentant adoration of the God of Abraham, Who, in order to accept the 
figurative victims of the next day, is content with the ardent and sacrifi- 
cial contrition of these Witnesses: and rejoices in it (yubahi)!!? with his 
Angels. Liturgically, the yawm ‘Arafat takes precedence over Friday 
(when the two days coincide: every nine years;!2 cf. the priority!?! of 
Easter over the Sabbath among the Sadducees). Thus, even outside the 
Hijaz, the ta'rif takes precedence over Friday (the custom in Khurasan, 
against Muslim, Abü Hanifa, and the custom of the Moroccan Jibala); 
Malik accepts this priority only in the Hijaz (Medina and Mecca). The 
day of ‘Arafat takes precedence over yawm al-nahr (Hasan, against Ibn 
Hanbal), layat al-qadr (Jabir-b-‘AA, Qastallani against Ibn al-Qayim, Ibn 
‘Abidin) and the other feast days. 

This is the only feast in which the Muslim (once in his lifetime) must 
Offer a free, personal prayer, an offering of himself, which can become an 

115 “Blood spilled” (of the son of Rabi'a-b-Hirith-b- Abdal-Muttalib, cf. Tahdhib al- 
Tahdhib [bib. no. 632-d] HI, 253-254) 


116 ¢ DE 


"Two rak'a" (Maghribian proverb, ap. Giacobetti, Recueil d'énigmes, [bib. no. 2076- 
a], no. 608; in which he places them at Mina: contra Rabi‘, Musnad, loc. cit., Hallaj made an 
anticipatory allusion to their “ablution” fulfilled in “blood,” at Mina.) 

117 “Mobilization” (Hifiz ‘Amir, Risalat al-hajj, Isk. [?], 1935, 22-25, 33, 39 f). The 
Zihirites do not accept the idea that one may make the hajj by proxy (Ibn Hazm): against all 
the other [schools of jurisprudence]. 

118 "Shuhüd"; the yawm ‘Arafat is the Qur'ànic Shahid (Qur'àn 85:3; Ibn Rajab, Lat@if, 
291: thus “‘hagiqat al-ikhlas” (Batanüni [bib. no. 677-a], 158 ff): the Isma'ili Salsal. 

119 “Yubahi” (Ibn Rajab, Lata’if, 292). 

120 “Tkmal”: according to ‘Umar (ibid. , 285). 

121 "Priority": cf. ibid., 292; Ibn ‘Abidin [?] II, 274. Malik gives priority to Medina over 
Mecca (Ibn Hazm, Muhalla VII, 279-290). For the Isma‘ilis, Medina has a defined haram 
(Q. Nu'màn, Da'im [bib. no. 2175-b |). 
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intercession for his brothers (also one is advised to recite on this occasion 
the “community” prayer of al-Khidr: that of the abdal,!?? the apotropaic 
saints, the seven intercessors, on this particular day, according to 'Ali b. 
Muwaffaq, one of the masters of AS Kharraz (d. 286), accepted by the 
Salimiya). 

Muhammad, by “restoring,” or, rather, by "initiating" the priority of 
the ta rif, had extended to all believers (for the ifada of ‘Arafat belonged at 
that time to another Arab tribe, the Al Safwàn-b-Shijna-b-Ka'b,!?? of 
Tamim) the annual pardon that the Ahmis had restricted to the Quraysh 
tribe. Hallaj, meditating on this Muhammadian Ikmal of Islam, con- 
templates as a geographical universalization of the "hill" site of “Arafat, 
in his waqfa of ‘Arafat (in 290); a universalization of the qibla that 
Muhammad had already transferred from Jerusalem to Mecca (as Jesus at 
Sichem [at Jacob's well] announced the universalization of the Shechina 
of Israel, already transferred with the Ark, from Sichem to the Eben of 
Moria). And he believes that, while transferring the hajj rites into om- 
nipresence, the essential thing is to gain pardon for all people by means of 
a totally divested prayer of offering, of the kind offered by Muhammad 
when renouncing himself in the haram (under the ihram), and saying to 
God “I am the wretched and the poor begging for help (mustaghitli)!?* and 
protection (mustajir). . . ." At the place where Abraham, with the same 
circumcision!25 of heart, gained God's Friendship (Khulla), which is, 
over and above the Law: the pledge of general reconciliation. 


b. His Last Prayer at the Waqfa of ‘Arafat 


Hallaj uttered this famous!26 prayer during his last hajj, 9 Hijja, on this 
particular day of the ta'rif at the culminating hour of the pilgrimage, a 
little after the 'asr,!27 when the official khatib (usually a qadi, designated 
by the amir al-hajj; was Hallaj designated this year? it is unlikely, even the 


122  Abda]" (AT Makki, Qut. II, 120). f . , 

123 “AI Safwan” (Ibn Qutayba, Ma arif [bib. no. 21 12-c], 26); the family of Abbas seems 
to have adapted itself immediately to this ifada bi’l-nds. The second husband of Khadija was 
from Tamim. ` 


124 “Al-mustaghith” (Halabi, Insan III, 300). SEON DPN 
125 Circumcision is adoption, not racism; Ishmael was circumcised in his puberty (sunna, 


not fard). Concerning the symbolism of the manasik al-hajj, compare the Safi Shibli (ap. 
Bagli, Tafsir 1, 107, where the sentence on ‘Arafat is cut) with the Isma lis (Kbachab, 
Nasir-i Khusraw [Yahya al-Khashshab, Nasir è Hosraw, son voyage, sa pensée religieuse, sa 
philosophie et sa poésie, Cairo, 1940], 216). 
126 Especially among his Khurasanian disciples (Faristya). 
127 The hajj being at that time in November, it was perhaps already by candlelight 
(Gaudefroy-Demombynes [bib. no. 1766-a], p. 261). C£ Shibli on the waqfa: Hilya X, 368. 
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account by ‘Attar excludes the possibility) exhorted the crowd to put it- 
self in the presence of God by means of contrition, and made it repeat the 
talbiya. Hallàj scems to have stayed a little behind on the slope of Jabal 
al-Rahma, and to have prayed in a very high voice, while the other pil- 
grims were praying, they too, these two rak'a of the waqfa, adding to 
them the names of absent dear ones whom they wish by custom at that 
time to join in the general pardon that is to descend on the entire crowd. 


He said, at ‘Arafat:128 “O Guide of those who are astray (Dalil al-mutahayyirin), 
increase (in You) my wandering; if I am an infidel, make me even more unfaith- 
ful.” Then, when he saw that each person was praying the du'à', he also turned his 
face toward the hill (tellerig = Jabal al-Rahma), and, when he saw that everyone 
was returning (to go to Muzdalifa), he also beat (his breast) and cried out:!?9 

“O my God, glorious sovereign, I know You are pure, I say You are pure, 
beyond what Your worshippers do in order to draw near You, beyond what 
Your unitaries say in order to proclaim You One, beyond the tasbih of those who 
say to You “Glory be to You,” and the tahlil of those who say to You "there is no 
god but God," and thc concepts of those who intellectually conceive of You, 
over and beyond what Your friends and Your enemies, combined, say to You. O 
my God, You have made them build the waqfa in positions of powerlessness and 
then you have demanded of them observances of Power;!3° you know I am pow- 
crless to offer You the thanksgiving (shukr) that You require. Therefore thank 
Yourself, Yourself, through me, 131 such is the true thanksgiving.” 13? 


This solemn prayer, a call for visitation of the divine Spirit in the 
depths of the heart, assumes its full importance, if one recalls the price 
that pilgrims attach to two rak‘a of the waqfa, “these two twin doves that 
quench their thirst only once a year and are thirsty all year long,"!?? in 


128 Full text in ‘Attar, Tadhk. II, 139. The first sentence is given as being by AB Nassāj 
(then by Caliph Abū Bakr, sic) ap. ‘AQ Hamadhani, Tamhidat, ms. P. Persian Supp. 1356, 
76a, IO ms. 445, Turkish tr. 35b. It became a hadith of the Prophet (Kitab al-saha’if XIX, 
ap. Tahanawi [bib. no. 853-a], 850). 

129 This second sentence has variants (incorporated here), ap. Baqli, Mantiq 39a = Shath. 
ms. Sh. Alif. 132 [bib. no. 1091-b]; Bagli, Tafsir, no. 17 (friends and enemies: cf. Ibn Sabin 
[bib. no. 446-b?], continuation of the iháta ["al-salàm ‘ala’l-munkir wa'l-Muslim"'], and 
Shushtari, continuation of the Maqalid, f. 443). 

139 This third sentence is found again in Kalabadhi, Ta‘arruf [bib. no. 143-a], no. 29; 
Kalabadhi, Akhbar |bib. no. 143-b], ms. P. 5855, 87a, with commentary; Sulami, Tabaqat, 
no. 11: tr. ap. Harawi. 

Hl Cf. Ibn Hanbal, in his mihna (“Isna biya mà tashkurüni 'alayhi"; Ibn al-Jawzi, Manáqib 
[sce bib. no. 370-0], 294; Thumima, ap. Fakhr Razi, Tafsir [bib. no. 385-c] IV, 129; Grou, 
Manuel, [bib. no. 2079-3] p. 306). 

132 This sentence has been commented on by ‘Ali Wafa’ as follows: “the true and perfect 
shukr is that the servant witness it as coming from God for God (Him)self, one can thank 
only himself; understand that. Only God truly thanks God. The servant is ajiz, incapable 
of it (Sha‘rani, Lawij [?] I, 22). 

133 Giocobetti, Recueil, [bib. no. 2076-3] no. 608. 
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the meaning of the talbiya for Hallaj (his poem “Labbayka” is fulfilled 


only at ‘Arafat), and finally in the meaning of his thesis of the ta'rif, 
which led to his condemnation.!?* 


134 The waqfa is ikmal al-din, maghfira (freed from Hell) the essential basis of the hajj (Ibn 
Rajab, Latá'if, 287). Against Ibn Hanbal (who says that it is 10 Hijja = nahr; with Abū 
Dawid and Nasà'i). Jabir says that 9 Hijja is the yawm afdal (ibid., 291-292); onc does not 
fast on it, since one visits God then (Ibn "Uyayan; ibid., 290); it is yawm nuzül Allah 
(yubáhil-malà'ika bi'l-mu'arrifin, ibid., 292); day of Fawhi and of the perfect du'á (Ibn Manda: 
ibid., 295). 

This ine prefigure of the weekly ziydra of the elect, in Paradise, with God (ibid., 289: 
dukhil al-jum'a frl-ta‘rif). 


IV 


IN BAGHDAD: 
ZEALOUS PREACHING AND 
POLITICAL INDICTMENT 


I. BAGHDAD 


a. What Baghdad, the Capital of the Muslim World, 
Was Like when Hallaj Preached There 


"He returned very changed, . . . acquired property in 
Baghdad, built a home where guests could be received (dar), 
and began to preach in public a doctrine only half of which I 
understood.” (Account of Hamd) 

“Therefore come into me so that You can give thanks to 
Yourself." (Hallaj’s words at ‘Arafat) 

“O men, save me from God, who has robbed me of myself.” 
(Hallaj in the Suq al-Qati‘a) 

“This doctrine (of the deification of the saint) attracted to him 
the veneration of a whole group of state secretaries, dignitaries 
of the Court, governors of imperial towns (amsär), and state 
appanages of Iraq, Jazira, Jibal, and beyond." (Istakhri) 
“Those who want him dead are the ministerial scribes.” 
(Nasr) 


With the return from his last pilgrimage to Mecca, the features of Hal- 
laj that were already so original are silhouetted in full light on the stage of 
events, at the center of public life, among élites and throngs both, in 
Baghdad, that immense, complex and subtle city; like Bernardino in 
Sienna and Savonarola in Florence at the height of the Medici Renais- 
sance, his speech reorients, for or against him, the cleavage of irresolute 
or indifferent consciences. 

He addressed himself by preference to the people, to the workers of 
the industrial section of Qati'at Umm Ja‘far, but he accepted also the in- 
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vitations of rich merchants,! like Ibn Hàrün Mada'ini and Bahram the 
Zoroastrian, and was present at the home of Aba Tahir of Sawa at a con- 
cert at which a gawwal was singing (his disciple Faris will not be shy 
about attending concerts in Nishapur given by the vocalist Hazara).? 
And he met the educated high society: at first in its halqa or private cir- 
cles, in the courtyards of the mosques, especially in the mosque of Man- 
sür? (Shibli sat there, in the qubbat al-shu ‘ara’, “the poets’ corner”’);* next 
at the majalis [sing. majlis] or conferences organized cach week in such 
and such an educated patron’s house (the hajib Nasr used to receive tradi- 
tionists in this way) to hear lectures by learned men (qurra’, muhaddithtin, 
fuqaha’, lughawiyin) on religious or profane subjects. Hallaj, though os- 
tracized by the Süfis, continued, as we shall see, to meet with some of 
them who were connected with the qurra’ and the muhaddithiin. These 
majalis were held, either in the libraries of patrons (dar al-hikma of the 
Banü al-Munajjim), or in the homes of leading booksellers, manuscript 
copyists (warraqin: Q. al-Rabi', B. al-Tāg), or in the hospitals, such as the 
Bimiristan al-Sayyida, directed by the celebrated M-b-Zak.Ràzi,5 whom 
Hallaj is supposed to have known; undoubtedly under the auspices of the 
Queen Mother, Sayyida Shaghab, his patroness—therefore before 296. 
This latter name brings us to the threshold of the Court receptions: 
adjacent to the ruler's receptions, at which normally only his ‘‘commen- 
sals” (nudama’) appeared, certain women of high society received in their 
salon, separated from their male guests by a light curtain through which 
their talks could be heard; we know that the Sayyida received Ibn Rawh 
in this manner.6 And when these women had remained Christians, like 
Maryam, the widow of Vizir Qasim ibn Wahb, their superior culture and 
their greater freedom of movement favored their receptions (in the same 
way as the Christian secretary of the qaharmana Umm Misa). It is very 
likely that Hallàj was received by some of these women. Hallaj received 
also in his own home, in his private chapel (masjid).7 The visitors would 
wait when they found him in the act of praying. He did not have at his 
disposal a private schoolroom, unless Da'laj Sijzi allowed him use of his 
wagf in the Suq al-Qati'a. 
The surviving documents concerning his public preaching in Baghdad 


1 Akhbar, nos. 40, 42, 39. 2 Khatib XII, 390; Talbis, 258. 

3 Khatib XII, 390; Ibn al-Qàrih [bib. no. 211-a]. 

* Khatib I, 273. 5 Hujwiri, Kashf. tr. 150. 

5 'Tüsi, Ghayba, 251 (at the home of Ibn Yasir, advisor to the Sayyida). 

7 Rather large, since it included a square courtyard to make the tawáf around a small im- 


itation ka ba. 
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give us only very fragmentary views of the variety and depth of social 
contacts made by Hallaj, but these imply years of residence in Baghdad. 
The Akhbar al-Hallaj show him during visits with notables (nos. 39, 40, 
42), preaching in the sq (nos. 10, 36, 38, 45, 52) and in the mosques (nos. 
5, 11, 43, 46, 50), receiving in his own home (nos. 7, 42-44, 51, 73; 'Ab- 
dàn), and praying by night in cemeteries (nos. 5, 62).8 

Baghdad was the chosen site of Hallaj. It is in this city, chosen by him 
long before, where he intended to bear witness, and where after a long 
imprisonment, he suffered martyrdom before the fickle crowd that had 
called him in his early days al-Mustalim, “enraptured by God.” And, after 
his death, though the radiance of his thought shone forth in Khurasan, 
the poetic diffusion of his legend to the far reaches of Islam still kept the 
names of Hallaj and Baghdad linked together. It is fitting, therefore, to 
try to grasp, through the topography and statistics, the measurable com- 
ponents of this city’s social structure, the different circles penetrated by 
the Hallajian preaching; to depict the life of the people, the hardship 
triggered by an outrageous banking and financial system, into which the 
‘Abbasid empire was going to sink.? 


b. Plan of Baghdad 


In order to understand the plan of Baghdad in 309/922, one must take the 
following into account (sec also Figure 7): 
1. The land survey plan for taxation, preserving the old Aramaic names 


(names listed always from upstream to downstream, and, if there is a 
curve, clockwise): 


a) west bank: Astan ‘Ali: tussūj Anbar; tusstij Maskin; tussiij Qatrab- 
bul, to the northwest of the Sarat canal, subdivided into several rustaq; 
tussiij Badhuraya!? to the southeast of the Sarat, subdivided into twelve 
rustaq, Farawsiyaj, Karkh, Sunaya, Qutufta; .. . 

b) east bank: Astan Shadh Hurmuz: tussiij Buzurgsabur (-cleventh), 


tusstij Nahr Bug, tusstij Kalwadha, tussi Nahr Bin, Jazir, Radhan. And 
the old system of canals irrigating them. !1 


8 Sin language for Ismi'ilis of Buratha. 

? Critique of Baghdad: Yaqit I, 691; pancgyric of Baghdad—from a later period —Yaàqüt 
I. 685; destruction reserved to the Mahdi (Khasibi). Nu'màni, Ghayba, 73-75: destruction of 
Rayy (= Zawra) then Baghdad (= Muzawwira 
of the ghayba: Baghdad “dar al-fara@‘ina, maskin 
bala, ukht al-'ar." Khasibi, Bidaya 
will destroy Baghdad. 

10 Archives burned in 315, 

11 Streck, Alt. Landsch. |bib. no. 2220-a|, pp. 15-16. 


):a so-called ‘Alid negro will appear the year 
al-zababira, ma’wiwulat al-zaláma, umm al- 
» 282a: the Hasani will come from Talaqan (Daylam) and 


BAGHDAD 227 


2. The successive transformations, with shiftings toward the east, of the 
towns of Mansur (west bank) and Mahdi (east bank). To the east of the 
Round City, two former centers, al-'Atiqa (= Sunaya),!? which became 
Madina Sharqiya (east bank of the Sarat), with its qasr (Waddah) and its 
jámi'; and Karkh; these two centers grow rapidly, the one into the “city,” 
the other, into the emporium of the capital. The capital’s only real pier is 
Furda Ja ‘far? (cf. Port Saint-Nicolas in Paris), where everything is un- 
loaded, from Mosul (upstream) and from Basra (downstream), near the 
customs bridge (the only real bridge, which is public): like the Mustan- 
siriya Customs, in the nineteenth century, squeezed against the bridge 
downstream, it is downstream from the bridge (constructed as early as 
A.H. 157) (situated at the Qarn al-Sarat, west bank of the Sarat, at the 
bend in the Tigris), at Bab al-Sha'ir:!^ upstream from the mouth of the 
Nahr Rufay (= Nahr ‘Isa), which flows into the Tigrist" just 
downstream from the Sarat, after having for a long stretch irrigated the 
Karkh district, and by which the wheat barges came on their way from 
Syria and Egypt via the Euphrates. 

3. The coexistence of two walls; not only the double ramparts of the 
Round City, but the walls running along the Tigris to dam up the floods; 
from which the name Bayn al-Jisr is derived, and also Bayn al-Surayn!* 
to form a triangle, on the west bank, containing the Harim Tahiri, the 
Shari' toward Dar al-Raqiq, the esplanade between the bridge and Bab 
Khurasan, and finally the two palaces of Qarar and Khuld (to the south 
of this triangle, to the northwest of the Sarat). The demolition of the 
double ramparts of the Round City, begun under Mu'tadid,? was com- 
pleted under Muqtadir, and the greatest density of population and traffic 
was between Sharqiya and Karkh, near the Taq al-Harrani of the old 
warráqin.!9 The only built-up areas of the Round City that still survived 
were its suburbs, Harbiya (Bab Harb), Bab Sham, Bab Muhawwil (Bab 
Anbar had disappeared), Bab Basra (plus the remains of the Round City). 

The east city, which also must have had, in addition to its exterior 


12 Streck, p. 51 definitely saw that, 
13 Furda (Salmon, pp. 97, 120; Le Strange, p. 89). 
14 There was only onc Bab al-Sha'ir (Le Strange, p. 139). 


15 Le Strange (p. 56, plate IV) corrected Streck on that point, rightly; the Najmi garden 


was very near the Qasr ‘Isa, as we shall sce. 
16 "Sirayn" (corr. Salmon, pp. 113-114; Tabari III, 906, 909, 916, 2251; Yàqüt I, 799; iI, 
185). 


17 Nishw. 1, 74-75: after 308. , 
18 Sabi, pp. 371, 435, 564, 482, 483; Misk. will construe “Bab al-Tàq" as the Taq Asma 


(east bank). (Bab al-Taq is on the cast bank [Nishw. 1, 221] and warraqin are there after 


300). 
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wall, a fluvial dike wall, also moved its position downstream: from Bab 
Shammasiya (present-day tomb of Abü Hanifa at the Khayzuraniya) to 
the Rusafa palace (with jami‘), as far as the Hasani palace built by 
Mu'tadid, with jami‘ (= present-day jami* of Sug al-Ghazl); and with 
gardens toward Bab Kalwadha (future Halba). Its most crowded center 
was in Dar "Ali-b-Jihshyar, at the place where the Bridge of Boats was 
moored on the east bank by two small boats around 221 (Anba’ I, 179); 
(two bridges joined together: Kursi; Ibn ‘Asakir [bib. no. 334-a], I, 406). 
With that set forth, we turn our glance to the sections where Hallaj 
lived and preached, on the west bank. At first, to Shuniz, to the south of 
the Karkh district,!? in the Safi convent of Junayd, at Tutha; 
downstream from Bab Muhawwil district (where the Hanbalite Shaykh 
Barbahari lived—the Kuttub of Samarra quarter [Salmon, p. 115]— 
where four Hallajians were arrested in 298). The convent of Shuniz was 
frequently repaired; the Queen Mother (d. 599) rebuilt the Ribat 
Ikhlatiya near the tomb of Ma'rüf: the present maqam Hallaj must mark 
the site of another ribat, and derive from this wagf. Next, more to the 
north, between Sharqiya and Qallayin, near the Bassazin, where Hallaj 
induced some notables from Tustar, hence Bazzazin, to take up residence 
in Baghdad;?° which involved official support; under the vizirate of Ibn 
Wahb (thus through the help of Hamd Qunni'i and his cousin Maryam, 
daughter-in-law of Ibn Wahb). The house of his brother-in-law must 
have been there, where his wife and children continued to live during his 
absences and imprisonments. When “he built a dar” of his own (7 home 
where guests could be received), for his preaching, it was in an industrial 
quarter farther to the east, to the east of the Round City, in the suburb of 
Bab Sham: the crossroad?! of the Khurasanian Haytham-b-Mu'àwiya 
(near the Marrudhi fief, and an Ahwazian fief, Muryani): on the south- 
east border of the Hanbalite suburb Harbiya, and southwest of the Shi'ite 
pilgrimage of Kazimayn; in the fief called “Qati‘at Umm Ja'far (= 
Zubayda)” contested between Shi‘ites and Hanbalites, populated by tex- 


tile workers ‘attabi, and having a stig (Suq Qati‘at al-Rabi‘) and mosque 
(Masjid 'Attàb).?? From there, he used to £0 out to pray in the cemeteries 

1? And Shi'ites of the Nawbakhtiya (Tüsi, Ghayba). 

20 Streck, p. 107. 

71 Sihàrsüji Haytham (Ya‘qubi, [Mu'jam al-Buldan, Leipzig, 1866-73], pp. 247-248). 
There was another Qati' at Umm Ja'far (= Qarar, west of the Sarat: where there was a 
Nahr Abi 'Attàb; Streck, p. 108; Salmon, p. 114). 


?? Description of the "Attüb masjid (and of Abū Kab qasr every Wednesday): Jahiz, 
Hayawan (bib. no. 2125-e] III, 8. 
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of Bab al-Harb, and further to Qabr Mus'ab at Maskin, Qabr Salman at 
Mada'in,?? Jabbàna,?* Qabr Ibn Hanbal, Maqabir al-Shuhada’.?5 

The qubiir al-shuhada’ (variant: maqabir),?5 “tombs of martyrs," were 
outside the walls, at the western side of Bab al-Harb cemetery; on the left 
hand side of the road going toward Bab Qutrabbul, to the south of the 
Maqàbir Quraysh (= Kàzimayn), near the tomb of the Zubayrid 
Hishàm-b-'Urwa (d. 145);27 these "martyrs," according to local tradi- 
tion, were anti-Khàrijite Sunnites whom ‘Ali had taken back wounded 
(urtiththi) from the battle of Nahrawan (in Sha'ban 38/January 658), and 
who died there, during laylat al-Qadr (= at the end of Ramadan);?8 *'there 
were among them some Saliábá,"?? hence the pious visits there; to the 
only site in Baghdad that dates back to the Companions of the Prophet. 
The Shi'ites claimed later that among those martyrs were two sons of 
‘Ali, ‘Awn and Mu‘in “gad usibii fi'l-Nahrawan" 29 and, from the seventh 
century onward, a Qabr ‘Awn, a Shi'ite place of pilgrimage, arose on 
this site, probably laid out beside the present-day Jami’ al-Muntaqa.?! 

We can locate also the vizirial palaces of his time: Dar Sa'id-b- 
Makhlad,3? downstream from the bridge, left bank, occupied afterwards 
by the Khaqani (and by the Greek embassy in 305); Dar Sulayman-b- 


23 People used to go there on ziyára; Sumnün used to go there (Hilya X, 311). g 

24 Archaic term for “cemetery,” classic usage in Mecca and Kufa; here, perhaps Kundsa? 

25 (Fuwati [?], 184) or Maqibir al-shuhada’ al-Hanifiya (sic). 

26 Same appellation at Raqqa (tombs of those from Siffin; Tanükhi, Faraj I, 183) and at 
Fustat (Yàqüt). In Baghdad, their site was named Mustajidda (Mustafa Jawad, Jawahir 
Mudiya [?] II, 99; Safadi 2064, 114b). - 

27 Khatib I, 126-127 (cf. I, 190) = Salmon, text, p. 87, tr. pp. 74-75; Yaqut IV, 586; Ibn 
al-Jawzi, Magábir Baghdad [sce bib. no. 370-0], 29. 

A Harawi. ms. aeda bi 35a; who M them "qubür al-shihadá? al-Hanafiya," and 
places them at Shuniz; which does not refer necessarily to other “tombs of martyrs;" for the 
Quraysh maqabir were called “Shinizi al-Saghir,” and Hanafiya docs not necessarily mean 
Hanafite jurisconsults (buried at Shuniz, Jawahir Mudiya I, 194, 207, 287, 350; II, 48, 141. 
M. Jawad has noted six of them; certainly, but no martyrs), but can refer to either wortby 
Muslims (dii hanifi), or Kaysáni partisans of M-b-al-Hanafiya). 

29 Khatib I, 126-127 = Sibt ibn al-Jawzi, Mir‘at [bib. no. 440-a], ed. 1907, 109, year 536. 
Cf Ibn al-Adim, ms. 1666, f. 46; Bundári [bib. no. 425-a] ms. P. 6156, f. 26, 57-58; 
Yaqit VII, 595; Dubaythi, ms. P. 5921, f. 17-18, 55-56, and 5922, ff. 178, 191-192 (refer- 
ences owed to M. Jawad). 

39 Ahsan al-wadi'a [?] II, 225 (cf. M. Q. Hill, Fulk [?], 326; Ibn Battüta [bib. no. 2097], 
141); Ibn al-Sà'i [bib. no. 463-c] IX, 189, 259, 295; Ibn Jubayr, [bib. no. 390-a], 226 and 
Bandaniji [bib. no. 1355-a], 497 (= al-Bashiya). 

31 Le Strange mistakenly considered it the present-day Qabr Zubayda. As for the Mun- 
taqa, I was wrong to accept, with Sh. Alüsi, its identification with Bur'atha (located in the 
middle of Karkh; corr. Mission H, 102-103, and Le Strange, pp. 165, 350, 352n.). 

32 Sabi, 262; 'Arib, 64. 
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Wahb, at Mukharrim, Mashra'at al-Sakhr,?? occupied afterwards by 
‘Ali-b-al-Furat, whose private home, at first in Shargiya (Rabad 
Humayd, west bank) was in the Suq al-'Atash, at Karm al-‘Arrh. ‘Alī ibn 
‘Isa lived at Dar Sittini, beside the Tigris, left bank, between Dar al- 
Mamlaka and Dar Mu'nis?* near the old Dar ‘Ali-b-Jihshyar, future Dar 
Mu'izziya = Buwayhid palace = Turkish citadel, alongside the Turbat 
al-Sayyida,?5 (including: a tomb, which will receive the bodies of several 
Caliphs, Muti‘, etc.: a mahkama used in 306; which will become the Dar 
Subugtagin [d. 464], the hájib; a treasury, pillaged in 317; a masjid, with 
minaret), just upstream from the bridge (Bab al-Taq). The palace of the 
Khasibi was at Qantarat al-Ansar (left bank),?9 but, as vizir, Khasibi 
himself resided at Dar Ibn Wahb. Vizir Hamid had a garden, Nà'üra (= 
Halba, Bab Azaj),?? west bank, and two dar, east bank (at Bab Khurasan, 
and Bab Basra). The garden (garah) of Nasr Qushüri was toward the 
Halba (east bank); its turba, where Barbahàri will be buried, at Mukhar- 
rim (Farra’, 309). Dar Madhara’i at Qarn al-Sarat beside two dars of 
jahbadhi, the Jew 'Ali-b-Hàrün (killed in 329) and the Christian 
Ibrahim-b-Ayyüb (Sali, Radi [bib. no. 126-c], 199). The financial center 
was around Dar al-Bittikh (Karkh),38 Darba al-'Awn?? (perhaps from 
the name of the banker Yazid-b-'Awn ‘Ibadi, d. 137),4° 

For the execution of Hallaj, the landmarks are the following: interroga- 
tions at Hamid’s tribunal (dar of Dar Jijaba), dungeon in the Hasani 
Palace (left bank), for which the banker of the Court, Aaron-ben- 
Amram, was responsible, and from where Hallàj was taken out and led, 
across the bridge, to the west^! bank police headquarters, to be executed 
on the esplanade (rahbat al-majalis)42 situated between the police head- 
quarters and Bab Khurasan. This detail is established by the ziyara, and 
by the execution of Vizir Ibn al-Muslima, and it agrees with Qannàd's 


33 ‘Arib, 61; Sabi, 179, 210-211; Le Strange, p. 221. 

34 Ms. P. 1570, f. 34a; cf. Sabi, 287. 

35 Misk. I, 193 (year 317); Tanükhi, Faraj V, 169; Sibt ibn al-Jawzi, ms. P. 5909, f. 119b 
(year 306). 

96 "Arib, 127; Le Strange, p. 223. 

?? Ms. P. 1570, f. 35a (B. Rummian); Hamadhini, ms. P. 1469, f. 17a. At Bab Khurasan, 
Dar Hujra (Sabi, 242). At Bab Basra, near Dàr AQ Tanükhi (bought in 311 by Nàzük: ms. 
P. 1570, f. 35b) (Sabi, 423) 

38 Khatib VII, 456. 

39 Misk. I, 247; Fischel [see this volume, Ch. VI, tv, no. 32], p. 10n. 

39 Aghant, 2nd ed., XIII, 125. 

*! Not to be confused with the police headquarters of the east bank (Tabari HI, 1663- 
1665: in 252 = Dar ‘Ali-b-Jihshyar, then at the shurta); Ham., ms. P. 1469. 

?? Madrib in 277 (Tabari, IIl, 2116): Mu‘askar in 450. 
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placing of the execution at the Jazirat al-'Abbasiya,*? in actual fact 
nearby. His head and his hands were hung very near this, on the wall of 
the New Prison (sijn jadid)^* located, in fact, at the Qarar. His ashes were 
thrown into the Tigris at Bab al-Taq,*5 from the top of a nearby minaret 
(perhaps that of the Turbat al-Sayyida); and this is why the Süfis claimed 
that Hallàj was executed at Bab al-Taq, cast bank (at the place where cer- 
tain persons awaited his reappearance), whereas he was executed on the 
west bank. 

Qabr Ibn Hanbal. It was outside the walls, in the Bab Harb cemetery, 
behind the khandaq Tahir (thus, beyond the qantara that the Buwayhid 
hajib of Subugtagin will build), on the road going to Bab Qutrabbul: thus 
adjacent to the qubür al-shuhada’.46 And this is why I had thought that this 
name of “martyrs” referred to Hanbalites persecuted by the Mu'tazilite 
inquisition;?? but I cannot maintain this thesis in the face of the inscrip- 
tion cited above. Because of a significant departure from Hanbalite 
austerity, and a very spontaneous burst of local devotion, it was already 
the rule among the Hanbalites to pray at the tomb of Ibn Hanbal barely 
forty years after his death; thus one of the first zuwwar cited, Abü'l-Faraj 
Hindiba’i, pupil of AB A Marrüdhi, who died in 275.48 In the anti-Han- 
balite fatwa of 10 Jumada II 323, given by the Mālikite grand qadi, ‘Umar 
Hammadi, under pressure from Caliph Radi and Vizir Ibn Muqla, one 
reads the following:4? “though you disapprove of the ziyara to the tombs 
of the Imāms and treat their visitors as heretics, you consent to making 
appeals to a man (= Ibn Hanbal) of the common people, who lacks noble 
birth or family tie with the Prophet; you prescribe making the ziyara to 
his tomb, bowing down before his turba, prostrating before his grave." 
Hallaj had done this; Ibn Sam'ün will do it, each 15 Sha‘ban (= laylat al- 
bara’a, day of the dead);5° Muti‘ wanted to build a monument over the 
tomb (Farra’, 403). The Tigris by its steady erosion of the western bank, 
brought about the destruction of this tomb, after the fifteenth century, as 
Bandaniji pointed out in the seventeenth century.?! 

43 Ap: Kinàni, Qamiis al-shu'ara’ [ms. P. 3346]; Streck, p. 68; Khatib I, 79, 91, 95. 


44 = Mutraf., cf. Tabari III, 1521-1522; ‘Arib, 61; Tanbih; Salmon, p. 110. 

45 Bab al-Taq; meaning here the Taq Asma’ (cast bank), and not the Tag Harrani (west 
bank, where books were sold, Fihrist, p. 150). 

46 Khatib I, 121 = Salmon, text, p. 79, tr. p. 167. 47 Passion, lst ed. p. 121. 

48 Khatib IV, 323; Farra’ [bib. no. 2066-a], 293. 

49 Radi Tàwüsi, Tardif, 103 (extr. Thabit ibn Sinan); Athir VIII, 230; Misk. I, 322. 

50 [bn al-Sà'1, Magabir Baghdad [bib. no. 463-b], (s.v. Magibir Quraysh), ap. Ibn Junayd, 
Shadd al-izar [bib. no. 591-a], 14. People believed that God (al-Haqq) visited it once a year. 
(Farra’, 454). 

51 Mission II, 101-102. 
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c. Statistical Surveys of the Population 


On two occasions, official numerical estimates were made for the capital 
of the Caliphate: at the time of Ma'mun's return (in 204), and at the time 
of Muwaffaq's return (in 272), which followed the apogee under 
Mu'tadid and Mugtadir. Of the first, no documentation survives. The 
second was set forth in a Kitab fi sifat Baghdad, which is unfortunately 
lost,52 by a muhtasib who was also a philosopher, A-b-Tayyib Sarakhsi 
(killed by Qàsim in 286 or 288), a work brought up to date under Muq- 
tadir by a katib Abū Sahl Yazdagard ibn Mabandadh Kisrawi,5? almost 
surely the brother of a fiscal katib known both as a militant Imamite and 
as the fiscal wali of Ahwaz in 315-316, AH A-b-M ibn Mabandah.54 Of 
this book, which was consulted and copied down around A.H. 345 by 
Grand Qàdi Ibn Umm Shaybàn, we have two short analyses, by Safadi55 
and by Tanükhi, according to Ibn Umm Shayban; listed in them were 
the number of streets, hammám, inhabitants, boats and sailors, and the 
figure for the daily consumption of wheat, barley, and vegetable foods. 
In the absence of this work, we can refer to contemporary estimates 
under these same rubrics, and draw valuable conclusions from them. 


1. Standard of Living and Nutrition: Costs and Currencies 


a. Nutrition. In Arab Muslim countries, nutrition means basically pads 
of bread (wheat, barley, and rice); added to which are dates,56 green 
and dry vegetables (boiled), milk products, fruits, seasonings (oil, salt, 
pimento), and occasionally meat; for the beverage, water is taken along 
with a little coffee (since the thirteenth century) or tea (since the nine- 
teenth). The average individual daily consumption of bread is remarka- 
bly constant: between 850 grams (Larbaa nomads, ‘Ayn Mahdi, 1887),57 
805 grams (the sedentary peoples of Moab, 1912), 800 grams (townsmen 
of Marrakesh, 1933).58 The purchase of bread represents 76 percent (Lar- 
baa nomads) to 66 percent (Moab) of the family food budget for those 
who have livestock and their own produce, 42 percent for the well-to-do 


52 Tanükhi, Nishwar I, 65; Fihrist, 262, Kitab fada’il Baghdad wa akhbárüha. 

53 Fihrist, 153. i 

54 Miskawayh I, 157, 186; Ibn Babawayh, Ghayba, 146, 191; Faraj 1, 103; corr. Sabi, 375. 
Sec Wafi (sub voce Yazdagard?); cf. Hajji Khalifa, Kashf, ed. Flügel II, 120, no. 

55 Two raghif and dates (Ibn Harbi, Farra’, 5). 

57 A. Geoffroy, Arabes pasteurs nomades, Paris, 1887 (monograph no. 54 of the Le Play 
collection, Les Ouvriers des deux mondes = NS no. 8). 

58 Janssen, Les Sualha (at Madaba), Paris, 1914 (fasc. no. 114 of the Demolins collection, 
La Science sociale). 
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townsmen (75 percent for others). At Fez,5° in 1931, the annual individ- 
ual consumption of wheat (for bread) was 252 kg. (27 million kg. for 
107,000 inhabitants), i.c., 700 grams a day per head, and represented in 
importance 46 percent of his plant food consumption (cereals, vegeta- 
bles, and fruits). 

This permits us to establish closely enough the numerical basis of the 
Baghdadian food supply. We know, in fact, that the (noncanonical) tax$? 
on wheat in the Baghdad market, called mustaghallát,9! rising to 2 per- 
cent, brought in 156,000 dinars in A.n. 303, or 1 dinar per kurr of wheat, 
at the official rate of 50 dinars to the kurr. As 156,000 kurr (= 346,772,000 
kg.) of wheat was consumed each year in Baghdad, and as that represents 
the same weight in bread, the price being raised by 33 percent, we have 
the number-standard for an approximation of the total population of 
Baghdad. If we take as a figure for the consumption of bread per year and 
per head the figure at Fez, 252 kg. (700 x 360), we arrive at 1,251,000 
inhabitants for both banks.® This figure is a little low, for I think that, 
per year and per head, Baghdad did not consume much more than 210 
kg. of bread® (600 gr. per day), plus 90 kg. of dates and vegetables, 
depending on the season; in which case its population should amount to 
1,501,900 inhabitants in 303. 

This high figure should not surprise us, if we realize that in 303/915, 
Baghdad, which surpassed Cordova, Fustat, Isfahan, Rayy and Nishapur 
as the center of the Islamic world, was at least the equal of the other 
world capitals: in Christendom Constantinople, in the provinces of India 
Kanauj, Kanchi and (Gaur), in Indochina Angkor, in China Tchang- 
ngan, in Mexico Tollan, in Yucatan Mayapan or Uxmal, in Peru Cuzco. 


5? Grapinet, in Bull. Econ. Maroc, no. 1 (extr. in Hoffherr, Revenus et niveaux de vie indi- 
genes au Maroc, 1934, p. 15); Gaud, Bull. Soc. Inst. Hyg. Maroc, 1933. ; 

60 Sabi, 286, has an incomplete text (Kremer, Ein. [bib. no. 1616-b], p. 51, n. 1), which 
must be completed by ms. P. 1570, f. 33b, after “al-musta ghallat fi Madinat al-Salam wa 
'alayhá nahwa 13,000 dinars fi kull shahr.” 

61 Farmer of this tax (sitophylacte) raised in 330 by 5 dinars per kurr: up to 297, Fadl-b- 
Wasiti, from 297 to 311, ‘A Wahhab ‘A ibn Mashallah, executed in 311 for treason by Vizir 
Ibn Farit, who had monopolized this source of revenue since the time of Ibn Bülbül (Sabi, 
213). 

92 The warmer climate of Baghdad diminishes, in comparison with Fez, the food con- 
from the individual 


sumption requirement by about one-sixth, Inversely, one cannot argue 
Parisian daily average (between 450 gr. and 474 of bread in 1854-1860: Robert de Massy, 


Des Halles et des marchés de Paris, 1862, pp. 135-136, for the Parisian normally adds meat to 
his bread). Meat in weight measures six times that of bread in Cairo in a.H. 415 (Becker). 
63 Which cost him, at 66 dinars, 6 per kurr of bread (price of wheat 50 + 33 percent), 1 
dirham, 15 for 10 ratl (= 397 kg.) of bread in 303. 
64 In Istanbul, 585 gr. in 1815. 
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Further precise details about the markets will provide us with con- 
cordant cross checks. 

1. Monetarily speaking, we can consider the fact that, of the total an- 
nual transactions in the markets of a given city, cereal foods represent a 
sixth (Paris, in 1859: total of transactions amounted to 156 million 
francs:$5 26 of which for wheat, 1 million quintals). The total for the 
markets of Baghdad was 12 million dirhams (in 278),59 a sixth of which, 
theoretically 2 million dirhams, actually approached the 1,560,000 mark, 
a figure found above for the year 303; 

2. Around A.H. 345, the annual amount, in Baghdad,*? of consump- 
tion of sawiq al-himmis, a mush made with chickpeas (cf. Egyptian ful 
mudammis), feeding the poor during the two to three months between 
crops (wheat with dates: rice was barely developed at that time), was 140 
kurr, either 320,000 kg. or 282,000 kg. (if the kurr = 2,021 kg.). In Fez,$8 
in 1931, the ratio between chickpeas and wheat consumption was 1.8 
percent to 275 percent (if we add to it dried peas). In Baghdad, in 345/ 
956, applying this same ratio, we arrive at a consumption rate for wheat 
that is ten times smaller than for the year 303/915,99? which agrees with 
the vertical decrease in population pointed out by Tanükhi (9/10); 

3. In A.B. 245, the annual consumption of lettuce (khass = hindiba,7° 
the food eaten by the Hallajians), at one dirham per 20 head of lettuce, 
brought in 700,000 dirhams (at the new, depreciated rate of 14 dirhams 
to the dinar). Two thousand jarib?! of land (= 432 hectares)? were used 
for the raising of this lettuce. The fact that lettuce is consumed only dur- 
ing a quarter of the year, and represents in weight only half of the bread 
consumed in 345, and in money only 5 percent of the cost of bread per 
person in A.H. 303, confirms, in this instance also, the demographic drop 
(9/10). Finally, with regard to the price of bread, we assign two curves, 
that of the price of bread in relation to the price of wheat, and that of the 
silver dirham in relation to the gold dinàr; both are necessary for under- 
standing the revolutionary crisis that occurred in Baghdad at the end of 
308 as a result of the monopolizing deals of Vizir Hamid and his as- 


55 De Massy, Des Halles et marchés, p. 66; 75 kg. of wheat at 20.66 
sold at 21.66 F. (ibid., p. 111), increase of 37 percent. 

56 Ya'qübi, 254. 

68 Grapinet, in Hoffherr, Revenus et niveaux, p. 15. 


F. gives 57 kg. of flour, 


67 Nishw. 1, 66; Salmon, p. 164. 


j s 69 Nishiw. I, 66, line 11. 
70 Nishw. I, 65. [khass = lettuce; hindiba = wild chicory or endives.—H.M. | 
71 This harvested quantity proves, in fact, that here the jarib is not a square plot of land, 
but a small strip of 26 cubits: mukassar (0.60 m) long by 6 wide (alluvial type) = 2160 m? (cf. 
Khwarizmi, ap. Salmon, Texte, p. 74, n. 2); cf. Egyptian Feddan (1200 cubits x 30 cubits). 
72 [1 hectare = 2.47 acres; hence, 1067.04 acres. —H.M.] 
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sociates in speculation. For bread, let us remember that if 100 kg. of 
wheat yields only 74 kg. of flour, that amounts to 100 kg. of bread (+ 
water);?? and that these two transformations are reckoned, in conversion 
from wheat to bread, by an increase in price of 33 percent (including the 
2 percent tax):74 which, in time of crisis, shifts the si'r (official market 
price) of bread (whose rise the state cannot immediately halt) away from 
the market price of wheat (which the monopolists do not dare increase 
proportionately). 

Wheat (by the kurr, in dinars):75 35 (in 252), 45 (in 284), 50 (in 308; 
climbs to 55, and is equivalent at the critical moment to 60776 reduced by 
the state to 50). Then in 329, the great crisis begins: rates of 130, 210, 316 
(in 330: amount increased as a result of the monetary reform),77 500 (in 
334), then falls to 88 (end of 334); 29 (in 341); 56 (in 358, after the crisis 
raises it to 70); in 360, 100 dinars. 

Ratio of the dinir to the dirham in Baghdad:78 10/1 from A.u. 252 to 
329; then 123/4 (A.n. 330),7? and 14/1 (in A.H. 345),8° then 15/1 (around 
A.H. 355):81 30/1 for the little dirhams of the conquering Daylamites, at 
the beginning;8? afterwards a fixed rate came into effect. 


b. Weights and Measures 

(1.) Weights (and fictive monies of account) 

Grain of wheat (habba) — 0 gr. 04875 (Egypt, 1935); the French grain — 
0 gr. 053; the English grain (Troy grain) = 0 gr. 06479. Qirat = 4 habba = 
0 gr. 195. 

Dirham = 16 qirat (Egypt 1935) = 64 grains = 3 gr. 120. But the silver 
dirham coin in 638 was 61 grains (corr. Sauvaire accordingly). 

Mithgal = 24 qīrāt = 4 gr. 680. In Iraq (Qudama), mithqal = 20 qirat = 3 
gr. 900; but the mithgal gold coin in 638 was 87 grains (= 22 qirat-1 
grain). 

(2.) Measures (for cereal produce), indicating afterwards the corre- 
sponding weight: ratl (Greek litra): 


73 Des Halles et marchés, pp. 117, 123, 130, 131. 

74 Sec section f. below in the present chapter. 75 Tabari HI, 1661. 

76 Miskawayh I, 73 (bread at 1 dirham per 8 ratl), 75 (kurr of wheat reduced from 55 to 50 
dinàrs). 

77 Athir; Sinjari, Shahi |bib. no. 2216]. "m 

78 Kremer, Ein. [bib. no. 1616-b], p. 42, n. 2, believed it already was 15/1. Shi[bi?]: 12/1 
Egypt (Sauvaire [bib. no. 2207-3] IV, 202). 

79 Hamdanid amiri Dinar (Sauvaire I, 273: rises to 13/1, “the old ratio being 10/1,” 
Zubayri notes in Basra 10/1). 

89 Nishw. I, 66, line 1. 


81 [bn Hawaal (ap. Sauvaire I, 273). 82 Sauvaire I, 204. 


ff, 
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—legal, of Baghdad = 0 kg. 39726 to 0 kg. 401 = 12 ounces (figiya) = 
90 mithqal of 4 gr. 414 = 128 dirhams 4/7 of 3 gr. 45; 

—former times, full = 0 kg. 595 to 0 kg. 605 = 16 üqiya = 195 
dirhams; 

—present day (Egypt 1935) = 0 kg. 44928 = 12 üqiya = 144 dirhams; 
but in the fomer Ottoman empire (1903, 1912) = 2 kg. 56 kurr (Assyrian 
gur): measure of 720 sa‘ = 5,760 ratl (a liter of wheat weighing 683 grams 
in Egypt [Nallino]: in France, it is 763 grams); the measure of the ratl 
(7/10 of its weight) would be 0 lit. 566; and that of the kurr would be 
3,250 liters (= 6 ass-loads, overloaded). Sauvaire, following Qalgashandi 
(IV, 211) puts the kurr at 2,892 kg.; dividing the sa‘, so that it becomes 5 
ratl 1/3 full, or 8 ratl legal, at the weight of 1,040 dirham (Chardin consid- 
ered the sa‘ 1,170 dirham), we would put the kurr at 3,213 kg. An exces- 
sive amount; at 630 grams the liter of mediaeval Baghdadian wheat, per 
kurr, weighed no more than 2,012 kg. From 1900 (Nallino) to 1935, the 
Egyptian ardab of wheat of 198 liters changed from 135 to 150 kg. 


c. Real Monies of Mugqtadir, Qahir, and Radi. Minted units (D/d) official 
ratio gold/silver up to 329: 10/1 in value, 7/1 at equality of weight (raw 
metal: 6.52/1 in refined metal weight). At that time the Byzantine fixed 
canonical ratio was 12/1 at equality of weight (from Caesar to 101/1204), 
and 24/1 in the value of minted units (bezant/silique) and ingots. 


Metal Gold Silver 
Denomination (ayn) dinar (waraq) dirham 
Standard measure (‘iyar) 0.979 0.958 
Diameter 0 mm. 022 0 mm. 018 
Weight in grains (grams) 4gr. 24125 2 gr. 925 to 2.97 
(habba) 87 60 
Absolute value before 
1914 (19th cent.: 
standard measure 1000) 13 Fr. 17 0 Fr. 891 


Verification by counterweights (sanajat): glass for dinars (weighing 
from 4 gr. 2047 to 4 gr. 2897); steel for dirhams (from 2 gr. 9433 to 2 gr. 
97; ap. Sauvaire, JAP I (1884), 445: under Muqtadir). 

Coinage (khurda): dániq (= 1/6 dirham = 4 gr. 48); qirat (= 1/12 dir- 
ham); fils (= 1/36 dirham). While the dinar (gold) was created in 77/696 on 
the Byzantine aureus model, the dirham (silver) was struck on the Baghli 
model copied after 16/638 from the Sassanid drachma (reduced in size by 
1/3). For six centuries the canonical relation (Did gold/silver) remained 
the same in Christendom: 12/1, and the same in Islam: 7/1 (including, up 
to the tenth century, the Baltic countries and England: gold mancus/ 
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silver penny): because the two monctary reserves varied little (low out- 
put from mines), and because only the two emperors (Byzantium and 
Baghdad) struck gold coins; some Byzantine emperors even imitated the 
weight of the dinàr and the dirham in their mintings. After 1204, the 
gold/silver ratio described in Christendom a curve with abrupt fluctua- 
tions within each nation (cach minting in gold and speculating on silver); 
it ended up in all countries at 10/1 in 1492. Then, with the massive colo- 
nial mining exploitation, silver was overabundant (with a rise in prices), 
and the Western European nations continued to lower the legal ratio of 
gold/silver from 13.3/1 (1546, Spain) to 14.8/1 (1641), and 15.5/1 (1800- 
1875), while the real ratio of gold/silver was falling to 20/1 (1789) and 50/1 
(1914). The free mint established for the colonies (Goa 1510, 1555; Java 
1609, 1620; London 1666) transformed monies in goods for banking 
speculation; and the metal reserves, from the sixteenth to the nineteenth 
century, increased from 2,500 percent (gold) and [?] percent (silver). 

In Islam, the imperial privilege of minting in gold was in competi- 
tion from 300/912 (Fatimid dinàr; and Cordovan dinàr, 324/935), but 
Baghdad maintained the canonical ratio 7/1 (gold/silver) until 656/1258. 
The free minting allowed (in silver) at the frontiers of the empire trans- 
formed as early as the end of the ninth century the monies in goods for 
banking speculation; metal reserves almost doubled (gold mines [Wadi 
'Alaqi in Nubia; Sofala; Bambuk]; silver mines [Andalusia, Sardinia; 
Isfahan, Zarruban in Zabulistan]; conquest of India), but the Christian 
crusade and the Mongol invasion reduced them. As early as the tenth 
century, some provincial dynasties introduced mintings of depreciated 
silver, altering the canonical ratio D/d from 10 percent to 15/1 (Dayla- 
mites), 15.5/1 (Fatimids); even at Baghdad we find in 331/942 the dirham 
amiri at 13/1 (Sindt type, at 2 gr. 138). The official unlimited rate on coin- 
age Cairo (Saladin) and in Baghdad (Mongols) underscores the social 
crisis. After the fifteenth century, Islam comes under the influence of 
European monies; the silver aqçé (aspre) of Turkey is valued in silver 
ghurush (= gros, groschen) and in gold ducats (Venice); in spite of its 
conquests, Turkey maintains a mctal reserve only through the help of the 
banks of Europe (Holland); the legal ratio Did falls from 7/1 to 10/1 
(1512), 13.9/1 (1594), 15/1 (. . . 1798); while the real ratio (of moncy 
changers) goes from 17/1 (1546, Fez) to 32/1 (Cairo, 1798: for the 
monetagium at Dar Sikka is 34 percent — 32/1 to 15/1 legal ratio). 


d. Weight Standard of Fabrics. In 10/631, the Najranian lettered tirāz 
valued in Ugiya Ag. (= 12 dirhams); the brocade tiraz remained the unit 
of evaluation at Bazzazistàn (= Qaysariya). This unit is now the tchit (= 
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khám) of fine callico (raw material, not dyed: 3 piasters 3/4 = 11 Egyptian 
piasters at Aleppo, November 1920). 


2. Dimensions of Baghdad 


Since no direct statistics on the population were set down in this peri- 
od, we are forced to resort to indirect means, some of which were sug- 


gested in the period itself. 


a. Surface Area, Two Sources of Measurement 

(1) The length of the surrounding exterior wall; rebuilt by Mustazhir 
(d. 512/1118). 

(In 1845, Jones found it to be 10,600 yards — 9,688 meters for the east 
bank, and 5,800 yards — 5,301 meters for the west bank); but one must 
square and subtract the vacant spaces, before arriving at an average figure 
for estimating the population density of the inhabited sections; 

(2) direct measurement: it was made under Ma'mün, and the east bank 
amounted to 16,250 jarib (2,160 square meters) = 3,510 hectares; and the 
west bank 27,500 jarīb = 5,776 hectares, for a total of 9,286 hectares. 
Compared to 7,000 hectares for the Paris of 1789, and 793 hectares for 
the Cairo of 1789, this figure is acceptable, considering the large number 
of princely gardens intra muros, and it tallies with our estimate of 1 s mil- 
lion inhabitants. 


b. Number of Small Blocks of Houses (Blocks Built Surrounded by Streets). 
In Paris, in 1938, 4,961 blocks,®3 thus 570 inhabitants per block and 
300,000 houses (9 inhabitants per house). In. Baghdad, in 1845, 311 
blocks (‘aqd) on the east bank (for the 63 mahalla, or Muslim quarters) 
and 78 on the west bank, (for 16 mahalla), or 389 blocks. Given the fact 
that Baghdad at that time had 11,250 homes and 45,000 inhabitants, that 
would make, according to Jones (4 persons per home), 112 people per 
block. But I believe we must divide this figure of 112 not by “homes” of 
4 (28 homes per block), but by houses of 7 (16 houses per block = which 
would make at that time 6,428 houses). 

The factor of the hammàm, the canonical requirement of the Moorish 
bath, entered into the picture, especially in the high Middle Ages. Kis- 
rawi had counted 10,000 of them in Baghdad under Muqtadir; at 1 bath 
per block, and at 112 persons per block, this gives us 160,000 houses and 


83 Service de la défense passive, Préfecture de Police: 2,830,000 inhabitants. In Rome, 
under Trajan, 1797 domi (private town houses) and 46, 602 insulae (with 5 or 6 cenaculae — 
homes). 
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1,120,000 inhabitants. Ya'qübi and Tanükhi, linking the hammám to the 
private chapel (masjid), multiplied, the one by 3, the other by 5, the 
number of baths to arrive at the number of chapels with basin, and by 5 
the number of chapels to arrive at the number of inhabitants. 

Actually, these two ratios are flexible, even in the mediaeval structure 
of Islamic city planning. Istanbul, in 1936, claimed 150 baths for 740,000 
inhabitants, a coefficient of 1/4933. Cairo, in 1798, claimed 130 baths for 
263,000 inhabitants, a coefficient of 1/2000. We find that the private baths 
are unaccounted for or were destroyed. The same two statistics give, for 
the ratio of baths to chapels, 150/833 in Istanbul in 1936, and 130/415 in 
Cairo in 1798 (and many baths and private chapels are unaccounted for or 
were destroyed; only in Cairo were those of 127 “houses of beys" to be 
added). The method is theoretically sound, but inapplicable, for lack of 
solid statistics. Shops: 24,817 in Istanbul (1/5 of which were in the bazaar) 
= 1 per 30 inhabitants; at Fez, 1 per 11 inhabitants (for it is the market of 
neighboring tribes): assuming the craftsmen class is 31 percent of the 


population. 

c. Quantity of Traffic between the Two Banks of the City. Deduced either 
from the toll receipts of the boat bridges (ex.: bridge toll of Karakoy in 
Istanbul, between Galata and Emin Onii), or from ferrymen’s receipts 
(charge for crossings), provided a ratio is fixed between these two kinds 
of traffic, and between their total and the sum of inhabitants (work 
force). Only the second figure has been preserved for us: 90,000 dirhams 
as daily profit from 30,000 ferryman boats, around A.H. 278; but without 
telling us the cost of passage, which must have been 1 daniq** (1/6 of the 
dirham); average of 18 crossings paid (low figure) might be 270,000 in- 
habitants round trip. If the working population — 48 percent (of inhabi- 


tants — 700,000 inhabitants), nearly half crossed, and returned by 


bridges. 
3. Measurable Components of Baghdad's Social Structure 

To understand the collective life of Baghdad, the life of the Baghdadi 
crowd, and to appreciate the magnitude of such social crises as the bread 
riots at the end of 308, or the Hanbalite popular manifestations, one of 
which occurred the day of Hallàj's execution, we must try to evaluate the 
relative importance of the different social classes under Muqtadir in the 


capital. 


84 ‘Attar, tr. Paret, 125. 
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We shall divide as follows the work force, whose percentage of the 
overall is almost constant: roughly 62%; 48% of men, 14% of women 
(Paris 1901:85 6295; i.e., 34% men, 24% women;—Cairo, 1798: 34.4%; 
86,000 out of 263,000 inhabitants; Cairo, 1927: 48.5%; female work not 
having been counted in 1798; in Muslim countries it is about 14% 
women). 

Apart from the regular work force, there is a steady unemployed 
group, namely, children and the elderly, 86% of the women (but not the 
pensioners, whom it is better to connect, like the Hashimites, with pub- 
lic services). 

If we follow the customary division of the work force into eight 
categories, we arrive at the following: 

1. Public and associated services (the Court, the army, the police, the 
bureaucracies, the pensioners, the mulük [large landowners: Subki, IV, 
208]), 6% (Cairo, 1798: 4.5%; 1927: 4.4%; Paris, 1901: 3.84%). 

2. Agriculture (market gardeners), 3% (Cairo, 1927: 2%; Paris, 1901: 
0.12%). 

3. Industry (proletarian artisans and wholesalers), 12% (Cairo, 1798: 
9%; 1927: 12%; Paris, 1901: 27%). 

^. Transportation (unskilled laborers, heavy-load porters, small 
boatsmen), 6% (Cairo, 1798: 4.5%; 1927: 4%; Paris, 1901: 5.3%). 

5. Commerce (hanses, retailers), 10% (Cairo, 1798: 4%; 1927: 9%; 
Paris, 1901: 14.6%) 


6. Liberal professions (‘ulama’, teaching), 2% (Cairo, 1798: 2.2%; 1927: 
1.9%; Paris, 1901: 2.9%) 


7. Domestic service (bonded service; public baths), 10% (Cairo, 1798: 
10% 1927: 6%; Paris, 1901: 7.9%) 

8. The noncensused occupations: 2.65%, including the following: 

—students (mosques, dar al-hadith, duwayrat): 1.5% (Istanbul, 1630: 
12,000; Cairo 10,711 [theology] + 6,054 [university] = 16,765 in 1935 = 
1.3%); 

—hospitalized (2 hospitals: Bimaristán Sa‘idi and Bimaristan al-Sayyida): 
0.1% (Cairo, 1927: 0.24%); 

—Iunatics (same hospitals): 0.05% (Cairo, 1927: 0.2%); 


— prisoners (Matbaq and Mutraf prisions = sijn jadid): 1% (Cairo, 1927: 
0.4%). 


8° Rés. Statist. recens. 1901 (France), p. 324 (the percentages on p. XV): For Paris, 1901. 
For Cairo, 1798, Descriptions de l'Égypte, état modeme 11-2, 1822, p. [365]; cf. p. 580 
(Jomard). For Cairo, 1927, Ann. Stat. Égypte, 1935, p. 40. 
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4. Distribution of Religions 


Although the religious minorities rarely mingle with the Muslim 
crowds, their work force is integrated corporately into the framework of 
Muslim occupations and census is taken of their unemployed people 
along with thc others. Muslim women of Baghdad, many of whom have 
Christian parents, often participate in the Christian feast days and pil- 
grimages (Ashmüy: at Qutrabbul). 

We can project the following figures: 

— Christians 20% (including Nestorians, landowners 15%; Jacobites, 
nomadic Arabs 4%; Melkites 1%) (cf. Baghdad 1845: 6.6%). In com- 
parison with Istanbul (1630: Greeks 3.4 %; Armenians 0.27%; Europeans 
0.17%. —1914: Greeks 29.8%; Armenians 996; Uniates 296. — 1923: 
Greeks 18.8%; Armenians 7.6%; Uniates 2%); and Cairo (1798: 8.3%, 
including 3.7% Copts; 1.9% Greeks; 1.9% Syrians [Uniates]; 0.8% 
Armenians. —1927: 18.8%, of which 10% were Copts); 

—Jews 14% (including 0.5% Karaites, ‘isawiya), cf. Baghdad 1845: 
30%. In comparison with Istanbul (1630: 6.5%. —1923: 4%) and Cairo 
(1798: 1.1%. —1927: 2.4%); 

—Zoroastrians 2% (having lost 9/10 of their numbers since the time of 
Ma'mün); 

—Sabaeans of Harran 0.2596; Sabaeans of Wasit 0.20%; Manichaeans 
(almost all driven out); Hindus (some members of the Basra colony); 

—Animists (some Zanj mercenaries and agricultural bondsmen). 

It is much more difficult to project figures for the various Muslim rites. 
Of the west bank’s nine districts, seven were Sunnite: Bab Sham (and 
Qati‘a), Bab Kufa, Bab Basra (with the Round City, abandoned), Bab 
Muhawwal (and Tutha), Sharqiya, Nahr Tabaq (and Qalla’yyin), Bab 
Harb; and only two were Shi'ite, Karkh and Kazimin, but they must 
have made up at least one-third of the population on this bank. 

Of the four districts of the cast bank, Rusafa, Shammasiya, Mukhar- 
rim, and Bab al-Taq (with warrágin and the palaces), only the latter 
began to pass over to Shi'ism. In all, not more than 30 percent of 
Baghdad's population were Shi'ites. As for the Sunnites, the majority be- 
longed to the Hanbalite rite, but the official jurisconsults were Hanafites; 
also the Hanafite rite was predominant on the east bank (where a Hanba- 
lite block will soon be formed at Bab Azaj) near the palaces. 


5. Agriculture 
In this category belong gardeners of vegetable gardens, orchards, and 
parks scattered around the capital (especially on the north side) and in the 
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suburbs. We have seen that the basis of the average Baghdadi's nutrition 
was bread, vegetables, and fruit. The Hallajians consumed lettuce. The 
vegetable market was in the Karkh district, at Dar al-Bittikh. 


6. Industry 


The textile wholesalers (bazzazin) lived near their covered market 
(qaysartya) in the Karkh district, in the Tustariyin section (people from 
Ahwaz) and the Qati'at al-Rabi' (people of Khurasan). 

Textile workers and their workshops were in the Qati‘at Umm Ja‘far 
section (vulgo: Qati‘a), which was, for a century (up to around 370) the 
most heavily populated center of Baghdad; Hallaj preached there; the 
Sunnite lower classes organized the riots of 308, 317, [319], and 353 
there, the last against Shi'ite domination. 

The proletarians were the ashab al-ta‘am (retailers of food) and the 
asdkifa (shoemakers). 


7. Transportation 


Porters were concentrated at two furda on the Tigris, at Muhawwil in 
Karkh and near the boat quays. 


8. Commerce 


The wholesale hansas were in Sharqiya and Karkh districts, and the 
bankers near Dar al-Bittikh; they were, for the most part, pro-Shr'ite. 
Some of them (Mada’ini; perhaps the Madhara’y1) received Hallaj hospi- 
tably. 

The retailers were not necessarily located in every district (distribution 
studied by us); thus the warráqin booksellers (with copyists’ shops) were 
concentrated in Qati'at al-Rabi', and especially at Bab al-Taq. Like every 
well-known author, Hallàj must have had his warraq; perhaps Dawtd 
AQ Hy-b-Hubaysh, warráq of Tabari. 


9. The Liberal Professions 


Professors and students met, at this time, either in the mosques or in 
private masajid, since the specialized madrasa came into being in Baghdad 
only a century later. Qur'àn reciters, grammarians, and poets were thus 
located in such and such courtyards of mosques. Certain private individ- 
uals turned their homes into dar al-hadith for traditionists; for example, 
the home of the hajib Nasr. The house of the Qadi Ibn Surayj at 
Suwayqat Ghalib will become a waqf for meetings (majális) of Shafi‘ite 
jurisconsults (in 306), thanks to the generosity of the traditionist Da'laj 
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Sijzi, whose house, Darb Abi Khalaf (at Qati'at al-Rabi'), had already 
bcen a meeting place for Sunnites. 

What proves that Hallaj, unlike his precursors, was able to gain access 
to the educated élite of Baghdad, is the number and variety of judgments 
by contemporaries that this élite left us concerning his doctrine. These 
judgments constitute a truly unusual collection, which deserves close in- 
spection; hence, the following list is drawn up of notable persons of the 
liberal professions in Baghdad, for the years 280/892 to 320/932: gramma- 
rians, reciters (qurra’) and commentators of the Qur'an, traditionists 
(hadith, sira), jurisconsults (according to rites), theologians, heresiog- 
raphers, philosophers (logicians, geographers), mystics, historians, and 
literary critics. This list enables us to evaluate the chances given the Hal- 
lajian ideas of penetrating these various milieus; we know that the legal 
fatwa leading to his death sentence was circulated among them even be- 
fore the Malikite qàdi Abū ‘Umar rendered it on his own account: that is, 
as soon as the Zahirite jurisconsult Ibn Dàwüd (d. 297) had launched it; it 
was circulated in order to get it countersigned, as was the custom, by the 
greatest possible number of well-known names; we know that the sig- 
natories were particularly jurisconsults (qudat, together with their 
shuhüd), and Qur'àn reciters, who were joined by ashraf (= leaders of the 
Hishimite nobility, ‘Abbasid and ‘Alid). According to tradition, estab- 
lished as early as the time of the historian Tüzari, the final verdict, asking 
the sovereign to approve the execution of Hallaj, carried “eighty-four” 
signatures; it thus achieved a kind of ijma‘, or “consensus” of the Islamic 
Community, which all of the posthumous attempts at rehabilitation ran 
up against. 

—Grammarians (nuhat: lughawiyiin, sarfiytin; they were present at the 
trial of 301). 

Kufa school: Tha'lab (200, d. 291), friend of Ibn Bulbul, pupil of 
Hamdün and of the vizir, family tutor of the children of M- 
b-‘AA-b-Tahir, and his disciples: “Ghulam Tha‘lab” (= Abū ‘Umar 
Zahid M-b-'AW Mutarriz, d. 345), Hanbalite, private tutor of the chil- 
dren of Qidi Abū ‘Umar (in whose house he met Ibn al-Anbiri, Ibn 
Miqsam, and the semi-Khirijite Ibn Durayd), afterwards converted by 
the Süfis Shibli, Husri, and Ibn al-Anbari (260, d. 328). Mufaddal-b- 
Salama (d. 308, friend of Ibn Bülbül). 

Basra school: Abū Ishàq Zajjaj (d. 310), tutor of the prince-heir appar- 
ent Radi and his disciple AQ Zajjaji (d. 340; teacher of Jasawi); M- 
b-‘Abbas Yazidi 'Adawi (d. 310), tutor of the children of Muqtadir; Ibn 
al-Sarraj (d. 316); Ibn Kaysan (d. 320, who would have known Junayd); 
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Ibn Durayd (223, d. 321); habitual guest of the Banü Mikal, pro-Shi'ites 
in Ahwaz, next Ibn al-~Hawarari in Baghdad; Ibn Durustawayh (258, d. 
347): friend of Nujh Tülüni; enemy of Ibn Mujahid. 

Baghdad school: Zàhirites like Nashi (d. 293) and Niftawayh (Hanba- 
lite, d. 320) and Ghulàm Niftawayh, d. 354 (Khatib V, 226); 

Akhfash, the younger (d. 315), and Washsha (d. 320); Ibr Harbi (196, 
d. 285), Hanbalite hafiz. 

— Qur'an reciters (qurra’). 

Kufa school: (1.) school of Hamza: recommended by Abü Hanifa and 
Sufyàn Thawri, excluded by Ibn Hanbal and Abü Thawr (thus Junayd); 
at the time of its introduction to Baghdad by Khalaf (d. 229), it had as 
partisans there only Tabari (Yaq. VI, 442) and Ibn Shannabüdh; (2.) 
school of Kisa’i (d. 179), introduced in Baghdad by the founder (officially 
favored by Caliph Harün), preferred by Ibn Hanbal, specified by the 
head of the Qurra’ of Baghdad, by Abū ‘Amr Diri (d. 256), adopted by 
the learned Shi'ite scholar Fadl-b-Shadhàn Ràzi (d. around 290), it was 
represented there by the Safi Ruwaym (d. 303), pupil of Idris Haddad (d. 
292), by the Süfi Habashi-b-Dawiid, master of AB Khassáf, the friend of 
Ibn "Ac, by Müsà Khagini (d. 325; member of the vizirial family), by 
Sa'id-b-'AA Darir (d. 311), tutor of orphans. Widespread among Hanba- 
lites; (3.) ‘Asim (his school adopted by the Ottoman empire, prevails at 
present over the whole East, in Egypt and Malaysia); introduced to 
Baghdad by Hafs, it was defended there by Naqqar (d. 349). 

Damascus (school of Ibn ‘Amir): represented in Baghdad by AB Naq- 
qash (266, d. 351) and Daraqutni. It prevailed at that time in Jazira. 

Mecca (school of Ibn Kathir; adopted by Shafi'l, it prevailed in Mecca 
at the time of Hallàj's visits, but was not preferred outside). 

Medina: school of Abū Ruwaym Nàfi' (d. 197, Cairo), which prevails 
today over the whole Maghrib; introduced in Baghdad by AB M-b-'A 
Rahim Isfahàni (d. 295, pupil of Warsh, master of Qàdi A-b-Kamil) and 
by Grand Qadi Isma‘il Hammadi (d. 282, pupil of Qàlün, master of Ibn 
Mujahid), it was professed by H-b-'Ali Ushnani (d. 278) and by his son 
‘Umar, one of the qidis who will demand the head of Hallaj in 309. 

Basra: school of Hasan Basri, Abü ‘Amr Zabbàn-b-'Alà and Ya'qübi?e 
and Asma'i, it grew in Baghdad in this era; this is the onc that the head of 
the guild of qurra’ preferred, AB ibn Mujahid ‘Atshi (d. 324); the one of 
the Sufi Abü Hamza, and of the Hanbalite Ibn al-Munidi (d. 336). 

Increasingly these schools, which had previously been rivals, tended to 


86 Subki II, 103. 
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bring about a kind of compromise; this was the work of Ibn Mujahid, 
head of their guild in Baghdad after the death of Tha'lab (291 to 324). In a 
basic book, the Qira'at sab'a, he defined the series of textual variations of 
the seven previously cited schools as being the only acceptable ones; and 
he delivered up to the secular arm two of his colleagues, Ibn Miqsam 
(266, d. 351: in 322), because he claimed the right to conjecture new vari- 
ations (ikhtiyar, Mu'tazilite; his son will be a mystic rawi, AH A-b-M 
Hilya X, 195, 303); and Ibn Shannabüdh (d. 328: in 323), because he per- 
sisted in using *aberrant" variations, which is to say, those coming from 
other reciters than the seven accepted in his book.97 

Ibn Majahid had under his directorship a large dictation "workshop" 
in his halga; his eighty-four khalifa directed the work of from three hun- 
dred to a thousand “‘reciters” of the Qur’an.®8 He had as his assistant and 
successor Abū Tahir A Wahid-b-M Baghdadi (279, d. 349), who was 
succeeded by Zayd b. ‘Ali ‘Ijli (d. 358), ‘Aqil-b-Ali Basri (d. 370), and by 
Qadi Abü'l-'Alà Wasiti (349, d. 431), very hostile to the memory of 
Hallaj. 

— Qur'an commentators (mufassinin). 

The best known were Mu'tazilite theologians: Jubba’i, AQ Balkhi, 
and Abū Zayd Balkhi, friends of Ibn ‘Isa, and Abū Muslim Isfahani. But 
the great traditionist and Sunnite jurisconsult M-b-Jarir Tabari (223, d. 
310) completed his celebrated tafsir in 283; another muhaddith, Ibn Abi 
Dàwüd Sijistini, his Kitab al-masahif, Vizir "Ali-b-'Isà, his Ma ‘ani’'l- 
Qur'án; and the Süfi Ibn ‘Ata’, his Fahm al-Qur’an (title taken from 
Muhisibi). 

—Traditionists (muhaddithün). 

Hallaj belongs to the generation coming immediately after the one that 
produced the authors of the six great classical collections (he does not 
scem to have known the last, Nasa’i, who died in Egypt in 303). The 
simplistic literalist method of these Khurasanian "hashwiya" could not 
win the support of the cultivated Baghdadians, who were still under the 
influence of the high critical culture of the Mu'tazilites. Apart from some 
jurisconsults (Shafi‘ites, Shi'ites), the study of hadith was restricted to the 
lower-class Hanbalite circles, which, it should be added, were becoming 
divided into two lines of approach, the one naively literalist (school of 
AB A-b-M Hajjaj [Marwazi], d. 275), the other more exegetical (Ibn 


87 Muqaddasi, |bib. no. 2167-a], loc. cit.: the greedy, the sodomites, the pretentious, the 
hypocrites. 

88 Ibid.: hard workers, those who practice w 
controversialists. 


hat they preach, noble chaplains, successful 
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Khuzayma, Ibn ‘Ata’); cf. the riot in 310 and 317 for Qur'an 17:81. The 
only pure Baghdadian traditionists to be noted at that time were: Ibn Abi 
Dawid Sijitàni (d. 318); Tawarikhi; AQ ‘AA-b-A Baghawi (214, d. 
318); Yahya-b-Sa‘id (228, d. 318); AB 'AA-b-M ibn Ziyad Naysabüri 
(238, d. 324); these last three were very aged protégés of Qadi Abü 
"Umar, used, undoubtedly by calculation on his part, to promote his 
popularity. 

(1.) Zahirite rite: once its leader, M ibn Dawüd ([255], d. 297), had 
taken the canonical initiative against Hallaj, all, including his son 
Muhammad, his successor Ibn al-Mughallis (d. 234), his pupils, the 
Shi'ites "Ali-b-'AA Nashi (271, d. 365), Ibrahim Niftawayh, and the ex- 
Safi Ruwaym (d. 303: hajib of the Malikite qadi), his various rawis, the 
Hanbalite Zak Saji (d. 307: enemy of Sahl, master of Ash‘ari), M- 
b-Sabbah (rawi of Qàdi Abū ‘Umar), AQ 'AA-b-'Ali Dawüd and ‘Abd 
al-Mu'min-b-Tufayl Tamimi (d. 346), were anti-Hallajians; 

(2.) Malikite rite: its leader, Qàdi Abū ‘Umar Hammadi (243, d. 320), 
successor to his father, Qadi Yüsuf-b-Ya'qüb (202, d. 297), who had in- 
herited at Court the position of influence exercised by his uncle Isma‘il 
(199, d. 282), clamored publicly for the execution of Hallaj: together 
with the leader of the shuhüd ‘AA-b-Mukram (titular qadi of Cairo, dis- 
missed in 313 by Ibn ‘Isa), his secretaries M-b-Khalaf Waki' Dabbi (d. 
306), followed by Ibn Khumaysa (d. 317), his assistant Abü'l-Faraj 
"Amr-b-M Laythi (d. 331), together with his son Qadi A Hy ‘Umar 
(289, d. 328: pro-Shi'ite; whose assistant was AB ibn Sayyar Ji‘abi, d. 
344, friend of the founder of the Nusayris), his sons-in-law Ibn Umm 
Shaybàn Hashimi (294, d. 369), AM ibn ‘Ayyash, and Ibn Ghassan. Hal- 
làj had already met outside Baghdad members of this Hammadi family, 
including gadis, notably Hammad (d. 269), afterwards H-b-Isma‘il in 
Ahwaz, M (d. 276) at Basra, ‘AA (around 281) at Mecca. Shibli, who 
disowned Hallāj briefly, was Malikite in law; 

(3.) Shafi'ite rite: its leader was Ahmad ibn Surayj (248, d. 306), who 
refused to condemn Hallaj; his tawaqquf was adopted by his pro-Hallajian 
friends whom we shall cite later, and by Vizir ‘Ali ibn ‘Isa. But two other 
well-known Shafi‘ite qadis, Hy Muhamili (d. 320) and H-b-A Istakhri 
(244, d. 328), were perhaps less favorable; 

(4.) Jaririte rite: its founder, AJ Tabari (223, d. 310), seems to have con- 
demned Ibn Surayj, witness the prudent note in his Ta'rikh on the trial of 
301, and his estimation of the A'mal al-Qulib; likewise his disciple ‘Abd 
al-"Aziz Dawlabi, friend of the hajib Nasr and Vizir Ibn ‘Isa; but two 
other disciples, Qàdi A-b-Kàmil (disciple of Ghulam Khalil and assistant 
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judge to Qàdi Aba ‘Umar [260, d. 350]; together with his son Qadi 
‘Abd al-Ghani and his daughter Amat al-Salam, (d. 390) and A- 
b-Yahya-b-Munajjim (257, d. 327) belonged to hostile circles; 

(5.) Rite of Abū Thawr: the Sufi Junayd |d. 910], who belonged to it, 
was supposed to have finally condemned Hallaj; 

(6.) Rite of Sufyan Thawri: Hanbalite rite: t was dominant in the Sunnite 
districts of Baghdad, and Hallaj had committed supporters in it, like Ibn 
‘Ata’ and his friends Anmáti (master of Faris) and Ghulafi (master of Ibn 
Sam'ün). But the sons of the founder, 'AA-b-A-b-Hanbal (d. 293) and 
Sa‘id (d. 301, qadi of Kufa), the actual popular leader H-b-'Ali Barbahari 
(d. 329), his friends ‘Ali-b-Bashshar (d. 313) and AB Khallal (d. 311), 
maintained a position of skeptical reserve. 

Their professional flaws, according to Muqaddasi (p. 41): Hanafites: in 
high positions, learned, cunning, and pious; Malikites: lazy, narrow- 
minded, devout traditionists; Shafi‘ites: sharp-minded, turbulent, hu- 
man, irascible; Zahirites: haughty, irritable, loquacious, opulent. 

—Jurisconsults (Fugaha’). 

Hanafite Sunnite rite: this was the official rite, and it had adherents espe- 
cially in the Rusáfa district. Its leaders were: Qadi Abū Khazim (d. 292), 
followed by Abū Sa'id A-b-Hy Barada’i (killed in 317: very anti- 
Zàhirite), and AH 'UA-b-Hy-b-Dalal Karkhi (260, d. 340), Mu 'tazilite 
in kalam, like his two anti-Hallàjian pupils, AQ 'Ali-b-M Tanükhi (d. 
324), qàdi of Ahwaz, father of Qadi Muhassin, author of the Nishwar, 
and A Hy A-b-Yf Azraq (297, d. 377). Its leading writer, AJ Tahawi 
(237, d. 321, pupil of Abi Khàzim in Damascus, 269; ex-Shifi'‘ite). Polit- 
ically, the influential Hanafite family of the Banü Abi’l-Shawarib almost 
constantly held positions as qàdis at the Court from 250 to 417 (especially 
during the succession of the Eleventh Imam, 260-267), and two among 
them, M and his son, 'AA, both of whom died in 301, were surely aware 
of the Hallaj case. The qàdi and qari’ ‘Umar ibn al-Ushnani (259, d. 339) 
was one of the originators of the condemnation. Qadi A-b-Ishaq ibn 
Buhlül Tanükhi (231, d. 318) tried to save Hallaj at the trial of 309, but 
his nephew Yüsuf Azraq Tanükhi (238, d. 329), katib of Amir Badr Lani, 
had a son, A-b-Yf, whose anti-Hallajian tracts the author of the Nishwar 
had published. The Safi Jurayri, a Hanafite in law, denounced Hallaj at 
the trial (d. 312, Habir). 


—Theologians (mutakallimin). 
(1.) Mu ‘tazilites:89 for a century, the Mu'tazilites held sway in Baghdad 


89 Their characteristics (ibid.): stylish, smart, licentious, and mocking. 
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in matters of theology, in spite of the abolition of their state inquisition 
(235). The Baghdadian Mu'tazilite school, founded by Bishr-b-Mu'tamir 
(d. 210) and ‘Isa Murdàr, followed by two, Ja'far and M-b-'AA Iskáfi, 
had as leaders at that time: A Hy Khayyat, AQ Ka'bi (d. 319: his favorite 
disciple, AH Balkhi, attacked Hallaj), M-b-"Umar Saymari, AB ibn al- 
Ikhshidh (270, d. 326; sons of Arkhüz, amir of the borderland of Tarsus, 
captured in 265, d. 287), A-b-Y-b-'Aliibn al-Munajjim (257, d. 327), AB 
Faridi (pupil of Ibn Surayj); Rummani ('Ali-b-'Isa). 

The Basra Mu'tazilite school, founded by Abü'l-Hudhayl ‘Allaf (d. 
235), had as leaders Abū ‘Ali Jubba’i (d. 303; katib Ramhurmuzi), hostile 
to Hallaj, and his son Abū Hashim (d. 321), who must have been of like 
mind: for he had as disciple in Baghdad (where he died) A-b-Yf Azraq 
(d. 377), author of statements on the charlatanism of Hallaj. After some 
lively disputes, this school, under such masters as Ibn Abi ‘Allan (321, d. 
409), grandnephew of an anti-Hallajian, the Hanafite qadi ‘Ali-b- 
Tanükhi, replaced the former in the Baghdad of the Buwayhids. 

The Karramiya school,” directed after the death of Ibn Karrām by 
Ma'mün-b-A Sulami and M Saffür Samarqandi, followed by AB 
'AA-b-M Qayriti (d. 309, from Nishapur), had several monastery- 
seminaries (at Samarqand, Dinawar; Jerusalem, Dabil, Herat; not in 
Daghdad) which, among the Hanafites, continue to be, through their 
anti-Mu tazilism, moderate semi-Hallajians (against Ibn ‘Isa); 

(2.) Shiite sects:°! The Zaydite traditionist Ibn "Uqda (d. 333) must 
have been hostile to Hallaj, like all the pro-Zaydites (Qàdi Ibn al- 
Ushnini). As regards the Imamite party, whose old and tenacious hostil- 
ity toward Hallaj is known, it should be noted that the third wakil of the 
party, Husayn-b-Rawh Nawbakhti (d. 326), was credited with having 
signed the death sentence in 309; as he was in flight in this period, his 
decision must have been communicated by one of his two assessors, 
either Ibn Abi'l-'Azàqir Shalmaghani (d. 322), or Abū ‘Ali ibn Humam 
(d. 330). We observe that in 322 Ibn Rawh, who was very powerful at the 
Court, will accuse Shalmaghini, in his efforts to get him condemned to 
death, with having deceived everyone and having renewed the heresy of 
Hallaj: an association that was probably libelous, but taken up by— 
among others—the Nusayri Khasibi (d. 357) in [some] passages of his 
diwan; it poses, in any case, the delicate problem of the relations that Hal- 
laj had in Baghdad with certain leading families who became extremist 
Shi'ites: B. Wahb, B. Zayyat, B. Bistam, Jihshyari, B. Hamdan; and the 


99 Their characteristics (ibid.): pious, sectarian, mean, beggarly. 
91 Ibid.: deeply rooted in hatred, seditious, rich, and esteemed. 
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11. The Intercision of Hallàj according to Birüni. Arabo-Persian, miniature. 


Dated 707/1307 


rA 
e 
"4 
ND PM j 
ne TU runter T EA | 
/ 


12. The Intercision of Hallaj according to Birüni. Persian miniature of 
the seventeenth century. This miniature, like the rest of the manuscript 
of Birünr's athar, was copied from the original work from which 
the previous miniature came. A comparison 
of the two is very instructive 


BAGHDAD 249 


conversions that he had made there (Husayn-b-Hamdan, M-b-Hammad) 
will exacerbate the hatred that was felt against him already. Not only the 
moderate Imàmites (AS Ism Nawbakhti and his nephew Hasan; his pupil 
A-Hy M-b-Bishr Sawsanjardi Hamdüni and AB Süli), but also two ex- 
tremist parties, 'Ayniya Nusayris and Mimiya (Ishàq Ahmar, d. 286; 
Nasr-b-Sabbah Balkhi, ‘Ali Garmi, ‘Ayyashi), must have taken this posi- 
tion. 

As regards the third extremist Shi‘ite party, the Siniya (Bagliya from 
the Sawad, Qarmathians from Bahrayn, Ismà'ilis from Mahdiya), whose 
vocabulary was so interestingly used by Hallàj, and who had secret parti- 
sans in Baghdad, it is possible that some of its leaders considered Hallaj a 
martyr: a tradition that one finds among the Druzes and the present-day 
Ismà'ilis, of both allegiances; 

(3.) Three centers of Sunnite theology, put to the test by anti- 
Mu'tazilites, had acquired partisans in Baghdad: that of Ibn Kullab (d. 
[240]), adopted by the mystic Muhisibi (d. 243) and, after him, by sev- 
eral Süfis, in spite of the opposition of literalistic Hanbalites; that of 
Qalanisi of Rayy, criticized by the muhaddith Ibn Khuzayma; finally that 
of Ash'ari ([260, d. 324]), who tried to rally together both the Süfis and 
the Hanbalites; we know, from Subki, that he did not meet Hallaj; com- 
ing to Baghdad after his death, he was rejected by Barbahari, he never- 
theless rallied two Süfis: his khādim Bundar Shirazi (d. 353), who, un- 
doubtedly following his example, proclaimed himself against Hallaj; and 
Ibn Khafif (d. 371), the first pro-Hallajian Ash‘arite. 


10. The Ashraf (Hashimite Nobles) 


According to A Y Qazwini, in cases like that of Hallaj the ashraf, which 
. : EN MEE : ad 92 
is to say, thc pensioned notables of Hashimite lineage, were consulted, 
as well as the fuqaha’. The ashraf, to begin with, were the ‘Abbasid titular 
directors of “liturgical functions" for which the Caliph, as Imam Salat, 
delegated one or another of his cousins to substitute for him. To these 
should be added the nigabat ashraf, charged with keeping the genealogical 
records for the state pensions due the Hashimites. After 306, this niqaba 
was divided between two official trustees: one from the 'Alids, the 

a t mel 7:94 

Hasanid Ibn Abi Qiràt,?? and one from the Abbàsids, a Zaynabi?* AB 

92 Because it was a question of the hajj—or rather because there was a Hashimite arbiter, 
Abū ‘Umira, the sayyid of the sect. : . hte 

93 The Zaynabi and the B Sulayman-b-‘Ali (family of Zaynab, widow of Ibrahim) 
were the most anti-Shi'ite of the Hashimites. Nie costes A 

94 Ja'far-b-M Hasani Wajh al-Talibiyin (224, d. 308), master of Ji'abi (Màmuq., s.v.); his 
sons Yahyà-b-'U and Aba Qirat M-b-J Hasani (Mámuq., no. 10520), consulted in 328 by 
Tall ‘Ukbari. 
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Ahmad-b-‘Abbas Hashimi (d. 315),?5 brother of Umm Misa, the great 
lady of the Court, titular also of the annual ifáda (hajj to the Haramayn) 
after 306 (succeeding Fadl-b-'Abd al-Malik 289-305, d. 307), of the is- 
tisqa’ (307), and of the Friday prayer at the Cathedral Mosque of Rusifa 
(succeeding ‘Umar b. ‘Abd al-Malik, who died at the end of 307). He 
should have pleaded for Hallaj in the name of the Queen Mother, his pro- 
tectress; but he was perhaps obliged to absent himself as amir al-hajj, just 
before the sentencing; unless he was replaced (as in 308, according to 
Mas‘tidi) by Ishàq-b-'Abd al-Malik (or by his son and assistant 
Muhammad-b-Isháq). The second amir salat of Baghdad, the one for the 
Friday prayer in the cathedral mosque of Madinat al-Mansür, was A 
Jafar M-b-M-b-Hirtin-b-‘Abbas_ ibn Burya Mansüri (308, d. 310), 
whose father, in charge for fifty years, had tacitly authorized Hallaj to 
preach like Shibli, in this same mosque where he allowed aloes to be 
burned in the censers, in such a large quantity that a bukhüri, special au- 
ditor, was kept busy with it. [The auditor was Abü'l-Ma'àli A-b-M 
Bukhàri (born 256, d. 348 according to Sam'ani 68a, Yàqüt I, 522).] 
There was also a naqib al-Ansar (Sibt ibn al-Jawzi [bib. no. 440-a], ms. 
1506 s.a. 467, ms. 5866, s.a. 366): who had Harawi honored in 474, and 
who surely would have expressed an opinion if Hallaj, as was affirmed 
later at Bayda, had been of Ansārian origin. 

As for the second naqib, the 'Alid, we have no evidence for prejudging 
his feeling: except that his successor M-b-Tahir Müsawi (nagib 334, d. 
346) was violently anti-Hallajian. Perhaps Muttalib Hashimi was con- 
sulted?$ (242, d. 322, certainly hostile to Umm Misi, since he succeeded 
his brother in 310, at the time of their arrest) as first amir salat of 
Baghdad: an easily corruptible man, he accepted a thousand dinàrs from 


the Nestorian Catholic Ibrahim to plead the cause of the Nestorians and 
the Melchites before Vizir 'Ali-b-'[s39? in 315. 


d. Legitimate Authority: Cases of Conscience.of the ‘Abbasid Caliphs 


We have seen above how the problem of legitimate authority had been 


posed for the whole body of the faithful, in the first three centuries of the 
Muslim Community’s existence. 


At the moment when Hallaj, denounced to the Caliph, posed the prob- 


?5 Descendant of the martyr Imam Ibrahim. 
°° His grandson, Hárün-b-'[si-b-Muttalib Khatib, in 373 (Khatib, s.v.). 
?7 Since the Melchites had had their representative in Baghdad removed around 300, this 


scene must have taken place under one of the two vizirates of Ibn ‘Isa (Maris and Salibae, De 
Patr. Nestor. [bib. no. 2202-a], p. 91). 
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lem of divine inspiration, did Mu'tadid consider himself to be the legiti- 
mate supreme judge of the Community? 

To decide in the affirmative, by declaring that the legitimate heir of the 
Prophet was ‘Abbas, his uncle, before ‘Ali, his first cousin and son-in- 
law, was a belated and simplistic solution, conceived by the courtly zeal 
of a few individual learned men (Ibn al-Rawandi). Historically, the dy- 
nasty referred itself back to an indirect testament, that of Abü Hashim- 
b-M-ibn al-Hanafiya to M-b-‘Ali-b-‘Abbis; but this legacy raised again 
the issue of the initial primacy of ‘Ali, whom Abū Hashim had suc- 
ceeded, after his father (and his two uncles), only through an actual in- 
vestiture, independent of carnal heredity, that is an election by a sort of 
spiritual anointing, which had been disputed with the ‘Abbasids, before 
their triumph, by at least three rivals (Hasan-b-'Ali, nephew of Abü 
Hashim, Bayan, and ‘A A-b-‘Amr-b-Harb, two visionaries from Kufa 
and 'AA-b-Mu'àwiya Tayyar). In order to preserve it for their grand 
da‘, they had had to resort to an arbiter, thus to an inspired person, 
therefore a rival (Maysara, followed by Bukayr, then Khallal, replaced 
by Aba Muslim, whose avengers were Muganna‘ and Rizam), which 
had strengthened the spiritual antagonism against the dynastic principle 
of succession. Imam Ibrahim, first leader of the ‘Abbasid revolution, had 
been executed immediately, and the dynasty had commenced in mourn- 
ing, in blue-black attire. After the seizure of power, the faith of the 
Caliphs in their divine investiture became weaker; they had dealt severely 
with those among their partisans, the Rawandiya, who wished to vener- 
ate them far too much; and their succession, which was supposed to have 
borne witness to the permanence of their calling, they had manipulated 
by whim, with bloody events terminating each reign. 

Then Ma'mün, through a completely Mu'tazilite qualm of conscience 
(he had adopted its theology of "justice," ‘adl, which its founders con- 
nected, moreover, with Abū Hashim), decided in 201/81798 to return the 
empire to the 'Alids, and chose one of them, ‘Ali Rida’, as heir to the 
throne. The experiment had to be abandoned after five months?? due to 
the general outrage of the ‘Abbasid beneficiaries (the widow of Imam Ib- 
rahim, Zaynab-bt-Sulayman-b-‘Ali, who was still living, was terse and 
vehement about it); but from then on, both at Court and in the mind of 
the sovercign, the obsession with ‘Alid legitimism was permanent. 

The grandfather of Mu'tadid, Mutawakkil, had been violently anti- 
‘Alid; and though one of his sons, Muntasir, had been pro-Shi'ite, none 


98 7 Ramadan, 201 = March 29, 817. ‘ 
99 23 Safar, 202 = September 10, 817 (Birüni, Chron. [bib. no. 190-b], 328). 
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of the others, neither Mu'tazz, Mu'tamid, nor Muwaffaq (son of a Han- 
balite zealot, Ashar) had been so. But their Court was riddled with 
Shi'ite infiltrations. 

Mu'tadid, after a dream in which ‘Ali, announcing to him that he 
would be Caliph, had warned him he would have to make provisions for 
the ‘Alids, became personally determined to take up collections for re- 
building the tombs of the Imams that had been demolished by his grand- 
father Mutawakkil, and to grant certain fiscal privileges to the ‘Alids. 
Furthermore, the devotion of the Hanbalite lower classes of Baghdad for 
the Umayyad Mu‘awiya had irritated him from the time of his youth, 
and it took all the ability of the vizir and of his grand qàdi, in 284, to 
prevent him from having Mu'àwiya cursed in the mosques. We can well 
understand why a well-informed contemporary historian like Tabari, 
aware of the perplexities of the sovereign, was believed to have doubted 
(Miskawayh) the dynastic legitimacy. 

On the other hand, Mu'tadid had the resolution and the sharp eye ofa 
leader; he saw the Shi'ite insurrections in the provinces and the con- 
Spiracies within his Court (Shaylama), and was determined to defend the 
empire against them. For this, he rclied on the loyal officers guard whose 
fidelity had proven itself in the joint trials of his youth. 

Being able to appreciate their abilities, he allowed Shi‘ites to be given 
positions (together with Christians and Jews) in the administration (espe- 
cially in finances), but he steadfastly reserved the executive branch 
(hijaba, jund, shurta, barid) for Sunnites. Like Muwaffaq, he had a Shi'ite 
personal secretary (Ibn al-Fayyad), but, among his nudama’, only 
Mu'tazilites. We also believe that the celebrated qasida of Ibn al-Mu'tazz, 
giving the picture of Mu'tadid's ten-year reign as a relentless repression 
of rebels and heretics, is in essence true. Moreover, it underscores very 
accurately the fact that Mu'tadid, who had had to begin his reign by con- 
quering the 'Alid Zanj in order to snatch power from a Shfite vizir 
usurper, Ibn Bülbül, and to continue it by defending the northern empire 
against the Daylam Zaydites' offensive, had ended by trying to uproot 
from Kufa and from the Arabian desert the budding heresy of the Qar- 
mathians. 

Thus we see Mu'tadid, after 286, becoming more and more on his 
guard, even domestically, against Shi‘ism. His titular vizir, 
‘Ubaydallah-b-Sul-b-Wahb. gives authority increasingly to his son 
Qàsim-b-"UA,!9? who has the same energetic character, the same ele- 


g 100 Since the Àl Wahb were known for their affection toward Ibn al-Mu'tazz (Sali, Aw- 
lad, 113), I think that the state sccret that hung over them (execution of Sarakhsi, Badr) 
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gance, the same cat-like coldness as Mu'tadid; and Qasim shows himself 
to be a determined anti-Shi'ite. In 286, the two Ibn al-Furat brothers lose 
the directorship of finance and are reduced in rank, and their old master, 
Ibn Bistam, is reimprisoned. In 288, with the return of ‘Amid, Mu’nis 
Qushüri, the right-hand man of Badr, is exiled to Mecca. Some Shi'ite 
suspects are brought from Kufa; among them are moderates, like Ibn 
‘Asim (d. in prison in 287), and Qarmathians like Ibn Abi’l-Fawaris 
(killed and hung on the gibbet in 289). The Shi'ites try to react at Court, 
Fayyàd-b-al-Fayyád denounces Qisim to the Caliph as a zindiq 
(*dualist," H-b-M-Karkhi will say), but Qasim has him executed. The 
philosopher Sarakhsi and the poet Ibn al-Rümi died in the same period, 
during the crisis. It is at this particular moment, I believe, that Ibn 
Dàwüd denounced Hallàj to Mu'tadid as a zindiq, thereby returning the 
accusation of huliil al-rubübiya (Shi'ite) against this Sunnite extremist (tac- 
tic of the Banii Nawbakht, ghayba policy with Ibn al-Furat), and that Hal- 
làj was defended in circles close to Vizir Qasim by his benefactor the sec- 
retary of state, Hamd Qunna’i (certainly in office at the time, since 
Qasim had all the B. Makhlad restored to the ministry, at the time of his 
marriage to Maryam-bt-H-b-Makhlad, in 286). 

Titular vizir after 288, Qasim, at the height of power in 291, restored 
first Ahmad, and afterwards ‘Ali-b-Furat, to the finance administration. 
But it is his private secretary, 'Abbas-b-Hasan, who succeeded him as 
vizir after his sudden death; and in spite of the surreptitious (and corrupt- 
ing) influence that ‘Ali-b-Furat was able to exercise over him, the B. 
Makhlad held onto half of the ministerial departments that they had re- 
ceived in 286. It therefore seems to me improbable that there were any 
demands for legal action against Hallaj before 296. 


e. The Caliphal Court 


1. The General Position of the Empire 


In this last year of the reign of Mu'tadid, the gencral position of the 
Muslim empire, as seen from the capital, was the following: definite 
progress in territorial restoration, by war and diplomacy. In the west, the 
'Tülünids' dissidence in Egypt was weakening; they were paying tribute. 
In 284, Baghdad had retaken the Thughür (= frontier fortresses of the 
Taurus), resuming direct contact with the Byzantine empire, for a holy 
war interrupted by truces for the exchange of captured prisoners. 


originated in the fact that Qàsim had intended to transfer the Caliphate to Ibn al-Mu'tazz, 
before resigning himself to Muktafi. 
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In the east, the Saffarids’ dissidence in Fars was also weakening, thanks 
to a military accord with the vassal state of the Samànids of Bukhara, on 
whom Baghdad counted also to contain the threat of the Daylamites 
coming from the Caspian, as well as to wage the holy war in Turkestan 
and India. With the latter region, Baghdad no longer had direct links 
except by sea. 

Over the holy places of Arabia hung a growing uneasiness; the Fatimid 
conspiracy, already active in Yemen, was spreading there, branching out 
from the Syrian desert as far as Bahrayn, where the Qarmathians, proba- 
bly of Qaysanian origin, were not yet affiliated with it. 

There were in Baghdad permanent diplomatic representatives (sahib), 
including a Sàmaànid diplomatic representative, Abū ‘Ali 'Imràn-b- 
Müsà-b-Sa'd ‘Imran Marzubani (280, d. Hijja 307), Abū Fadl 'Abbas-b- 
Shagiq (329, 331), for eight years a Tülünid diplomatic representative, 
the pearl expert, Ibn al-Jassas (279-287), and a Saffarid, Abü ‘Isma (265- 
296 approximately) (Birüni, Chron. [bib. no. 290-b]). 

The state did not tolerate foreign diplomatic intervention on behalf of 
the religious minorities among its subjects, and recognized for each 
group (except for the Zoroastrians) one leader: for the three Christian 
sects, this was the Nestorian patriarch (jathálig) of Mahuza (Yüwanis 
279-288, Yühanna-b-'[sà 288-293, Ibrahim 293-325), who acted in this 
capacity for the Jacobite patriarch of Antioch (Denys II, 284-297), for the 
Maphrian sect of Tagrit (Athanasius, 273-291, Thomas), and for the 
Melchites (suspect, their legate was driven out in 300). For the Jewish 
sects, it was the orthodox exilarque (resh. galuth): Natronai (around 257); 
his son Hasdai II; ‘Uqba (288-307); Dawüd-b-Zakkai (307-325), and the 
two presidents of the Academy, the goan of Sora (Shüllum 292-299, 
Yusail 299-312, Yomt6b 312-316, Saadia [d. 331] and the rabban of Pum- 
baditha (Kimoi 285-294), followed by the anti-exilarque Karaite (Heze- 
kial, around 357; Hasdai; Solomon). 

The ra’is of the Manichacans, after Nasr-b-Hurmuz Samarqandi (d. 
260), had had to transfer his center from Babil to Samarqand, the Man- 
ichaeans no longer being tolerated except in Sàmànid regions, because of 
diplomatic pressure being exerted by the Uyghür peoples and by China. 
The Sabacans of Harran had their ra’is in Baghdad (Qustas-b- Yahya-b- 
Züm'a, 265-307); they were threatened with dispersal and massacre in 
321. 

The Caliphate had no permanent diplomatic representatives beyond 
the frontiers; for the exchange of captives with the Byzantines, it desig- 
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nated as plenipotentiaries the walis of the Thughür (A-b-Taghan ‘Ujaybi 
279-284, Ikhshidh-b. Balrad Arkhüz, d. 269, followed by Qaysar b. Ar- 
khüz, Kshidh Farghani 284-287: Tabari III, 2016), Rustum Farghani (292, 
295, 299), Bushra (305, 313, 326) = delegate from Thumal, Dulafi, gov- 
ernor general of the Thughür (315), end of the gahara; Dumyana, 301, 
Ibn Balk, 301; and sent occasionally some safirs to Byzantium: such as Ibn 
Abi Sa‘dan, Safi from Tarsus, a declared enemy of Hallaj. 


2. The Court, Public Services, and Vizirial Duties 


The Court, around which revolved the public services, means, on the 
one hand, the Palace = the Sada (the sovereign and his sons, his sec- 
retariat and their teachers,!?! the Queen Mother, her parents and her 
qahramana), the grand chamberlain, the harem (and eunuchs), the imam- 
salat of the palace mosque, the guard (Hars, with stables, gardens, kitch- 
ens, falcon-house, hunting hounds, doctors, torch-bearers [with fuel 
oil], entertainers), the postal service (barid wa kharita — information and 
official mail: directed by a mushrif), the police (shurta), registry of markets 
(hisba wasiiq al-raqiq).19? 

To which must be added the nudamá',19? or officers admitted to the 
table of the sovereign, who set the tone of the Court; chosen by the 
Caliph from among the princes of the royal bloodline (Ibn al-Mu'tazz 
therefore played a great role under Mu'tadid; after him there were only 
idlers among them, like Ishaq-b-Mu'tamid), and from among the admir- 
ers of literature and art, and connoisseurs of new poetry, exotic curios, 
sumptuous enclosed gardens, vintage wines from monasteries, beautiful 
slaves of both sexes, giyan, knowingly chosen by nakhkhasin, and the su- 
preme luxury of great singers, especially female singers (tanbüriyat), who 
came after the time of Ibrahim-b-Mahdi and Ishaq Mawsili, from two 
rival schools: that of ‘Urayb (186, d. 282), preferred by the Shi'ite party 
(Ibn Bülbül; letters exchanged between ‘Urayb and Ibrahim-b- 


101 List of teachers (mu’addib): Zajjaj, the grammarian, previously with the sons of the 
famous Christian scribe A-b-Marumma (d. 251) in Sarat (Yàqüt I, 48; Tab. III, 1641), with 
Vizir Qasim; Yazidi; Süli. 

102 Sábi II, 22; Sarrakhos; M-b-A-b-M-b-Müsi-b-'Abbàs (d. 324, historian: Udaba’ II, 
66). 
103 Cf. Sali, Akhbar Radi, 8, 149. The D. Tahir, members of the leading family of Sunnite 
vizirs, the B. Munajjim, educated men with Mu'tazilite and even philosophical leanings 
(Yahya-b-‘Ali, close to Muktafi, Süli, 137), the D. Hamdün-b-Ismàá'il (AM 'AA-b-A, d. 
309, nadim of Mu'tadid, afterwards a friend of Khaqini, Fardj 1, 38; II, 2; ‘Arib, 42; his son, 
M, Kh. VII, 230; his mawld Sawsanjardi, a Shi'ite writer), the poet H-b-A ibn al-‘Allif, d. 
319. 
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Mudabbir), and that of Shariya (d. around 265), preferred by Ibn al- 
Mu'tazz.!?^^ The pocts maintained contact between public opinion and 
the Court, in a political poetry which was often satiric (Ibn al-Mu'tazz, 
Buhturi, Ibn al-Rümi, Ibn Bassam, Silt), and which, as a source, is full 
of valuable information. Beside them, some paid reciters of the Qur'àn, 
like AB M-b-] Adami (born 268, d. 348), pensioned by Mu'nis.!95 

On the other hand, the vizirate and its twelve subordinate depart- 
ments: finances (khardj): west (Egypt-Syria), east; postal service (barid); 
landed estates diya‘); audit of expenditures (zimam, court of accounts); 
war office (jund); court of appeal (nazar al-mazalim); salary of the military 
establishment (mawali wa ghilman = freedmen and guardsmen); depart- 
ment of expenditures bookkeeping (zimām al-nafagat); official corre- 
spondence (rasa’il); seal of official documents (fawqi‘); registration and 
reception of official documents (akhtam); inspection of weights and 
measures (ihtisab). In the third place were the pensioned: the princes of 
the royal blood, close relatives of the sovereign, crowded together in the 
Harim Tahiri; the 4,000 other Hashimites, ‘Abbasids, or ‘Alids, directed 
by a nagib (official trustee), guardian of the genealogical register;!96 the 
representatives of the sovereign at religious functions (Friday prayer in 
the cathedral mosques, ifada of the annual pilgrimage) were chosen from 
among these ‘Abbasids; the gifts to the confidants of the sovereign; the 
alms. Finally, the control of the army, which will tend more and more to 
be independent of the palace and of the vizirate: with parade ground for 
military reviews at Bab Shammasiya, and palace for its chief, the amir 
al-jaysh (Badr, Fatik, Wasiq, Mu'nis). 

The army will guarantee dynastic continuity, from Muwaffaq to Radi 
(256-329); given the fact that its chiefs, during the Zanj war and the civil 
war of 277, had committed themselves personally to Mu'tadid and his 
sons: Badr, Yanis, his son-in-law, close friend of Nasr, Ibn Abi'-Sàj 
(temporarily in schism in Armenia), Mu’nis, ‘Ajj, Rayiq, Nazik, 
Gharib, and Nasr. They were joined by some Tülünid amirs, some ral- 

103 Living in 232 and 256 (Tabari III, 1365, 1809). His pupils: Ziryab, Nashr, Sal‘a, pupil 
of Ziryab (in Muatadir’s court; Agh. V, 30; IX, 136). Shaji (in the court of ‘UA-b-Tahir, 
Agh. VIII, 42; sung by Ibn al-Rümi). Durayra, beloved of Mu'tadid (Sabi, 182). School of 
"Urayb, favorite of cight khalifa: Bad'a (242, d. 302) (Nishw., no. 132); Bad'a Hamdüniya 
(250, d. 342) (Ham), Mutayyam and her violets (Agh. VII, 132). Surayra Rayiqiya (d. 348) 
(Ham). Ibn al-Mu'tazz had written Akhbar shariya, and Jahza Barmaki (d. 326) Kitab al tan- 
büriyat (Agh. XIV, 106; XIX, 135). The male singers: Jahza, friend of Ibn Bülbül, Ibn Tar- 
khàn (AQ Nishw. [bib. no. 162-c], no. 139) (Fihrist, 145, 156). 

195 Hamadhani ms. P. 1469, 1123; Khatib II, 149. 


1% Monthly payment reduced from 1 dinàr (Muwaffaq) to % (Mu'tadid): Sabi, 20; I. 
Mu'tazz promised 10 dinàrs: Awráq |?], 109). 
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lied supporters, Lu'lu', Tughj, Badr Hammani, Ibn Gümüshjar, Khaqan, 
Nujh, and his brother Salama. The frequent outbursts of rivalry between 
all the military chiefs (between Ibn Kundaj and Ibn Abr'l-53j; Badr and 
Mu’nis Fahl; Tughj, Takin, and Kayaghlagh) did not seriously endanger 
the loyalty of the army; the Shi'ite party was able to triumph over it only 
by delivering Baghdad up to the Daylamite invader. 

The nucleus was formed by the imperial guard (ghilman khassa), com- 
manded by two ustádh, one of whom was in charge of the sittiniya 
(twenty-five companies, including that of the hajib) and the other of the 
tis'iniya (or hujariya, archers). Its officers, for the most part of Turkish 
origin, together with some renegade Greeks (Gharib, Mu’nis, Yanis, 
Nasr, Bunayy, Yaqat, Qaysar, Dhuk4), supplied the cadres of four other 
orders of troops: clite mamluks (mukhtarin) bearing the name of their first 
recruiting chief (Bugh3’iya, after Miisi-b-Bugha’ [d. 250], Nasiriya, of 
Muwaffaq, Masrüriya, Bakjüriya, Yanisiya, Muflihiya, Azkütakiniya, 
Kayaghlaghiya, Kundajiya Sajiya); Nubian guard (after Said Nabi, d. 
314, afterwards Yusuf: comprising also some Zaghawa, some rallied 
Zanj, and some Berbers); masdffiya, regulars recruited at Jannaba and 
Basra, by Muflih, and commanded by some Caspian and Maghribian 
officers; police patrol force (shihna: recruited by Ibn Abi Dulaf and Ibn 
Abi’l-Saj). 

Istakhri tells us (Umará"I-Amsár) that Hallaj found his staunchest sup- 
porters within the circle of high military officials. He had become ac- 
quainted with them during his travels, particularly in Mecca, through 
Amir ‘Ajj (who had a garden in Baghdad); the commander-in-chief Badr 
(who was determined to be buried in Mecca), his son-in-law Yànis, 
compatriot and friend of Nasr Qushüri, the great patron of Hallaj and of 
Gharib, brother of the future Queen Mother; the friends of Nasr, his 
son-in-law Rashiq, Shafi Muqtadiri, A-b-Kayaghlagh; the friends of Ibn 
‘fsa, Salama and Nujh Tulüni; (amir, Basra, 301); and finally, very close 
to the Commander-in-Chief Mu’nis, whose feelings [about Hallàj] are 
not known, the amir Husayn-b-Hamdin, to whom Hallàj dedicated a 
book prior to 296. 

The crisis shapes up as follows, after the reconquest of Egypt (gold): 

—the draining of the treasury by the praetorian guards (paymaster general of 
the west [307 ]): Ibn Hawwari; of the east (310): Niramani. Followed by AY 
Nawbakhti (315) for both (cf. in Istanbul; the Janissaries increase from 
15,000 [a.H. 945] to 53,000 [a.x. 1119] and from 1 aspre to 7 aspres [A.H. 
1115, A.D. 1817], the aspre increasing from 10 [823] to 40, then 80 [1009] 
and 120 [1102] to the gold ducat. In 1071, on a budget of 603 thousand 
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aspres, the donativum is 203 thousand and the annual cost of the janis- 
saries 300 thousand); 

—guaranty of the deficit by confiscations (tarikat, etc.). We know that at 
the palace, in 309, the Queen Mother defended Hallaj, who was held in 
favor by her relatives: that is to say, her nephew Hartn-b-Gharib, her 
sister Khatif, the gahramana Umm Misa and her brother the nagib 
Ahmad Zaynabi. Since when and by whom had he been introduced? 
Some indications make us believe that the Queen Mother defended Hal- 
làj from 301 on, and even as early as 296: the interest that she had in 
things concerning Mecca may have led her to become interested in him 
even before that; introduced (to her) by her brother Gharib, rather than 
by Umm Misa (named in 297)or by Nasr (a prisoner until 296). Because 
of his incurable disease, Muktafi had formed a liaison with Shaghab even 
when Mu'tadid was alive; at the death of his rival, the Egyptian princess 
Qatr al-Nadà and Mu'tadid had threatened one day to cut off Shaghab's 
nose. 

As regards the ministers!?7 subordinate to the vizirate, the situation is 
clear; the Hallajians are secretaries in the finance administration, and 
members, through family connections or politics, of the vizirial group of 
the B. Makhlad (or the B. al-Jarrah). This smacks of a clan solidarity, and 
supports our hypothesis about the milicu of clients (converted mawali) of 
the Balharith of Kufa as a familial milieu of Hallaj at Bayda and in 
Ahwaz. Indeed, the B. Makhlad, of Dayr Qunna, were celebrated by the 
poet Buhturi as belonging to the Harithi Yemenite clan. Their political 
fortune was establi +d by two brothers, Hasan (d. 269 in Cairo) and 
Sa‘id (d. 276 at Wa c£), in power from 251 to 263, and from 265 to 272. 
Their party at that time had at its head M-b-'Abdün-b-Makhlad, katib of 
the Commander-in-Chief Badr, and his cousins, the B. al-Jarrah: M- 
b-Dàwüd, director of finances (Maghrib, 286-296); allied with a family 
of tax collectors, the Madhara'iyün (Ahmad-b-Khilid, advisor to Badr; 
Ibrahim and Hasan) Hamd-b-M Qunna'i, former assistant of Hasan- 
b-Makhlad, his maternal uncle, had displayed toward Hallàj not only 
friendship, but veneration; and one other Qunna’s, son of ‘Ali Qunna’i 
als remained a Christian), M-b-'Ali, will be arrested as a Hallajian in 

This party of the B. Makhlad was composed of Sunnites of recent vin- 
tage, professional scribes who came out of the Nestorian Christian 
schools of Dayr Qunna, greedy, but endowed with a certain ideal of offi- 


107 The kuttáb. class: professional vices (Muqaddasi): quick wit, vanity, skillfulness, cle- 
gance in dress. 
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cial financial exactness. Those among them who had remained Christian 
appear to have cherished the hope of a political Islamo-Christian entente, 
based on the ‘‘capitulation” of their forefathers, the Balharith-b-Ka‘b, 
with the Prophet at Medina, and calling for a kind of legal recognition by 
Islam of the Nestorian patriarchate (jathlaqa) as supreme authority over 
all the Christians of the Dar al-Islam. The conditions included financial 
autonomy and guarantee of protection for Christian peoples, bound in 
loyalty to the Muslim state, but released from any military service and 
from any hindrance to their own way of worship (even for Christians 
married to Muslims). As for the sincerely Islamized heads of the party, 
they based their dynastic loyalty on the fact of their belonging to the 
Harithi clan, ‘‘maternal uncles” of the first ‘Abbasid; and, indeed, it was 
one of them, Vizir Sa'id-b-Makhlad,!99 who had saved the state from the 
‘Alid revolt of the Zanj chief. 

The party of the B. Makhlad, crushed in 272, had returned to power, 
from 278 (and 286) to 291, only through the protection of another family 
of secretaries of state that was Christian in origin and which had been 
Islamized earlier (but in which the women remained Christian)—the B. 
Wahb. The latter family’s politics, much more limited, aimed simply at 
consolidating hereditarily the fortunes of the Christian minority (edict of 
284),199 in a state in which the financial system would treat all subjects 
with more consideration (Nayrüz postponed to end of June in 282, to 
permit farmers to harvest before paying the tax, which is why they ran 
into debt to usurers). . . . This is the policy of financial equity for all that 
governed the conduct of the most eminent of the B. Makhlad in the vizi- 
rate, 'Ali-b-'Ísà. Although a close relative of Christians, as the incident 
with the Nestorian patriarch apropos the eucharistic spoon!!? proves, 
‘Ali-b-‘isa ostensibly broke his ties with them (pension to a renegade), 1! 
but drew his inspiration in his administration from a Sunnite gentleness 
of spirit that a Christian could understand. (Note the episode of the plain- 
tiffs from Fars; the plan for the general budget of the year 306; the gifts to 
the Holy Places; and the office of pious donations.) 

But against the B. Wahb and the B. Makhlad, a rival party, victorious 
in 272-278, maintained its position: the Shi'ite vizirial party; founded by 
Vizir Abü'l-Saqr ibn Bülbül (d. 278), “Father of the Vulture,!?? son of 


108 Converted in 265; his hajib Sa'd, before the Khaqani (d. 263). 
109 On the tarikat (Maris, De Patr. Nestor. [bib. no. 2202-a]). 

119 Bar Hebraeus, Chron. Eccl. [bib. no. 1426-2], p. 240. 

111 Maris, De Datr. Nestor., p. 91. 

112 [Saqr = falcon; nasr = vulture. —H.M. ] 
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the Nightingale," a curious figure of an Arab Bedouin nationalist who 
was smitten with Hellenistic science; his party was directed after his fall 
by his former assistant, Ahmad ibn al-Furat (d. 291), and by his brother 
"Ali (d. 312), two statesmen of consummate skill, ringleaders in a com- 
plex game. They themselves were secret heads of little extremist Shi'ite 
sect, the Namiriya (future Nusayris), and holders of a considerable for- 
tunc; to regain power they were able to unite with the old and powerful 
moderate Shi'ite family of the B. Nawbakht, the extremist Shi'ite 
families of tax collectors named by Ibn Bülbül, the Qummiyün, B. al- 
Fayyad, B. al-Shalmaghàn, B. Bistam, Karkhiyün (an Islamized Jewish 
family), the B. al-Baridi, and the two families of Jewish jahbadhi (official 
bankers) (who were powerful under the Sassanids), the B. Netira and B. 
Amram, who were threatened by the anti-Semitic tendencies of the B. 
Makhlad party.!!? The fiscal policy of this party, convinced of the 
illegitimacy of the “usurper” ‘Abbasid state, consisted of entering its 
service to exploit it to the utmost, believing its ruin could lead to a resto- 
ration of ‘Alid legitimacy. Their lack of scruples about their fiscal tech- 
nique of "sweating" enabled them to seduce a court whose women and 
army were always demanding immediate hard cash. 

Not only the trial of 309, but the whole series of proceedings instituted 
against Hallaj, turned on the social conflict underlying the struggle be- 
tween these two parties for the vizirate: the crisis of food supply within 


and the Qarmathian and Daylamite threats without had a direct bearing 
on the case. 


J. The Life of the People: The Bread Question, 
Stocking by Banking Speculators, 
Revolutionary Banditry of the Nomads 


To understand the resumption of Hallaj’s trial in 309 and the antagonism 
between Vizir Hamid and his assistant, Ibn ‘Isa, who at the time of the 
Hanbalite outbreak called for a halt to Hamid’s frenzy of speculation, we 
must analyze the problem of daily bread. Though the Roman empire, in 
the early days of the pax romana, was able to distribute wheat from Africa 
gratuitously to the people of the capital (thereby hastening the ruin of 
agriculture in Italy), the ‘Abbasid empire, continually waging war, 
within as well as without, was not able to feed Baghdad gratis. The em- 


113 Text of the ‘ahd Najrani “discovered in 265 at Barmashi (? = Buratha?)”; in which the 
Prophet said: “Ahl Najrán . . . kassarii má'htajja'l-Yahüd ft takdhibi wa mukhdlafat amri wa 
qawli . . ." (Patr. Or. [Patrologie Orientalis, ed. R. Griffin, et al. Turnhout, Belgium, 1907-; 
38 vols. to date] XIII, 606). Cf.Buhturi [bib. no 2040-a] I, 991, 217; II, 242. 
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pire had tried to get agricultural manpower cheap, by settling hungry 
Bedouins and importing negro slaves from Zanzibar, but these two 
categories of workers had united in a terrifying social uprising, which 
had devastated the whole southern part of Iraq; Basra had been ruined. 
When Muwaffaq came to power, the rich provinces, Fars and Egypt, 
were in schism, Mosul threatened to follow suit; the only fertile area that 
was left, to supplement the Sawad, was Ahwaz, which became, for fifty 
[years] the center of the imperial economy. 

It is in Ahwaz that the new structure of the agrarian system was formu- 
lated. We present it here in outline form, before analyzing its structural 
makeup. 

1. At the lowest level, the fellah, on the day'a (pl. diya‘), land cultiva- 
tion: he sows the wheat in October (shatwi), harvests it at the end of 
April-beginning of May. He has the obligation to pay in kind, at Nayriiz 
(Mu‘tadid postponed it to June 12, for the tax collectors were demanding 
the tax before the harvesting): land tax (khardj) of 4 dirhams per jarib!^ 
(= 2,160 sq. meters = 1/5 hectare), plus the 12 dirhams in tribute ( jaliya) 
per nonconverted male: on an average of 3 per farm: 36 dirhams (or sim- 
ply the tithe if converted). He was able to keep a margin of one-fifth for 
the annual family consumption and the seed, if the collector was lenient. 

On irrigated alluvial land,!!5 2 jarib of land yields 514 kg. of wheat: 
thus 1 hectare (= 5 jarib) yields 3,140 ratl. Thus the fellah harvests one 
kurr (= 5,760 ratl) of wheat on a plot of about 2 hectares (exactly 18,662 
sq. meters). 116 

As he pays in kind, if he cultivates 2 hectares (7 10 jarib), he delivers 
first in wheat (at the rate of 500 dirhams per kurr, in A.H. 303), adding it 
to his land tax, cither 460 ratl of wheat (valued at 40 dirhams) or 8 percent 
of the harvested kurr. Later he delivers the rest (minus the previously 
cited margin of one-fifth) to the local administrator, who tries to make 
him deliver the harvested kurr in full, and thereby garners at the 
minimum 72 percent and generally 90 percent of the harvest.!!? He gets 
the land assessments (massah) revised, he sends the tax collector (mustakh- 
rij) to the fellah with the account sheets, so that the jahbadhi may collect 
the total on the announced day. 

2. The katib al-day‘a (= patwari, in India), the district tax collector- 


114 Thus, in this case, 2 dinars. 

115 Egypt 1935 [?], p. 395: 1 feddan of 4,200 sq. meters, yields 5 awdab = 750 kg.; a ratl 
weighs 0.4 kg.; 1 jarib yields 628 ratl. 

116 Thus 156,000 kurr, . . . 312,000 sown hectares: 48 percent? 

117 Jubba’i in Nishwar I, 109. 
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bookkeeper, who keeps his register in figures that are deliberately inde- 
cipherable (siyaq).118 A tax collector's commission (marfaq), at a mini- 
mum of 10 percent, !!? might be, at the rate of 500 dirhams per kurr, 50 
dirhams. For if he is the supervisor of a tax farmer (damin), he can keep, 
for overhead expenses (as in France in 1774), up to 42 percent of the har- 
vest (against payment to the fiscal inspector of an official bribe, for re- 
newal of the rent of the farm, of 3 per thousand: 450,000 pounds in 1774 
for 152 million in gross profit). This katib is also in charge of loading the 
harvest on a boat, or the stock in a granary, and of sending (preferably by 
the official barid) the proof of taxes paid to the local banker, carrying it by 
a bill of exchange, suftaja sakk (= hundi in India) to the banker of the 
landowner. 

3. The jahbadhi, banker, in Baghdad receives the suftaja (paper bill of 
exchange), which he changes into cash, to be handed over to his client, 
the large landowner, whenever he needs it. When this client is the state, 
we know that the jahbadhi, in speculating on the suftaja, is only acting as 
an agent of the treasury, collecting a sum from receipts provided for in 
the budget, in accordance with the doctrine conceived by Muwaffaq and 
inaugurated in Sawad. A-b-al-Furat indicated as much to Ibn ‘isa, which 
roused the latter to indignation against what he considered an iniquitous 
increase in the burdens already put upon the ra'ayas (“Abd al-Hamid was 
still doing it in 1907, in partnership with an Armenian bank whose offi- 
cials were going to take 1 percent of their salary).!?? Speculation was 
therefore carried over to budgetary provisions, and its value fixed; the 
jahbadhi accepted the suftaja as representing the payments in kind from 
the ra'áyas at the legal rate of 10 dirhams to the dinar; but he delivered 
them to the bakers of Baghdad (to take the wheat in the granaries) only at 
147^ or 15 dirhams to the dinar. For doing the dirty work of the 
sovereign, the jahbadhi received, as compensation, anywhere from 25 
percent ( 8 percent of the total) to 50 percent (agreement with Ibn ‘Isa 
in 301, Ahwaz) of this money gained through speculation. 

4. Like the state with its territories and the sovereign with his private 
landed estates (diya* khassa), the large landowners, muliik al-diya*, who 
generally were high officials of the Court, used their banking in such a 
Way as to increase the revenues from the lands that they held by grant 
(either hereditary [igta‘] or for life [tu'ma ]).1?1 Banking speculation en- 
abled them to recoup their losses, and more, from the river transport of 
grains and their storage in granaries located in Baghdad, either near the 


118 Gayashta class. 
119 Sabi, 291; Kremer [bib. no. 1616-b], p. 29. 
120 Sabi, 255; Fischel [see this volume, Ch. VI, 1v, n. 32], p. 4. 1*1 Sabi, 38. 
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two ports ( furda) or near the mills of the patricians ("Abbasiya). Indeed, 
they actually sold their wheat in this manner, not at the fixed rate of 600 
dirhams, 22 but at the forced rate of 725 dirhams (the dinar at 14 5 
dirhams at the end of 308 instead of 10). They were losing only through 
the fraud practised by the katib al-diyd‘ or, in the case of the harvest con- 
tracted by the state, by the damin; fraud, it is true, took up to nearly 50 
percent of the proceeds from the harvest. But, morally, it was banking 
speculations, more than the tax farms, that killed the economy of the 
state. 

5. The problem still remained of supplying bread to the people of 
Baghdad. In France (Paris 1860: 33 percent), a limited but adequate living 
was granted the bakers, farrána. It seems that in Baghdad there was little 
concern for them, although they were obliged to pay the ghalla, the 
completely uncanonical wheat market tax, usually of 2 percent in the 
Muslim towns. And these bakers, mostly small retailers, ashab al-ta'am, 
tried to increase the selling price of bread in relation to the cost of bread- 
making, so as to cover their needs;!?? this was possible in normal times, 
the muhtasib (inspector of markets) as a rule kept a close watch over food 
produce on which there was no fixed price (free market). But, in times of 
inflation, the public noticed the slightest increase on the part of the small 
retailers. And the muhtasib had to take the unusual step of fixing a 
maximum price, tasr, on bread. If this maximum price was below the 
purchase rate of wheat, the retailers, working at a loss, gave the signal to 
riot: in 308, in Baghdad, as in Mosul in 307. In 308, in Baghdad, the 
banking speculators set the kurr rate on wheat (fixed at 50 dinars, equiva- 
lent, no longer to 600, but to 725 dirhams) which forced the retail bakers 
to work at a loss. The loss, amounting to 5 dirhams, came about when 
the muhtasib Ibrahim-b-Batha, trying to ward off the crisis, fixed the 
maximum price of one dirham per 8 ratl (3 kg. 2) of bread, which gave to 
the bakers only 720 dirham per kurr of bread (with the weight remaining 
the same). This occurred at the very moment when Hamid, who was 
both vizir and a tax farmer, intended insancly to have the rate of wheat 
raised to 55 dinar (thus, given the speculation, to 777.5 dirhams). This 
meant starvation; and rebellion broke out and prevailed. 


1. The role of the banker, jahbadhi 


In the first half of the third century of the Hijra, we find individual 
cases of vizirs, such as A-b-Israyil, complaining that they do not know 


122 Misk. I, 69-73. 
123 They could mix barley with wheat (#4 or % the value of wheat). 
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how to cope with the sudden "recoupments" practised by the Caliphs 
over their fortunes, commercial deals that individual bankers, like 
Abü'l-Khayr, could only facilitate privately. This particular banker was a 
Christian, but the Caliph had expressly remarked to Buhturi, who com- 
plained about it, that nearly all the jahbadhi authorized by the state were 
either Jews or Zoroastrians.!?* The Christian bankers, given the proxim- 
ity of the Byzantines, could, indeed, present a political threat. 

Even before the Zanj rebellion, the ‘Abbasid state, in desperate eco- 
nomic straits, had two men of state, Vizir 'UA-b-Yh Khaqàni and the 
future regent Muwaffaq, who undertook to reconstruct the fiscal situa- 
tion of the only province near the capital that remained productive in the 
empire, Ahwaz.!?5 According to Tanükhi, it was Khaqani who had the 
idea of appointing a Jewish banker as banker of state to collect all the land 
taxes of Ahwaz accruing to the state or to the sovereign, and to convert 
them into cash to be placed at the disposal of the vizir in Baghdad. 

Why this new office and this choice? Ahwaz, economically controlled 
by Jewish merchants, concentrated at Tustar, had already been the thea- 
ter of an carly capitalist reform, affecting its leading industry, that of fab- 
tics. The bazzdzin of Tustar were probably the earliest ones to have 
created a luxurious covered market, a bazzazistán, or qaysartya, a kind of 
"bonded warehouse," for their expensive fabrics, which guaranteed the 
circulation of bills of exchange enabling them to enlarge their clientele. 
These bills of exchange, or suftaja, had a standard value, that of a specific 
material, which served as reference for the price variations of the com- 
modities. The people of Tustar, established in Baghdad, near the Bazza- 
zin of the Siniya (Darb al-Za'faràn), in the Karkh district, undoubtedly 
organized another qaysáriya there, near the bankers of Dar al-Bittikh, and 
developed there the ‘Attabi textile industries (Hallaj touched on these 
matters, because he led some notables [merchants] from Tustar to settle 
in a body in Baghdad, and preached there in the district of the ‘Attab). A 
third qaysártya appeared in Mosul, where the Bazzazin were corporately 
certified from 307 on; a fourth in Isfahan, where the ‘Attabi textiles had 
had its own industry. 

In two other maritime lands, Ahwaz was at the forefront of the 
capitalist evolution: for the remote colonial expeditions of the Rahdàniya 
Jews (secondary center, Siraf); and for inland and coastal water transport 
of Iraq, which had taken refuge there from Basra. 

Even prior to 272, Buhturi made allusion to the officially recognized 


124 Maris [bib. no. 2202-a], p. 84; Faraj I, 91. 125 Nishw. II, 84. 
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Jewish hold over the finances of Ahwaz, maintained by the newly Is- 
lamized Jews, the B. al-Baridi (note that the suftaja had to be carried by 
the barid). The state banker of that time, jahbadhi al-Ahwaz, was Sahl- 
b-Netira, a member of a very well known Jewish family, collector as 
early as 247;126 we know that in 265, at the time of the imprisonment of 
the B. Wahb vizirial family, he was in a position to supply a revenue 
(foresecing their return to power, thirteen years later); and that he did the 
same, less advantageously, in 278, for Jarada, who was dismissed from 
office (his chicf, Vizir Ibn Bülbül, being unable to supply revenue, be- 
cause he had already been executed). 

The successor of Sahl was the father-in-law of his son Netira-Yüsuf- 
b-Finhis, with whom Hárün-b-'Imràn (with his son Bishr) was officially 
associated. Their position in the Court (special protocol for the asking) 
enabled them to intervene decisively, not only in the life of their Bagh- 
dadian Jewish community (they collected the tax there; they got the fa- 
mous R. Saadya named as gaon), but also in the fortunes of the ‘Abbasid 
empire. It is certain that they made a choice, even prior to Muqtadir, be- 
tween the two rival political parties for the vizirate: for the B. al-Furat, 
against the B. al-Jarrah. Indeed, their suftaja from Ahwaz made it possi- 
ble for them to provide the money for the monthly pay of the Baghdad 
garrison; and as the donativum was large in 295 due to the proclamation 
by Muqtadir, the leaders of the coup d'état of 296 on behalf of Ibn al- 
Mu'tazz continued, after twenty-four hours, to appeal to two bankers of 
the Court for the troops’ wages; but in agreement with Ibn al-Furat, they 
refused.127 This simple refusal of credit brought about the fall of Ibn 
al-Mu'tazz and reestablished Muqtadir, with Ibn al-Furat in the vizirate. 
Having become vizir in 306, Ibn ‘Isa had to compromise with them in 
order to get the cash, at the beginning of each month, to pay the troops 
in Baghdad, conceding to them, per contra, a part of the revenues from 
Ahwaz (the banking management which they already controlled) and the 
monthly revenue from Wasit (farmed out to Vizir Hamid). Were the two 
bankers working from that time onwards to get Ibn al-Furat returned to 
the vizirate? In any case, in 306, I believe rather that, through Akh Abi 
Sakhra, a former assistant to Ibn Bülbül, and a friend of Ibn al-Furat, 
they encouraged Hamid and Masma“ (known for this same tendency, 
tax farmer of Ahwaz as early as 304) to draw still more revenues (600,000 
dinars more), the greatest portion of which came from Ahwaz, in spite of 
the opposition of Ibn ‘Isi and of Nu‘man. 


126 Nishw. no. 14; IC, April [19]31. 
127 Nishw. VII, no. 11; IC, January 30, [?], p. 82. 
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The association of the two state bankers lasted, with the same preroga- 
tives in the Court and in Ahwaz, until 317, at the time of the coup d'état, 
which emptied the coffers of the state and of the sovereign. Ahwaz, fur- 
thermore, after 316, had passed under the fiscal supervision of the Banü 
Baridi, and they made two new jahbadhi al-Ahwaz whom they chose, 
Isma‘il b. Salih, and a second Sahl-b-Netira, the grandson of the first, as 
their autonomous agent, independent of the Court. They put [the latter] 
to death in 329. 


g. The Common People of Baghdad: Typology of This 
Collectivity as Seen through Its Proverbs 


In each period of cultural maturity, the great cities of a state find them- 
selves assuming a kind of psychological, or rather typological, personal- 
ity, which records the mutual constrast within their world by means of 
proverbs. These proverbs, often representing keen value judgments, 
make known the probable average opinion by evaluations suggestive of 
actual accounts: and their total body constitutes a useful and concise, if 
semiconvinced and semiironic, handbook of customs and social rela- 
tions. In the third century of the Hijra, Arabic literature created in this 
manner, retrospectively, a somewhat caricatured and exaggerated image 
(mathalib, more than mafakhir) of the ancient tribes of Arabia, the classes 
of Muslim urban society, and, finally, the great cities or amsar. They rep- 
resent a rather stylized and lively decor (but accepted by those affected by 
them, even when the written comments of commercial travellers ridi- 
culed them altogether); this is essential in order to understand the public 
addressed to by the Hallajian preaching. 

Ibn al-Mubarak, perhaps the first to represent them in this way, had 
briefly characterized cities (Farrà' [bib. no. 2066], 305: before Baghdad 
came into being) by the six condemnable tendencies deviating from the 
sunna: Kufa, by rebellious schism (rafd); Damascus, by the deadly sword 
Gayf); Basra, by the man who wants to determine his destiny (qadar) on 
his own; Khurasan (Marw), by the man who overestimates the divine 
indulgence accorded him (irja’); Mecca, by the spirit of trade (sarf); and 
Medina, by the spirit of hoarding treasure (ghina). 

Fifty years before Hallaj, Jahiz had already said!29 that Baghdad was 
typified by its magnanimity, Kufa its beautiful speech, Basra its hand- 
craftsmen, Cairo its trade, Rayy its disloyalty, Nishapur its uncouthness, 
Marw its dirtiness, Balkh its arrogance, and Samarqand its industry. And 
fifty years after Hallaj, the geographer Muqaddasi!?9 stated, with a pic- 


128 Muqaddasi, 33. 129 Muqaddasi, 34. 
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turesque and biased attention to detail, that the people from Ahwaz were 
considered indolent and degenerate, those from Fars skillful and practical 
in trade, those from the Maghrib ungainly and uncouth. As for the amsar: 
in Medina misery prevails, in Mecca a haughty greed, in Jerusalem, con- 
cern for honor and good morals, but little knowledge; in Cairo, the 
character is affable and conciliatory, credulous and soft, disposed to lux- 
ury and to recitations of the Qur'an, to a taste for strolling, white bread, 
and wine; in Isfahan, it is Jewish avarice, conjugal infidelity, luxury in 
clothes and pottery; in Rayy, keen intelligence; in Nishapur, city of lead- 
ing families and good craftsmen, where ignorant preachers and macro- 
bites are found in profusion; in Damascus, an ascetic piety combines with 
turbulence; in Balkh, good jurisconsults; in Kufa, just weights; the 
people of Homs are dull, those of Wasit harebrained, and those of Basra 
irascible.130 In Baghdad, lastly, where life is short, the distinction of be- 
coming manners (zardfa and muruwwa), in the capital, blends with a 
penetrating, but treacherous intelligence (cf. "al-"Iraq nifaq”), one that is 
iniquitous and amoral. 

Within the Baghdadian population, each social class, and each profes- 
sion in its turn, is satirically distinguished by brief descriptions recalling 
its professional vices.131 Some descriptions are of the general human sort: 
slander by the religious, biased unfairness on the part of judges, perjuries 
by witnesses, larcenies by trustees and servants, cheating and false 
weights by retailers, drugs falsely represented or poisoned by doctors 
and apothecaries, persecution from tax excise men, extortions from 
policemen.... 

Others emphasize the very curious list,45? so well preserved by 
Shi'ites, of the "professions that damn": blacksmith, butcher, conjuror, 
policeman, highwayman, police informer, night watchman (alone at 
night with the dogs of the markets and the streets; except if he is at the 
frontier or in a ribát),!?? tanner, maker of wooden and leather pails, 
maker of women's shoes, burier of excrement, well digger, stoker of 
baths, felt-maker, masseur, horse trader. To these are added the weavers, 
the ironsmiths, the pigeon racers, and chess players. 

Even within the urban scholar class, the 'ulamá' especially, the features 
of the schools revealed themselves through collections of discriminating 


130 Tab., 301. 

131 Yaqüt (IV, 985): forwardness of Isfahan, insolence of Rayy, nobility of Hamadan, 
boldness of Nihawand. 

132 Majm., Enquête [bib. no. 1695cr], p. 42, n. 1. List ofakhis (Taeschner [bib. no. 1792- 
a]: soothsayer, drinker, bath attendant, town-crier, weaver, butcher, surgeon, hunter, cus- 
toms inspector, wheat monopolizer. 

133 Cf, Akhbar, no. 50. ; 
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psychological character sketches, a summary of which Muqaddasi has 
left us, in a list of satirical common sayings. Among the jurisconsults, 
the Hanafite, very conscious of being an official, appears deft, well- 
informed, devout, and prudent; the Malikite is dull, obtuse, confines 
himself to the observance of the Sunna; the Shafi'ite is shrewd, impa- 
tient, understanding, and quick-tempered; the Zahirite is haughty, irri- 
table, loquacious, and well-to-do; the Mu'tazilite is elegant and erudite, 
free-thinking and ironic; the Shiite, entrenched in his old rancor, is in- 
tractable, enjoys riches and fame; the muhaddith (Hanbalite), anxious to 
practice what he preaches, is active, almsgiving, and inspiriting; the Kar- 
ràmite is pious, partisan, avaricious, and predatory; the man of letters 
(adib) is frivolous and vain, clever, and pompous; the Qur'an reciter 
(muqri^)!9^ is greedy, sodomite, vainglorious, and hypocritical. 

Even today Muslim crowds take on a similar characteristic appearance 
in the street to the casual observer: easy mercantilism of the Meccans; 
untroubled patience, not without laziness, of the people of Cairo; good- 
will and disciplined bearing of the Istanbulites; self-esteemed fineness of 
taste of the Isfahanis; scoffing instability and trickery of the Fassis; 
amused gentleness of the Tunisians; sudden turbulence of the Dama- 
scenes; elegant cynicism and calm of the Baghdadians. 135 

Glancing through the little collection entitled Risalat al-amthdl al- 
Baghdádiya al-'ammiya 396 in which AH Talaqani, Hanafite qadi of Balkh, 
assembled in 421/1030 the popular Arab proverbs of Baghdad, sum- 
marizing the appearance of manners in the capital in the preceding cen- 
tury, one can study the effect of the Baghdadian character in the time of 
the Hallajian preaching on aspects of the Muslim faith, through ex- 
pressed popular judgments. Those latter concern everyday ethics, the 
manner in which one fulfills his canonical obligations, prayer, and espe- 
cially pilgrimage, and, finally, the different shades of adherence to the re- 
vealed text, to the Qur’in, to its verses on the prophets, the angels, and 
the Last Judgment. 

As for ethics, the lowest level is an ironic acceptance of the worst: 
"worship the monkey when he is powerful" (90); “the slave is the one 
who has none" (66); “if you have no shaykh, buy yourself one” (447); 
"when power is fair, subjects abuse it” (40); “rather the abuses of power 
than the fairness of subjects" (186); “intentional forebearance on the part 
of the qàdiis worth more than two trustworthy witnesses" (319); "the 


133 Mugaddasi, 41. 


135 Cf. Tab. III, 182-188; Ibn al-Jawzi, Hurmaqa’ [sce bib. no. 370-o], ed. Damascus, 
1345, 127. 


136 Compared to Abü'l-Qàsim al-Azdi. Cf. our edition, Cairo, 1913. 
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watcher is worth as much as the pot" (14); “they accused the ironsmiths 
and then imprisoned the blacksmiths” (26); ‘if you are an anvil, suffer; if 
you are a stick, make someone suffer" (43); “Iam the color of time, like 
the dyer's cord" (53); “if one has to be put in chains, let the rust be 
rubbed off” (84); “irrigate with water this canal of yours, and eat while 
you work" (84); “more middleman than a good piece of silver” (97); “I 
drew him to the mihrab (to pray), he drew me toward rubbish (to forni- 
cate)” (cf. 953) (102); “the average quality is sister to the bad" (113); “‘al- 
ready the top of the cask is the dregs” (121); “our misfortune comes from 
us” (134); “with the dates come the wasps” (156); “your appeal is made 
to mercilessness” (161); “he approached me with a beardless face and a 
coat the color of ashes" (184); “to be hungry, at school, with a blind 
teacher” (185); “in our house you are worth as much as a wet dog in the 
mosque” (189); “paradise, where the pigs are fed” (192); “of one of his 
ears, he makes a garden, and of the other a hippodrome" (= he does not 
listen to the sermon) (193); “threaten him with death before he resigns 
himself to fever" (220); “a eunuch who's 100 years old seems 60” (221); 
"the cat who has learned how to lift the lid off the cooking pot can no 
longer do without it” (263); “he cooked his fish on the fire of this con- 
flagration” (276); “a companion of passage goes his own way” (281); 
“two slaps in the face for a robe of honor" (286); "they granted him oil 
for his candle" (287); “the street of the bald leads to the merchants of 
high hats" (306); “a foreign guest approaches the innkeeper of falsehood” 
(327); “the executioner flies into a rage against the condemned man” 
(331); "Pharaoh who preaches to Moses” (335); “he fled, let God punish 
. .. is better than: he got himself killed, let God have mercy on him" (336); 
“he gave up borrowing and rolled himself up in a mat" (370); “by dint of 
growing old, one becomes worse" (397); “sow [a seed]; God grant, it 
will germinate ‘perhaps’ ” (422); “without attachment to his country, the 
country of evil would perish” (437); “a fugitive who blows the trumpet" 
(450);137 “who will testify for the bride? her mother, who will add an 
oath on it” (466); “what the thief had left behind has been taken by the 
detective" (470) “he who is not pleased with the government of Moses 
has to be pleased with that of the Pharaoh" (512); "he who conquers, 
plunders" (514); “his mouth praises God, and his hand cuts the throat" 
(515); “the dog finds his happiness in the misfortune of the family” (521); 
“woe to the strong between two weak men" (525); “he lines up with 
God against the vanquished” (545); “don’t end up teaching the orphan to 
weep” (568); “the eclipse does not come without any earthquake" (570); 


137 Already Shihr-b-Hawshab said that in Paradise, we will recite from the Qur’an only 
TH and YS (Hilya VI, 61) (Yä hi-sin). 
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“don’t trust the edict, if the vizir deceived you" (573); “don’t do good, 
and evil will not befall you” (579); “be not as the grasshopper, who eats 
what it finds, and is eaten by who finds it” (588); “as regards sins, (he 
dares not sin but) he is proud to be suspected" (602). 

Of the religious obligations, pilgrimage especially is mentioned, with 
some unmalicious barbs of irony: “you are part of the biscuit of Fayd" 
(21) (dry biscuit eaten by the pilgrims at the last stop ofthe return); “he is 
like the Ka'ba; he receives visits, and does not pay them back" (342); 
"they will not see him shave his head at Mina" (236); Mecca suits only 
the one who brings his faith to it or his purse” (462). 

Finally, the proverbs that touch even on the use of the Qur'an in 
prayers show us the point of insertion, in popular practice, of certain ar- 
guments of the Hallajian khutab: “What is there about ‘Tabbar (= Qur'àn 
111) that can arouse fear in the jinn?” (514); “to recite ‘Say: God is the 
Only One’ (= Qur'àn 112) is not the act of those initiated into the mys- 
tery of Y and S (= initials of Qur'àn 36)”; or, according to the Maidani 
variant, “to recite in supererogation (= sharifata) ‘Say: God is the only 
one’ will not make make you one of the initiates into the mystery of Y 
and S" (437a); a Shi‘ite argument ("initiates" = the ‘Alids) that Hallaj 
uses against Shi'ism ("initiates" = the holy ascetics); which confirms the 
proverb preserved by Maidani “rudda min Taha ila bis-millah"" = he has 
been reduced from the rank of the initiates in T and H (= initials of 
Qur'àn 20), to the (common) level of “in the Name of God"; to love and 
to be unhappy makes one even more in love" (496). Finally, some of 
them dealt with relations between master and disciples: “he already made 
him pay his Thursday" (Thursday is the day off in the maktab, and stu- 
dents give the master a gift for his meal: Balghithi, 1, 261) (380); "more 
stupid than a teacher in the Qur'ànic school." 

Others allude to instigators of brawls: “a slap in the salon is not an 
aggression by a Daylam?": an excuse invoking the unexpected (285); “he 
has his soup boiled, and lives comfortably”: which is the source of the 
name given by the Iraqi bandits (shuttar) to those who do not belong to 
their brotherhood ‘‘tharidiytin,” “those who have their soup” (283.)138 
Abi, contemporary of Tálaqàni, left us some interesting details about the 
remarks of the Baghdadian shuttár, particularly on Hallaj’s profession. 
For example, the following dialogue between two shatir: (ms. P. 3490, 
54a): Even though your two feet were settled on Mount Qaf, and your 
two hands on Gemini, you will remain a hallaj"!3? —‘‘and you, even 


" Dd in Turkish (Sébastien Ronzevalle, [Notes et études d'archéologie orientale, Bei- 
rut], 2). 


139 He sets his wheel in motion. 
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though you would grasp the rainbow in your hand, you will remain a 
naddaf "1^9? We shall examine later, with regard to the futuwwa, the popu- 
lar devotion of the Baghdadian Sunnite bandits for Hallàj. 


1. PUBLIC PREACHING IN BAGHDAD 


a. The Definitive Features of 
Hallaj’s Apostolate 


After his return from his second long journey, at the time of his third 
pilgrimage, Hallaj's already very original traits begin to assume their 
definitive character, after a slow but steady evolution. 

To the strict interior, ascetic, and moral discipline of Sahl Tustari, was 
added first the traditional knowledge of the orthodox Sunna, from those 
Süfi ahl al-hadith who were particularly devoted to the Prophet, such as 
Makki, Junayd, and Ibn ‘Ata’. The mystic experiences of his interior life 
led Hallaj to choose from among the traditions of the Sunna those that 
allude more particularly to the life of renunciation and fervent humility; 
an overflowing faith incited him to preach in public those rules of life that 
he had found beneficial for himself, and he did this among his Muslim 
brothers and even among the idolators, among the great as well as the 
lowly. But up to this point his personality does not contrast completely 
with the profiles of other traditionists with mystic leanings; his freedom 
of behavior is not unique; and the same use that he made of concepts 
from Greek logic is found in two others, Tirmidhi and Kharraz. 

Perhaps one thing begins to separate him clearly from the others: the 
unusual number of people who turn to him as to a savior, who write him 
letters in which they call him “the one who feeds," “the one who can 
discern,” “the one who is enraptured in God.” And, parallel to this out- 
pouring of profound feeling for him, there are numerous miracles that 
people attributed to him. 

The miracles attributed to earlier Süfis,! by Ibrahim ibn Adham to 
Dhü al-Nün, by Bistàmi to Tustari, are wonders performed in a select 
gathering among initiates: and cited in much later accounts.? Those that 
are reported about Hallaj had occurred in public. And this is what begins 
to amaze and shock his contemporaries. 


140 He combs [second process of carding]. 

1 Ibn Hazm [bib. no. 241-a] adds: to Shayban Rà't, Abū Muslim Khawlini, Ibn Mubarak 
(II, 74). 

? And, above all, they prove nothing on behalf of their authors; cf., in the present vol- 
ume, Chapter IV, 1-d, 3, and according to Baqillani [bib. no. 165-a] (Chapter VIII, v-b, 4). 
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Only then does the figure of Hallàj stand out in its definitive form. 
Returning to Baghdad from his third pilgrimage, he was "very 
changed," his son Hamd notes, meaning very different from the way he 
had been up to then. “He acquired a piece of property, built himself a 
house on it,? and began to preach to the inhabitants a doctrine (mana) 
that I only partly understood. The jurisconsult Muhammad ibn Dawid, 
together with several other 'ulamá', denounced this preaching; and they 
cast aspersions on his attitude of mind. [Vizir] “Ali ibn ‘Isa attacked him 
because he had converted (the chamberlain) Nasr Qushüri; and Hallaj 
was disowned by Shibli and other masters in mysticism. Some said: he is 
a sorcerer; others said: he is a madman; still others said: no, he has the gift 
of miracles and his prayer is answered [by God]. Tongues wagged about 
his case so much and so effectively that the Sultan had him put in 
prison." 

What is the character of this new preaching? He has come from Mecca, 
where he had spent two years in solitude. And it was there that he found 
the expression of the perfect life, and the goal of mystic theology. In the 
prayer of his last vigil in 309, he will say to God: “It is You who have 
assigned to this present witness (= Hallaj) from Your divine essence, a 
certain ipseity* (huwt, in order to speak of You in the first person; while 
relating Your traditions, Ríwáyat). . . . And itis You who have taken my 
essence to serve You as a symbol5 (among men), when, showing me in 
the last of my states, you have come to proclaim my Essence (= You, my 
Creator) through my (created) essence. . . .” It is this second and defini- 
tive election that characterizes the last period of Hallaj’s public life. His 
enemies, the Imamites, have noted his progression well; at first, he 
usurped the right of da'wa, public preaching, reserved to the only na’ib 
(representative) of the Shi'ite Imàm; he assumed the right to decree rules 
of worship, reserved to the Imam himself: finally, on his last pilgrimage, 
he assumed the right of commanding like God, the sovereign authority, 


? To the great scandal of the majority of Süfis, for whom the perfect vow of life excluded 
the right to possess things. Cf. the saying of Ibn Abi al-Hawwari concerning Dàwüd al- 
Ta "He was not a true ascctic, since he lived for twenty years on twenty dinars that came 
to him from his father" (Qiit IV, 270). Cf. in the Catholic Church, the Fraticelli heresy 
about the “evangelical poverty of Christ who possessed nothing of his own" (condemna- 
tion of Michel de Céséne, November 13, 1323; ap. [Heinrich] Denzinger, [Enchiridion sym- 
Mrd et declarationum de rebus fidei et morum, cd. Clemens Bannward], 1908, 
no. . 

* [L.M.: ipseity. See A. Lalande, Vocabulaire technique et critique de la philosophie (new ed., 
Paris, 1962), p. 257. First edition used extensively by L.M. in the formation of his philo- 
sophical vocabulary. Cf. Hecceity [haecceitas, originated by Duns Scotus], syn. [Ipseitas] = 
“individual essence.” —H.M. | 


5 . ; - 
Tamaththalta: cf. supra, p. 27; expression from the Qur'àn for Adam and Jesus. 
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rubübiya, which belongs only to God, who has not even delegated it to 
His prophets.$ 

At the height of his sanctity, in thc consummation of divine union, the 
saint is more than a prophet entrusted with an exterior mission to fulfill, 
delegated with a law whose observance he is sent to put into effect; the 
saint who has perfectly united his will with the will of God is in every- 
thing and everywhere interpreting directly the essential will of God, and 
participating in the divine nature, "transformed" in God. We shall study 
later in more detail the very interesting theological form given by Hallaj 
to this conception.? From all accounts it appears that he was driven to 
apply it in his conduct, to preach it by example, before formulating it in 
theory. 

It is already set forth in the public prayer (khutba) that he performed in 
Mecca,? on his farewell pilgrimage, the ninth day, 9 Dhü'l-Hijja 295/907, 
at Mount "Arafat,? before the assembled pilgrims: “O Guide of those 
who have gone astray!" he cried out, from the top of a hill:1? then, beat- 
ing his chest: “Glorious King, I know You to be transcendant, I speak to 
You above all the tasbih of those who have said to you: ‘Glory be to You! 
above all the fahlil of those who have said to you: "There is no god but 
God? above all the concepts of those who have conceived of You! O my 
God, you know I am powerless to offer you the thanksgiving (shukr) that 
You must have.11 Come therefore’? into me to give thanks to Yourself, 


that is the true thanksgiving!" there is no other."!^ 


a at Mecca; finally ittihäd 


6 Niyába of the mahdi at Qumm: afterwards imama and qutbiy 
] IE, 234). Dà'i, then 


and rubübiya at Baghdad (Khünsári, Rawdat al-jannat, [bib. no. 923-a 
mahdi, then ilah (Maqrizi Khitat [bib. no. 2157A-a]). 

7 Çf. in the present study, Ch. XII, vi-C, 5; comp. Ch. XI, iv-b. 

8 [n this era, at Mecca: "m 

1. The amir of the Hijaz was ‘Ajj-b-Hajj, mawla of Mu'tadid (281, d. 306; Mu'nis, 
titular since 300). Then: Nizir-b-M (306-312, Ibn Muharrib (or Mutahid) 312, d. 
317); 

2. The amir al-hajj (annual caravan) 
311-312), A-b-‘Abbas Hishimi (brother of ‘Umar Misi) 306 
al-Malik Hashimi (310); . 

3. The qàdis (cf. Nahrawali): titular, Yusüf-b-Ya'qüb (284), residents M-b-'AA 
Maqdisi, M-b-Müsa (304-306). 

? Shibli, Hilya X, 368. met 

10 Perhaps the present-day Jabal al-Tahma ([M Lahib] Batanüni, [al-Rihla al-Hyaziya, 
Cairo], 1911, p. 186; map) or Mount Quzah (of the rainbow). 

11 Thumáma, ap. Fakhr Razi [bib. no. 385-c] IV, 129. 

12 Imitated from Ibn Hanbal in his mihna: ishna'biya ma tashkurur 
Manáqib [see bib. no. 370-o] II, 294). 

13 Grou, Manuel des ámes intérieures [bib. no. 2079-a], (306). 

13 Kalabadht, Akhbar, f. 87a (with commentary), Ta arf, no. 29; Baqli, 
Shahid ‘Ali ms. (different wording); Sulami, Tabagat; “Attar II, 139. 


: Fadl-b-'Abd al-Malik Hashimi (289-305 and 
-309, Ishagq-b- Abd 


ii ‘alayhi (Ibn al-Jawzi, 


Shathiyát, f. 132 
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This is that double affirmation that the dogmatic theology of Hallaj 
will develop, and which his preaching will set forth: the pure divine 
transcendence and presence of God by His grace in the just souls that this 
presence sanctifies through the rites of worship. The negative asceticism 
of the soul recommended by Junayd is only a preparation; the delirious 
intoxication noted in Bistami is not the true and lasting presence of God 
in the mystic. In the essence of union (‘ayn al-jam'), all the acts of the saint 
remain coordinated, voluntary, and deliberate, by his intelligence, but 
they are entirely sanctified and divinized. The effect of divine unity is not 
the destruction of the mystic's personality, by crushing it with rites (sabr, 
sahw) or disengaging it through ecstatic intoxication (sukr); divine unity 
perfects it, consecrates it, exalts it, and makes it its own free and living 
agent. 

Such is the ultimate discovery, and the final message presented in Hal- 
laj's intense. preaching after 295/907. He cries out his joy at having 
reached, and having in his possession, “the One who is at the heart of 
ecstasy,” 15 beyond the cult of restraint that leads some to ossify in their 
strict observance, beyond the cult of enthusiasm that inspires others to 
work themselves into ecstasy through created objects and human means; 
the outcome of these practices is the idolatrous destruction of one's indi- 
viduality at the feet of an indifferent divinity. But the true mystic, ac- 
cording to Hallaj, does not end up that way. The divine union in which it 
is consummated is the amorous nuptial in which the Creator ultimately 
rejoins his creature, in which He embraces him and in which the latter 
opens his heart to his Beloved in intimate, familiar, burning, and flowing 
discourse. The conversation becomes continual between him and this di- 
vine Converser whom he possesses at the very core of his being, using 
with Him the “You and 1,”16 relating all to him and offering Him every- 
thing: sufferings, desires, sorrows, and hopes. There is no Arab mystic 
whose passionate language is both more ardent and more pure than Hal- 


làj's; no transposition of symbols of profane love occurs in it to confuse 
the impulse. 


b. The Baghdad Public and the 
Scene of His Preaching 


Hallaj, upon returning to Baghdad, must again have found some sup- 
porters there, the same ones who had nicknamed him al-Mustalim, “the 


15 Verse by Halláj, ap. London ms., 888, f. 327a. 

ae Ct. Tawasin, pp. 133-134; and in the present study, infra, Ch. XIV, m, passim. On this 
preaching, we have a unique document, probably written between 301 and 309 by Shakir: a 
foreboding of the desire for ma rtyrdom thirteen ycars beforehand. 
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one who is enraptured in God.” It seems likely that if the ""Tustariyin" 
section, which was established on the right bank of the Tigris, between 
the Sunnites of Bab Basra, the residence of the Hashimites, and the 
Shi'ites of Karkh, near Bab Muhawwah, had sheltered from 292/904 on- 
ward the notables from Ahwaz whom he had at that time persuaded to 
come to Baghdad, it was there, among them, that he returned to settle, 
to build his house, and move his wife and his young son Hamd. The 
people of Tustar were traders in cotton fabrics and brocade (dibaj);17 it is 
possible that Hallaj had returned, among them, to the occupation of a 
carder. 

In any case, all of the first-hand accounts present him to us as preach- 
ing and praying on the right bank of the Tigris, around this Tustariyin 
section; in the mosque (of Mansür) in the Round City; in the ‘Attab mas- 
jid in the Suq al-Qati'a, the central market of the Qati‘at Umm Ja far, the 
former fief of Sultan Zubayda; in Karkh's Bayn al-Surayn street; in Khan 
al-Jabbana; on the so-called tombs “of the Martyrs,” magabir al-Shuhada’, 
in the Quraysh cemetery;!® Qabr ibn Hanbal; and Bab Khurasan. He 
used to preach while walking from ‘Attab Masjid? (textile quarter, “‘atta- 
bin") to the Suq al-Qati'a (= Qati'at Umm Ja‘far) and to his masjid (con- 
verted into a jami* mosque, A.H. 379: if this is the one belonging to the 
Qallayin?). The Qati'at Umm Ja‘far revolted in 308 against Hamid 
(Hamadhani, 17a); next in 353 and 389 (some 'Alids had settled at the 
time in this Sunnite district); ‘Attabin is the district of Ibn Sam'ün (be- 
tween him and Harbiya, is the Khindig). It is also on the right bank that 
his maslib will be shown and that his tomb will be built. To what audi- 
ence did he speak? As we shall see, he accepted invitations to the homes 
of important people. Two army commanders in favor at Court, Ibn 
Hamdan and Qushüri, were on friendly terms with him; he dedicated 
treatises to them both, and the second became converted by him. Rich 
merchants like Madi’ini received him; he even accepted the alms gift of a 
Zoroastrian, Bahram. 

But he spoke, by preference, to the masses; and this occurred in the 
markets, at the entrance to mosques, and was in the form of an impro- 
vised talk, both reasoned and spontancous, argumentative and lively, a 
sort of “ecstasy of jubilation” unfolding itself before the crowd; a clair- 
voyant rapture, without any insane outburst of gestures or words. He 


17 LS, 234, Ibn ‘Abd Rabbihi, ‘Iqd [bib. no. 2090-a |, ed. 1367, IH, 257. 

18 On these place names, sec the attached map; cf. Le Strange, Baghdad |bib. no. 1661-a], 
pp. 97, 115-116, 140-141; Khatib, Ta’rikh, introd. Salmon, tr., pp. 149, 45. 

19 Jahiz, Hayaw. [bib. no. 2125-e] III, 7-8, informs us that a qdss, Abū Ka'b, around 230, 


used to preach there each Wednesday, standing before the mihrüb. 
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undoubtedly continued to preach contrition and to practice a life of re- 
nunciation; but he was called above all to witness his joy in divine union, 
to proclaim it aloud. 

The Baghdad public gladly stopped to listen to him. What did it really 
think of him? His son reported as follows: they called him “a magician or 
a possessed man"; but others defended him, saying: "he has the gift of 
miracles, and his prayer is answered." 

Hallaj’s public preaching in Baghdad singled him out in the public 
eye along with Hanbalite popular preachers (qussds) and Shi'te criers 
(ná'ihat), whose impudences Mu'tadid had tried to curb by edict in 284 
(cf. the edicts of 334, 367, 398). They were viewed just like the satiric 
poets whose barbs the highest placed personages feared (for example, 
Mu tadid himself with respect to the verses by Ibn Bassam against his 
mistress, Durayra): comparable to the controversial exposés of our scan- 
dal sheets. Like his friend Shibli, recognized both as a poet and a mystic, 
Hallaj must have had more than one professional reciter to present orally 
(ráwiya)?? his poems in prose and verse in the public squares, just as there 
must have been qawwaál (singers) to intone them in private perform- 
ances;?! there must have been also a warraq ( publisher": both stationer 
and head of the copyist shop in which the mustamli or “repeaters” who 
were accredited by the master were authorized to dictate) at whose shop 
people could buy his works. 

The poetry of the street and of the salon in Baghdad thrived on violent 
controversies; Hallaj himself had put into verse a sarcastic eulogy of the 
esoteric discipline professed by Süfis (after having himself broken with 
it) and a rawi had taken it down from his dictation in Kufa. Ma'arri will 
later collect in Baghdad an anti-Hallajian satiric piece written in Hallaj’s 
lifetime.?? A short Shi'ite poem in Persian preserved by ‘Abbas Qummi 
and satirizing both Ma'rüf Karkhi and Mansür Hallaj (in adjacent 
tombs)?3 seems to be a faithful echo of the sneering versified insults that 
Hallaj suffered in his lifetime: “if to be a man of God is to be a potter, 
then be assured that the worker Ma'rüf Karkhi is one; and if having froth 
at the mouth proves that one is raised to the throne of God, then be as- 
sured that the camel Mansür Hallaj qualifies.’’24 

This skeptical and submissive population loved and venerated the 
Sunnite traditionists; it had given Ibn Hanbal a majestic funeral, and its 
attitude will force the vizir to release Ibn ‘Ati? (309/922) for fear of an 

20 [bn Fatik, AH Tabari. 21 Shakir. 

22 Shayba [?], p. 152. 

23 Saf. II, 63. 

24 Cf. Hallaj himself: his satire of the work, his satire of Iblis. 
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uprising. The people loved and venerated Hallaj,?5 they preserved the 
cult of his memory, but it seems that his last preaching did not immedi- 
ately arouse them. They were already beginning to suffer from the eco- 
nomic and social crisis which, starting in 308/921, with the outbreaks and 
spasmodic panics mentioned by Hamza Isfahani (he mentioned eighteen 
such from 308/921 to 320/932),?$ will lead to the destruction of the tem- 
poral power of the Caliphs, and bring on the local kingship control by 
the Buwayhids. 

The place where Hallaj withdrew at night to pray, during his last pe- 
riod of preaching, and where he counseled his disciples?? to make ten- 
day retreats of fasting and prayer, was a secluded corner of the great 
Quraysh cemetery, called the maqabir al-Shuhada’, the tombs of the **mar- 
tyrs." It seems this was the way that the pure Sunnites, the ahl al-hadith of 
Baghdad, honored the four great Khurasanian victims of the Mu'tazilite 
inquisition, the martyrs for the “‘uncreated word" of God—Ahmad ibn 
Nasr, executed in 231/846, Ahmad ibn Hanbal, flagellated in 219/834, and 
their companions Ibn Nuh and Ibn Hammad, who died in prison for the 
same cause.?8 Ibn Hanbal was buried nearby. 

This fact is very important. First of all, it shows that Hallàj believed 
that his doctrine concerning the permanent participation of the just, who 
were sanctified by the mental speech of God (kalam nafsi), was only the 
outgrowth of the protest of Ibn Hanbal proclaiming his deep faith in the 
uncreated Qur'àn.?? Recalling the devotion of Hallàj for Ibn Hanbal, it 
explains further why the Hanbalites of Baghdad have had men among 
them who were staunch defenders of Hallaj, to the point even of endan- 
gering themselves: Ibn ‘Aqil and Ibn al-Ghazzal. 

The following is an account of Hallaj’s prayers in this place:°° 
Account by Qadi Ibn Haddád?! taken from Abt Husayn Basri: 


I went out one night in the moonlight to pray at the tomb of Ibn Hanbal (May 
God bestow His Mercy upon him!) and I saw there, from a distance, a man stand- 


25 Cf, the letter from the vizir to al-Muqtadir, infra, Ch. VI, v-g. 

26 Annales [bib. no. 2123-a], ed. Gottwaldt, II, 155. "E 

27 Aba Yüsuf Qazwini, ap. Ibn al-Jawzi, in ‘Arib [bib. no. 370-n], ed. de Gocje, p. 105, 
line 20; aud infra, Ch. VI, v-d. 

28 Cf, W. Patton, Ahmad ibn Hanbal and the Mihna (Leiden, 1897), pp. 117-119. And 
Mém. Inst. Fr. Archéol. Or., Cairo, Vol. XXXI, 101-102; Jahiz, Mukht. [bib. no. 2125-d | II, 
132 ff; Damascus ms., Majm. 48, for the exact location of the tomb of Ibn Hanbal; however, 
Ibn Nasr, was buried on the east bank (in che Malikiya, Sam ‘ani, Ansab, s.v.) and Ibn Nth 
at Raqqah. 

2° Cf. infra, Ch. XII, n-d. - 

30 Akhbar, no. 10; reproduced by Munàwi, Kawakib al-durriya [bib. no. 795-a], s.v. 

31 Cf. Tawasin, 206, n. 4. He had come to Baghdad with the news of the resignation of 
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ing, turned toward the qibla. I came up to him without his seeing me, and I saw 
that it was Husayn ibn Mansür Hallaj (May God bestow His Mercy upon him!). 
He was weeping, and saying: *O You, who have intoxicated me with Your love, 
and let me wander through the esplanade of Your nearness, You are the Only 
One, in the loneliness of Eternity, You are the Only One to witness You, from 
the height of ‘the throne of truth’; Your testimony is justice, without Your ac- 
tually balancing;3? Your being far away is damnation,?? without Your actually 
stepping aside;?^ Your presence is Your knowledge, without Your moving at all; 
Your absence is the veil (of the name)?5 conferred without Your leaving. And 
nothing is above You that casts a shadow on You, nothing below that supports 
You, nothing before that limits You, and nothing behind that overtakes You. 

“I beseech You, out of respect for this sacred possession that You bestow upon 
me and for the even higher degrees I am asking from You, do not return me to 
myself, after having robbed me of myself; do not show me my soul now that 
You have robbed it from me; increase the number of my enemies in Your cities, 
and the number of those among Your faithful who clamor for my death!” 

When he saw me, he turned and smiled; then he came to me, and said: “O Abū 
al-Husayn! The state that I am in is indeed only the first degree of novices!’ And I 
said to him: “How can you say that, O Shaykh! that this state is the first degree of 
novices? What mystic state could be higher than that one?" And he said: “I have 
lied, it is barely the first state of the ordinary faithful, not even that: it is the first 
state of the infidels.” And he uttered three cries, fell down, and blood?6 came out 
of his mouth: he made me a sign with his hand to go away, and I left immedi- 
atcly. The next morning, I saw him in the mosque of Mansür. He took me by the 


hand, and, taking me aside, said to me: “For God's sake! don’t tell anyone what 
you saw mc do yesterday." 


c. His Visits to Baghdad’s “Upper Class" 


Urban civilization is born and expands at meeting places, in markets, 
sanctuaries, courts, and public gardens. But its élite, its high society, 
which alone makes possible the flight of artistic and scientific thought, 
gathers, according to its affinities, in the most restricted circles, majalis, 
halgat, circles, and salons of informed amateurs, educated appreciators, 
high officials, the newly rich in the worlds of finance and the military, 
Hashimite nobles or important Islamized landowners. This process had 
begun in Medina, with the “conscription” of young women who 
had had multiple divorces (murdafat) into the rollicking harems of the 


his master Ibn Harbawayh, grand qàdi of Cairo, a resignation that was accepted by the 
vizirate only in 311/923 (Subki II, 302). 

32 Tidal, movement in prayer. 

33 "Azi, literally: “revocation of election.” Cf. Tawasin VI, 26, 30. 


?* l'tizal: against Mu'tazilism, which withdraws in the interval; cf. Junayd, in Khark., f. 
160a (idha i'tazalta ‘an nadsika). 


35 Principle of individuation of creatures; cf. infra, Ch. XII, v. 


200 The sign of the end of ecstasy (Imbert-Gourbeyre, La Stigmatisation, 1894, II, 273, 
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grand sahaba (Asmi-bt-‘Umays, Umm Kulthüm-bt-'Uqba-b-Mu ‘ayt, 
‘Atika-bt-Zayd-b-‘Amr-b-Nufayl . . . ) and with the introduction each 
spring of young men (ma'rad ghilman al-Ansar) into the prescribed civic 
“fraternization” (fa'akhi) between Muhàjirün and Ansar (Mu'àdh-b- 
Jabal, Jarir-b-'AA Bajali, Usama-b-Zayd, Dihya, Qays-b-Sa'd, Milik- 
b-Anas, 'Amr-b-Hamz). 

Afterwards, it became specialized, with the selection of a class of per- 
formers, professional idols of beauty, dream-like creatures, supposed to 
stimulate people's desire for aesthetic diversion, slaves of both sexes 
trained for a long time in song and dance, and even learnedly initiated in 
the art of literary improvisation, by slave-trading experts (nakhkhasin), 
who knew how to stage luxurious festivals at lavish costs. Like an antici- 
pated paradise offered to table guests (nudama’), complete with foods, 
flowers, häri, and ghilman: the beauty of the human face was unveiled so 
that the ultimate ideal meaning might be read in it; an unveiling that, too 
often, ended up, by offering itself to all, only to destroy, through the lure 
of the feminine face, natural family relationships, and to degrade, 
through the brilliance of the virile face, intellectual relationships. 

These traders, nakhkhasin, together with their troops of male and 
female performers, went from Medina, qiyán hijaziyat (Jamila, ‘Azzat 
al-Mayla, Salamat al-Zarqà), to Basra, then to Baghdad, some, like ‘Abd 
al-Malik ibn Ramin, even daring to lead them on the hajj to Mecca. 

Loose women, looking, or even conversing, from behind a screen or 
peering over the top of a booth, “magsiira,” could join the men attending 
these gatherings. 

We know that in 360/971, in Baghdad, there were 580 of these femmes 
de luxe (120 freed and 460 slaves), and 95 ephebi *'de luxe." Having the 
monopoly on the art of mimes (muqallidin), the male performers soon 
constituted the majority of this social class; it suffices to recall, for Turk- 
ish Istanbul, the "shehir-engiz" of Mesihi, and the eleven teams of 
lu’bebazan (= around 3,000 ephebic performers) censused around 1050/ 
1640 in Istanbul by Evliya. 

But in Hallaj's time, the two sexes were almost equal in number, and 
the "femmes de luxe" were prized, like certain pallacides or Greek hetairia, 
for their literary abilities (we still have some letters from ‘Urayb [d. 282] 
to her friend, the banker Ibrahim-b-Mudabbir; we know also of 
Mutayyam, the Baghdadian "madonna of the violets” (cf. Jeanne de 
Loynes), and Bad‘a [d. 302]). As for the young men, they were not 
slaves, nor freed mamlüks (like Ayàz, the freedman of Mahmüd Ghaz- 
nawi, whose tomb I have visited in Lahore; he was Lahore's first amir), 
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but mostly young artist singers (Jahza) or poets (Abü'l-'Atahiya and Abū 
Nuwas began their careers in this way, at the cost of their masculine pur- 
ity, in the exhibitionism of salons). 

The unacknowledged ideal of Baghdadian high society at that time 
was the search for ecstasy: in the presence of an image of beauty that 
transfigures the human form and illuminates divine meaning. This is 
what is meant by the shahid, the “present witness," who verified the fact 
that God is. 

This is the source of the idea of pure profane love, of hubb ‘udhri, an 
idea originating among the Yemenites, and combined, at the time of Hal- 
lāj’s preaching, with the philosophers’ concept of platonic love, by a 
Baghdadian jurisconsult, the young head of the Zahirite rite, Ibn Jami‘, a 
refined uranite. This idea was in vogue in the salons of Baghdad. 

Certain mystics, specifically evoked (without names) by Ibn Dawiid in 
his Kitab al-zahra, like Abū Hamza, Aba Hulman, and Nari, believed at 
that time that it was possible to transmute uranism into divine love, to 
harden the look of the lover to the point of making him see God through 
his tears drenching the created face of the beloved. But, in order for the 
shahid not to be a deceiver, he must not wear the mere theatrical, tempo- 
rary mask of the actor; rather he must capture in the voice of his heart, 
offered and given, the unimaginable Presence. Bistami expressed desire 
for the Presence. Shustari repeated this desire. 

This superintelligible Presence is what Shibli believed he perceived and 
saw again in 309, personified in the human form of Hallaj, in the mosque 
of al-Mansür, on the day when ‘“‘Ana’l-Haqq’’ was uttered. Indeed it 
must be admitted that, during his visits to the Baghdadian salons of 
Mada’ini, Sawi, Bahram, even more than in the markets, Hallaj was 
boldly offering to manifest this Presence. The scandal of his bearing wit- 
ness in this way was tempered by the desire he expressed to die accursed 
for the whole body of believers to whom he exposed himself. It brought 
on the legal condemnation of the shuhtid, "professional witnesses," of 


the canonical court, who were stirred up against him by Ibn Dawid in 
particular. 


d. Hallaj, the Crafts Question, and the 
Social Crises of His Time 


It is probable?” that, even after assuming his mystic vocation, Hallaj, like 
many other Süfis, returned each time that he needed to earn his living to 


37 Harawi [bib. no. 1059-a], Lammens [bib. no. 1728-a]. 
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the manual trade of his father, which had been that of a cotton carder. 
The profession of cotton carder had led them both to Ahwaz, a warm 
and irrigated region, where, because of the export of cotton fabrics, there 
was an increase in the number of cotton plantations in the countryside 
and of weaving shops in the towns. The proletariat that had emerged be- 
cause of this industry reacted sympathetically to the slave revolt of the 
Zanj; and the upper middle-class Karnaba’i family, at least one member 
of which (perhaps the brother-in-law of Hallaj) became a Hallajian, ral- 
lied to the cause of the insurgents. Which proves that this rebellion, 
stemming from the hunger and despair of colonized laborers trans- 
planted by slave traders as diggers for rebuilding canals and dams (kassa- 
hin, extracting saltpeter), had found some echo among the underfed 
craftsmen of the towns, and even higher up. 

The repression of the Zanj had coincided with a reorganization of the 
"Abbasid state, in which the regent, Muwaffaq, on the advice of his many 
financial experts, had undertaken a restoration of the empire based on a 
tight-fisted agrarian and labor fiscal policy.38 Moreover, the luxury 
needs of the governmental élite increased proportionately with the tax 
returns and with the [previously discussed] banking arrangements. To be 
sure, the accelerating agents of this social transformation had no scruples 
about intensifying this exploitation, in view of the fact that they did not 
believe in the legitimacy of the dynasty, being for the most part ex- 
tremist Shi'ites; and their Jewish and Christian colleagues, who were the 
offspring of persccuted minorities, were hardly entitled to call a halt to 
this direction. 

After 270, therefore, the economic development led to a division in the 
industrialized towns of Tustar, Wasit,?? Mosul, Isfahan, Rayy, and 
Cairo: a classic division between the production worker and the mer- 
chant, who realizes a double profit by acting as middleman between him 
and the consumer. Through an alliance of the privileged classes of the 
State, provincial administrators and accountants of the large landed es- 
tates under cultivation (diya*), concessionaries of grain storehouses and 
importing flotillas, and banking-speculators, a flourishing urban business 
came into being, controlling the selling of manufactured products, bro- 
kers, agents, and warehousemen. Four powerful corporations emerge at 
that time; cloth merchants, bazzazin,#° who shelter their precious mate- 


38 As early as 262 in Mecca, hanndtin against jazzarin (riot) (Tab.). 
3° Luxury linens, carpets, suttir murtafi‘a (Ibn Rusteh [?], 153: s.v. Isfahan). 
4° Bizz = kamal (Ibn Mujahid). 
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rials, woolens, linens especially, and brocades, in a special stiq, bazzazis- 
tan (bazestan) or qaysártya,? a huge and luxurious covered market, 
serving both as bonded warchouses and as stock exchange for material 
securities, since it is a linen standard that is the standard of exchange for 
the merchants of the rest of the city. Then the flour merchants (daqqadin), 
wheat merchants (hanndtin), shoe merchants, asakifa (or kharrázin), and, 
combining with them, the second-hand clothes dealers, ashab al-khulqan; 
and the ashab al-murabba'a, “people of the market," probably the street 
hawkers, dallalin. 

Organized against them, and leading the riot in the name of the over- 
exploited consumers, were the asháb al-ta'am,*? bread peddlars, keepers 
of cheap eating houses, fruit sellers. The first riot of this sort broke out in 
307, at Mosul; the second in Baghdad, at the end of 308, followed by 
others in Mecca.43 

The fact that the carders’ profession was separated, in the chain of fab- 
ric manufacture, from the bazzáz by four proletarian trades: those of cot- 
ton sorter, spinner, weaver, and tailor,^^ must have influenced Hallaj, in 
Ahwaz, following the example of the Karnaba’i, to become more con- 
cerned about the workers than the merchants. 

Undoubtedly, when he settled a colony of notables from Tustar, in 
Baghdad, these notables were bazzazin, cloth and brocade merchants, 
coming there to set up their workshops. It is also probable that, when 
these notable merchants were settling in Sharqiya, to the east of Sarat in 
the Tustariyin quarter, they preferred to recruit their workers for their 
family workshops in the district in Baghdad, which (named,*5 no doubt, 
for ‘Attab-b-‘Attab, commander of the guard of the Shakirlya under 
Muhtadi [killed with him in 256]) had already given this name 'attabi to a 
luxury fabric, made of silk and cotton,4® which Istakhri, fifteen years 
later, noted as also being manufactured in Isfahan.*? This *Attàb quarter, 
where, until the Mongol conquest—that is, for threc centuries—the 
Baghdadian workshops specializing in this fabric will be concentrated, 


s Their mention by Ibn al-Athir in the corporative organization even prior to 300. 
N bee retailers (violent Sunnites in 363 (Ibn al- Athir [bib. no. 420-a], VIII, 464) near 
a a: nubuwiya, fityán: against the rich Shi'ites). 
? Riots in Mosul in 307 and in 317 (Ibn al-Athir VIII, 89, 157). 


a4 Sc S ELS , al EE E . 
lal ' Khurasan was the "cotton country.” Cf. Qasimi: fullers, feltmakers (in carded wool), 
abbadin: special ty of Talagan. 


45 Le Strange proposes as an eponyn “Atta 
a 1, another ‘Attab, an Umayyad. 
46 [stakhri [bib. no. 135-a], 199. mae Um HE 


47 Le Strange, pp. 137-138. 
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was being built up on the other side of the Round City, in the suburb 
(rabad) of Bab Sham: to the south of the fief known as Qati‘at Umm 
Ja far,*8 within the confines of the Harbiya suburb. It is in this working 
district, Sunnite, but bordering on the Shi'ite pilgrimage site of Kazi- 
màn, that Hallaj will preach his great public sermon, following his return 
from his last pilgrimage to Mecca; it was at that time, as his son tells us, 
“that he built himself a house" (thanks to some important backing); and 
at that time, up to then, that his wife and his son must have been living 
with his brother-in-law, among the Tustariyin (where they will still be 
living in 309). And it is in the Qati'a district that riot raged in 308. 

One account from the Akhbar depicts Hallaj preaching before the 'At- 
tab masjid (perhaps the private chapel of the Dar 'Attab, belonging to the 
head of the Khurasanian Shàkiriya);*? Sam “ini (381 b [?]), two centuries 
later, will call our attention to a masjid in the ‘Attab quarter.5° Two other 
accounts place us in the Suq al-Qati'a, a quarter in which Shi'ite prop- 


eee 


lived there for half a century, Darb Abi Khalaf,?! the name of the favorite 
monkey of Zubayda. At his death, the Buwayhids tried to confiscate his 
various wagfs, which two Hashimites, Ibn Abi Müsa Ma'badi and the 
naqīb Abū Tamman, defended to the best of their ability. Twenty-five 
years later, the Shi'ite naqīb of the ‘Alids, Aba Ahmad Müsawi,9? suc- 
ceeded in 379 in inducing Caliph Tayi‘ to allow him to erect in jam" a 
masjid of al-Qati'a; as compensation, the Sunnites (Hanbalites) obtained 
permission in 383 to build a jami‘ in the Harbiya district, very near the 
tomb of Ibn Hanbal;53 a jami* whose khatib, like Ibn al-Mahdi (d. 444), 
will be avowed anti-Shi'ites. We suspect that Hallaj came there, into this 
crafts proletarian milieu, as much out of compassion for humble people 
as out of a desire to rally quasi Shi'ites (he speaks to them in Siniya terms) 
to his own spiritual and mystical form of mahdism.*^ 


48 Near the maqābir al-shuhada’ and Ibn Hanbal's tomb. 

49 Akhbar, no. 10. 

5° Akhbar, nos. 10, 36 (variant Qahtaba); Tab. III, 1562. 

5! [bn ‘Asakir [bib. no. 334-3] 242; Khatib VIII, 390; Tagr. II, 362; Khall., 199. In 353, a 
Sunnite riot against the "Ashürà in the Qati'at Umm Ja far district, on the Maqabir Quraysh 
route (Sinjari, Shahi [bib. no. 2216-a], s.a.). 

52 Salmon, p. 149. 

53 Salmon, p. 150. 

54 The nubuwiya, of the riot o£ 361, which we find again in Damascus (Sham) in 580, are 
perhaps related to these Baghdadian craftsmen of Bab Sham. 
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e. His Public Discourses (Khutab) 
1. In the Markets (Aswaq) 
I. Ibn Mardüyaà said55 (Ahmad-ibn-Faris-ibn-Hasari said):5* 


I saw Hallaj, in the Suq al-Qati'a, full of sorrow, and crying out; "O oe 
save me from God” (three times)! Then he recited the following: “For e ise 
robbed me from myself, and He does not return me to myself! I no 
to Him the respect due to His presence, for I am afraid of His forsaking ia 
Then, ‘‘He will leave me deserted, forsaken, outlawed! and woe to the E 
feels deserted after the [experience of God's] Presence and iubes after the 
[experience of] Union [with Him]!" The people wept for him. Then, he uc 
a halt before the entrance to the ‘Attab mosque,57 and began again to utter his 
words, some of which were intelligible, though the rest escaped us. There fol- 
lows what seemed intelligible: uM i 

“O people! most certainly, when He creates His creature, it is through pure 
goodness towards her. And if he sometimes shines forth brilliant before ee ae 
sometimes puts a veil before her, it is always in order to make her progress. For i 
He did not shine forth, everyone would deny His existence; and if He did not i 
a veil over Himself, everyone would be entranced. And that is why He un es 
neither of these two states permanent for them. As for me, there is no longer a 
veil between Him and me, not even a wink, my time of resting, so that my ae 
manity may perish in His divinity, while my body is consumed in the Hames 2s 
His omnipotence: in order that there remains behind ncither trace, nor vestige o 
it—neither face, nor description!" 

And the following is what we did not understand: dp" 

"You must learn that material forms58 subsist in atoms, in His divinity, and 
that judgments5? are given by His humanity, lastly, that the play of [personal] 


reflection? and tradition! are two routes that lead equally to knowledge of the 
Primordial Point.’’62 


Then he recited the following: 


The science of Prophesy is like the lamp® of divine light, 


While the fuse of ecstatic inspiration is in the burial niche that He prepares for 
it.o4 


85 Akhbar, no. 15. Cf. the hadith: God makes a hundredfold memory of the one who will 
commemorate Him in the sigs (according to Ibn ‘Ata’, invented by ‘Umar-b-Rishid, ac- 
cording to Ibn al-Jawzi, Mawd. [bib. no. 370-1]); cf. Shustari. 

55 Lacuna to fill in: cf. infra. 

57 Cf. Le Strange, Baghdad, p. 115; Quatre textes, p. 23. 

58 Hayakil. Cf. infra, Ch. XI, u-b. 

5? Ahkam, practical definitions, abstract judgments of reason. 

6° [In the present study, Ch. XII, 1-a, 2]; Quatre textes, p. 36. 

9! Al-Sayr: for Sayr al-sirr (Baqli, Shathiyat). 

6? Al-nugta al-asliya. Cf. infra, Ch. XIL, 1-a, 3. 


63 Misbah: c£ Qur'an, 24:35; and commentary of al-Kharraz (infra, Ch. XII, n-a). 
64 Mishkàt; cf. ibid. 
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By God! it is the breath of the uncreated Spirit that breathes into my skin a 
thought, the very one that Israfil will blow into the trumpet.65 

As soon as He is transfigured in this way before my spirit in order to speak to 
me, 

I sec in my rapture Moses on Mt. Sinai! 


II. Ahmad ibn Faris said:56 


I saw Hallaj in the Sug al-Qahtaba,®7 and he was saying: “The truth affirming 
that God is one is sheathed in the conscience (sirr), whose act is sheathed between 
two inspirations, °8 and the two inspirations between two thoughts; and thinking 
is quicker than the blinking of an cye!”’ and he recited the following: 

For the flames of religious light, there are hearths, in [God's] creation, 

And, for the conscience, secrets are kept in the privacy of discrect hearts. 

And for the being, in the depth of beings, a creative Existence resides which is 
keeping my heart for Himself, which aims at it, and which chooses it! 

Consider with the mind's eye, what I describe to you, 

For the mind has its means of hearing, grasping, and sceing! 


III. Ahmad ibn Faris said:69 


I saw Hallàj in the Suq al-Qati'a, standing before the entrance to the mosque, 7° 
and he was saying: 

“O people! When the Truth has taken hold of a heart, She empties it of all but 
Herself! When God attaches Himself to a man, He kills in him all else but Him- 
self! When He loves one of His faithful, He incites the others to hate him, in order 
that His servant may draw near Him so as to assent to Him!7! 

“But what happens to me? I no longer feel the least breeze of His Presence, nor 
the least reach of His glance! Alas! And here are so many people who begin to 
hate me, now!" 

Then he wept, and the people of the Süq began to weep with him. And when 
he saw them weeping, a smile returned to his face, as if he were going to break 
into laughter; then he uttered several cries of anguish, and afterwards recited: 


“Mawajida....” 
(translated here, Ch. XI, iv, d). 


$5 Of the Judgment. Cf. theory of the three Resurrections (giyámat), Ch. XII, u-a, 23, and 
the words of Ibn Makhila: “When tbe trumpet sounds, the sincere mystic will say: I heard it 
a long time ago!" (Sha‘rawi, Tab. [bib. no. 741-a] I, 99). 

66 Akhbar, no. 35. 

67 Cf. Le Strange, Baghdad, p. 140; mistake for ""Qati'a"? . 

68 Al-Khatiran: the two simultancous suggestions, the good and the bad: cf. the Mu'tazi- 
lite theory [infra, Ch. XI, m-b]. 

69 Akhbar, no. 36. 


70 Perhaps the ‘Attib mosque. 
7! His disciple Faris, paraphrasing Qur'in 20:41, said: “I have chosen you for Myself, so 


that you may serve no other.” (Bagli, Tafsir) Cf. Junayd and Qat II, 56. 
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IV. Ahmad ibn al-Qàsim al-Zahid said: 


I heard Hallàj in the Suq in Baghdad saying: 

“© people ofthe Suq! O people of the Suq! Save me! He docs not give me back 
my self in order to familiarize Himself with it, and He does not deprive me of 
myself so as to make me feel reassured; His advances are more than I am able to 
bear!” 

Then he recited the following: 


I have embraced, with my whole being, all Your love, O my Holiness! You 
have manifested Yourself so much that it seems to me that there is only You in 
me! 

I examine my heart?? amidst all that is not You, 0. 

I do not see any estrangement between them and me, and only familiarity be- 
tween You and me! 

Alas! here am I, in the prison of life, reunited 

With the whole human race... . Ah take me with You, outside of the prison! 


V. Taken from Husayn ibn Hamdan also: He said: 
I heard Husayn saying, in the Suq in Baghdad: 


Yes, go tell my friends that I have set sail on the sea and that my boat is 
smashed.73 

It is in the confession of the Cross that I will die;?* 
I no longer care to go to Mecca (Batha) nor Medina! 


And I followed him. When he returned home, he prayed a great deal, recited 
the Fátiha, then Süra 26 and Süra 30, verse 56, in which God refers to: “Those 
who have knowledge and faith.” Then he repeated this verse and wept. When he 
had finished (taslim), I said to him: “O Shaykh, you have spoken impiously in the 
Suq, then here you raisc a fracas (literally: you transport us to the Last Judgment) 
while praying according to the Law. What is your aim in doing this?" He said: 
“That someone will kill this cursed one!” and he pointed his finger at himself. I 
asked, “Is it permitted to incite people to kill?” He said, “No, but I incite them to 
be sincere in their faith, for, in my case, the putting to death of this person is their 


duty, and, if they wish to do it to me, they will be recompensed.” (Akhbar al- 
Hallaj, no. 50 bis). 


2. At Meetings (Majalis) 
I. Abū al-Qàsim ‘Abdallah ibn Ja'far al-Muhibb said:?5 


When Hallaj came to Baghdad, and when its residents gathered around him, a 
shaykh, finding himself in the home of one of the notables of Baghdad, named 
Abū Tahir al-Sawi, who liked Süfis, suggested that he organize a meeting to 
which Hallaj would come. He agreed and gathered the shaykhs together in his 


7? On the theory of taglib, cf. Passion, 1st ed., Ch. XI, u-d, extr. Kashkal, p. 96. 
73 That I smash my boat. 


75 [The present study, Ch XII, vi-d, 3]. 75 Akhbar, no. 39. 
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house. Hallaj being present, Sàwi said to the reciter:76 “Sing what the shaykh (he 
meant Hallaj) requests of you." Hallaj said: “Let him wake the one who sleeps,?? for 
the reciter, among the Süfis, doesn’t sleep.” The reciter chanted (on this theme) 
and those present were charmed. Then Hallaj stood up in their midst, in ecstasy 
and entirely resplendent with the lights of divine reality, and he cried out: 


Three letters without dot and two dotted, the discourse comes to a stop there. 

The first (of the dotted) indicates?? cach ecstasy, and the other serves to affirm 
cach.?? 

As for the (three) other letters, they are mysteries and enigmas, in which there 
is no further mention of voyage, nor stopping place.®? 


II. Husayn®! had undertaken the conversion of a certain Ibn Harün al- 
Madi'ini, who gathered together some well-known shaykhs of Baghdad, to talk 
with him. When everyone had arrived, at the beginning of the meeting, Hallaj, 
reading their thoughts, recited the following: 


O heedless ones! are you so ignorant of what I am? 

Why not recognize my veracity and my eloquence? 

For designating the worship that 1 give to God, therc is an adjective? that has 
six consonants, 

Of which two carry diacritical points.9? 

Of these two letters, one is a radical, the other accented following the ortho- 
graphic sign for "my faith." 

And, if one places it before the initial consonant, the first letter of the al- 
phabet,84 

This consonant becomes the second consonant of the word, 

And you will perceive me, in the place of Moses standing 

In the light on Sinai, if you read me correctly (my enigma) 


And all were nonplussed. But Ibn Hardin had a sick son who was dying. And 
he said to Hallàj: “My son is sick. Pray for him.” Hallaj said, “I have cured him. 
Fear no morc." And, after a few minutes, the child entered, as if he had never 
been sick. Those present remained stupefied by it. Ibn Hartin handed to Hallaj a 
sealed purse, with 3,000 dinars in it, and said to him: "Use it, O shaykh, for 
whatever you wish." But, the room in which they were gathered looked out on 
the Tigris. And Hallàj took the purse, threw it in the river, and said to the 


85 


76 Qawwal, the performer who gives the audition (sama‘). 

77 Jewish bell ringing of Schofar. Theme to sing about. 

78 Ta’ carries the same vowel as the word “wajd.” 

79 Ya’, 

80 Divine unity: the word of the enigma is “tawhid” (Farq, 249). 

81 Akhbar, no. 40. First verse ap. Bistami, Fawa’th |bib. no. 634-a], (last chapter). 

52 ‘Ibara; the word of the enigma is: Nàmüsi (Al Masabiki, ap. Al-Mashriq [August, 
1908], XI, 880, proposes one other for it: iman). Cf. the Druze book, Kitab al-nuqat, 52, for 
the use of this adjective. 

83 The nin and the ya’ (accented with a tashdid). 

84 Alif. 

85 Ana Misa = A. + Nàmüsi. Cf. Süli (Passion, 1st ed., p. 260, n. 1): p. 124; Dastiqi (Sh. 
Tab. I, 180). 


288 IN BAGHDAD 


shaykhs: "You want to submit me to an interrogation? poron oc then? 
Don't I know that you are in the state of truth, Lin error: an ne r d TES 
The next day, Ibn Hàrün went to the shaykhs who had NE rM i 
gave them the purse that Hallaj had thrown into the river. s pie i rie 
them the following: "Yesterday I had remained p t d nr 
had given to Hallaj, and I was filled with regret that he s s E 
river. Barely an hour later, a faqir from among his disciples noc ce a Pi id 
to tell me: ‘the shaykh greets you, and tells you: “Regret no more UE 
purse. To the one who is obedient to God, God gives all power, over 
and the sca." ' 87 


3. In the Mosques 
I. Jundub Wasiti said: 


Bahràm?? the Zoroastrian came to find me at midnight in Baghdad; he C rich 
man, and had with him a purse carrying 1,000 dinars. He said to ae renee 
with me to see Hallaj; he might not dare refuse to accept this purse w na de 
will give him." I went with him; we entered; he was on his prayer rug, reciting 
the Qur’an in a high voice. He bid us be seated and asked us, ' What a you Want, 
at such a time?” I spoke to him about the purse. When Hallaj refuse to dun 
I insisted, and as he liked me, he accepted and took the Zoroastrian s purse. He 
said to me, “Don’t leave.” Then the Zoroastrian left. Hallaj then stood up and we 
went to the mosque of al-Mansür. But, it was evening and, with some. poor 
people surrounding him, he divided the sum among them without ae any- 
thing for himself. One of his disciples said to him, “O shaykh, why idn't you 
wait till tomorrow?" He answered, “I would rather spend the night with scor- 
pions (that sting me) than keep a sum of money in my possession. 


II. ‘Abd al-Karīm ibn ‘Abd al-Wahid said:?9 


(I entered the house of al-Husayn ibn Mansür; he was in his masjid, surrounded 
by some people.) And he said: . 

"If out of all that is in my heart, a single atom were thrown onto the Ae 
of the earth, they would begin to melt!?! and if I were, myself, on the ay o 
Resurrection, thrown into Hell, the infernal fire would bc burned up; and if I 
entered Paradise, the dwellings of Paradise would crumble!?? 


86 Cf. the anecdote of the seal of Caliph al-Mutawwakil (sic) which one of his servants 
had dropped from the top of the bridge into the Tigris, and which Halla found again 
Bagli, Shathiyat, Qàdi ‘Askar ms., 14a). E z 
l 87 Th Bos Auer M 54, cure of Me brother of Abü Müsà Tarsüsi (?) (Subki II, 110), 
master of Ibn Hibbàn and of the father of Aba Nu'aym (Leyden 311, f. 172b). 

88 Akhbar, no. 41. 

89 "Money is a venomous serpent for the servants of God.” i 

°° Akhbar, nos. 11, 16 (addenda from ms. A; to be restored to Akhbar, no. 5). 

9! Cf. Muhisibi, Ri'aya, f. 36b (qatra min alam al-mawt. . . .) : 

?? The presentation of the sentence derives from Muhisibi, but the theme is taken from a 
thought of Ràbi'a, that of running with a torch and a pitcher of water "to put fire in 
Paradise and to extinguish Hell" (Barrés in his Enquéte [bib. no. 1728A-a ]L 170; In 208, 
identifies it with the anonymous writer of Joinville, chapter 87): Aflaki, Kashif al-asrar, tr. 
Huart [bib. no. 1665-h] I, 310 = ms. P., af. Pers. 114, f. 114a. 
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“I asked myself: how could my Whole?? bear my Part??* 

“Tt is so heavy; the earth could no longer bear me. 

“Ah! had it to spread?5 over the whole length of creation in order to come to 
rest, my Part, with the whole expanse of creation, would still remain held be- 


tween my tightened arms!" 

III.?6 One day he entered the mosque of Al-Mansür?? in Baghdad and 

said: 
“O people, gather together and hear the story that I am going to tell you." A 
grcat crowd gathered, some of whom loved and believed in him, and others of 
whom hated and rejected him. He said: "You must understand that God has made 
(the spilling of) my blood lawful for you (Abaha lakum dami): therefore kill me!” 
But the crowd wept. ‘Abd al-Wadiidi ibn Sa'id ibn ‘Abd al-Ghani al-Zahid,?° one 
of the great figures among the Süfis, was seen advancing towards him, and said 
to him: “O Shaykh, how could we kill a man who prays, fasts, and recites the 
Qur’an?” and Hallaj said to him: “O shaykh, the thing that prevents you from 
shedding my blood has nothing to do with prayer, fasting, or the reading of the 
Qur'an! Kill me then, and you will be rewarded for it, and I will gain peace by it, 
for you will have fought for the faith?? and I, I will have died a martyr." 

And Shaykh ‘Abd al-Wadüd said: When he left, I followed him to his house, 
and said to him: 'O shaykh, your language upset us, what do you mean by it? 
Explain it to us... .' And he answered: ‘My dear son, there is no morc pressing 
business for the Muslims than my execution. Try to realize that my execution 
will be the preservation of sanctions enacted in accordance with the law, for he 
who has transgressed [the law] must suffer [the sanctions .' 


[At this point the Taymur manuscript inserts no. 52 bis (tr. in the 1st ed. 
of Passion, pp. 524-525, and here Ch. XI, 1v, d): the words of Suhrawardi 
of Aleppo (p. 525, n. 3) refer to this recension, for he alludes to the call to 


death (tr. in Ist ed., p. 130). ]109 


IV. Ibrahim ibn Sam'an said:1?! 


I saw Hallaj one day at the mosque of al-Mansür: I had stowed away in my 
tikka19? two dinars, and I was thinking only of spending them on unlawful 


53 Kulli (= my self), opp. of Ba ‘di, my part (= my God). : 

94 Ps, 72:26, etc.; Farghani [bib. no. 508-a] II, 36; Shabistari [bib. no. 1129-a]. 

95 Qur'àn 71:19; Bagli II, 168; Masari* of Sarraj [bib. no. 278-a], 179. 

96 Akhbar, nos. 50, 17. This account has been commented on in prose and in verse by the 
Shafi‘ite "Izz al-Din al-Magdisi (ap. Sharh hal al-awliya’ and Hall al-rumtz): cf. Quatre textes, 
p. 22. . : 
97 Name of the Imàm (258, d. 308) M-b-Hárün-b-'Abbàs-b-"Isa-b-Mansür (Dhahabi 58, 
f. 4b). This account of 'Abd al-Wadüd is in a direct style in the Taymur ms. 

98 "This cannot be ‘Abd al-Ghani-b-Sa'id (d. 409), disciple of an enemy of Ibn al-Haddad. 

99 Mujahidin, 

100 On that, ‘Izz al-Din al-Maqdisi composed a poem; cf. Passion, 1st ed., p. 759, n. 2 
[infra, Ch. XII, vi-d, 2] and [infra, Ch. X, 1-a, 2]. 

101 Abhbár, nos. 46, 51. 

102 Waistband [(in the upper seam of the trousers) of expensive fabric. —H.M.] 
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=: : TI > tz : 
things. Somcone came up and asked for alms. And Hallaj said: [bn Sam and Give 
him alms, with what you have stowed away in your tikka;” an was 
dumbfounded. “Don’t be dumbfounded; just give the alms. That will be worth 
more to you than you imagine.” I exclaimed, “O shaykh, but how do at know 
about that?" He answered, "Every heart which has emptied itself of w rat is not 
God, reads consciences and the invisible.” “O shaykh, teach me a maxim! and 
he gaid: one who searches for God beyond the mim and the ‘ayn! finds Him! and 
the one who looks for Him in the consonant of the idafa,19* between the alif and 
the niin,!5 that one will lose Him! For He is holy, beyond conjectures of 
thoughts, and above hinted suggestions, which are in the being of every person 
who is tempted.” And he recited the following: 


Return to God! the last dot is His! 

There is no "why" in the hereafter but Him. . . " 

If, for men, the "ma^" of Him is in the mim and the ‘ayn, the meaning of this 
"ma" is that God is holy. ; 

Yes, that is His meaning! on the lips even of those who arc held back by bonds; it 
advises creatures to fly in Him. " doub 

And, when you doubt, think of the hadith, because even your denial, your doubt 
itself, points to Him!!06 

And here the mim leads unto “Him” from top to bottom 

And here the ‘ayn leads unto Him from far and wide.!97 


4. ' Three Maxims 


I. Account from one of his early disciples (al-Qasri?) to Ibn al- 
Azraq:198 


We were walking with him in one of the alleyways of Baghdad, and we heard 
the sound of a flute,!?9 well played, which made us weep with emotion. One of 


us said to him: “What is this?” He said, “This? it is Iblis who weeps over the loss 
of this world, "110 


19? Ma‘ (union). 104 The ya’. 

105 “Ayn,” there where He should be; but He has no place! alif, niin, see Essai, pp. 80, 82. 

196 See Passion, 1st ed., p. 886, n. 4 [infra, Ch. XIV, m-f]. 

107 Cf. concerning the application of the Hallajian theory of “al-tūl wa’l-‘ard” to the let- 
ters, Ibn "Arabi (Fut. 1, 188), and Tawasin, 142, n. 6. 

108 'Tanükhi, Nishwar, f. 56b. 

109 Zamr, comp. the wails of Iblis, ap. Sarraj, Masári' [bib. no. 278-a], 98-99. Cf. the 
opposite in Rimi (tr. Jones, ap. Taylor [?], p. 280). 

119 What is the exact meaning? (Sce Passion, 1st ed., p. 905, n. 4; [infra, Ch. XIV, v-a, 1] 
and Bunini, ap. Kashf [Hujwiri], 411). The one that Tanükhi has chosen results from the 
comparison that he makes (with the help of the following account) between it and the an- 
swer of a Dasrian during a journey with his son, just a child, who asks, hearing a lute play 
(ad): “What is this, Father?" "My son, it is the sound of the hatchet (al-hit) that someone 
drives into the base of the date trees.” To be more exact, the cutting chisel, 1.50 meters long, 
which is used to strip the shoots, nugayla, from the trunk, filk, of the date tree (letter from 
Dr. G. Schweinfurth, April 23, 1911). The word hit (rather than Aib) has survived in the 
form him among the Harrat to the west of the Najd, with the same meaning (J.-J. Hess). 
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II. Anecdote of Zakariyà al-Qazwini (d. 682/1283): 


It was related that Hallaj went out of the hammám, when one of the enemies of 
his madhhab met him and gave him a violent slap. “Why did you slap me?" he 
asked. The man said, “The Truth commanded me to do it." Hallaj then said, “In 
the name of this Truth, give me another slap!" And when the man raised his hand 


to slap him, it withered away.!!! 
IH. Anecdote of Tha'alibi (d. 429/1038): 


Somceone!!? came to tell Mansür ibn Husayn!!? Hallaj: “If what you claim is 
true, then, transform me into a monkey!" He answered him: “But if I considered 
such a thing, what you ask would be [already] half achieved!” 


f. The Indictment of Public Miracles 


1. Their Heterodoxy in Sunnism 


This resounding public preaching, even in the capital of the empire, 
ran up against a threefold opposition, arising from mystic, juridical, and 
political circles. Hallaj indeed, in the eyes of the Muslim Community, 


brought upon himself a triple indictment: 

First, for spreading the news of miracles (ifsha’ al-karamat). 

Next, for da ‘wat al-rubiibiya, usurpation of the supreme power of God, 
whose imam is merely the temporal deputy, according to the Sunnites; 
the spiritual and temporal, infallible and faultless deputy, according to 


the Imamites. 

Finally, for the crime of zandaqa (thesis of divine love). 

In his later preaching, Hallaj presents his miracles as mu jizat, or im- 
mediate acts of God and signs of a divinely ordained public mission, as 
the prophets had presented them; and no longer as simple karamat or in- 
dividual and private graces that God gives quietly to his saints or to some 


pious men withdrawn from the world. 
Hallaj transgresses a fundamental distinction, which he? himself had 


known and applied,!!5 between the saints and the prophets. Yahya ibn 


c he has lost it? or because the world has lost itself? 


Does Satan weep over this world, becaus 
ore to the Orthodox saying: li'annahii khasara al- 


The first explanation would conform m 
dunyd wa'l-akhira . 

111 *Aja'ib, ed. Wiistenfeld, II, 111. 

112 “Very ugly,” one ms. adds, by way of explanation. We give this anecdote here, for it 
alludes to a local proverb "massakhahu Allah qirdan” (Yahuda, Baghdad. Sprichwor- 
ter [?], p. 408), It is a kind of metamorphosis, taken literally by the Nusayris, figuratively 
by the Druzes. 

113 Sic (Thimár al-qulib, ed. 1908, 324). 

114 According to Faris. Compare Passion, 
and Ch. XII, vi-c, 1], (Essai, p. 281). 

115 Hujwiri, Kashf, tr. Nicholson, p. 226. 


ist ed., pp. 814 and 739 [infra, Ch. XVI, 1-c, 
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Mu'àdh, Dhü'l-Nün, and Bistami had agreed that God, if it were really 
necessary, could cause public miracles through the instrument of his 
saints, but by putting them in states of mystic intoxication (sukr), making 
them unconscious and irrational proofs of His omnipotence.!6 Hallaj, 
on the other hand, proceeds to offer simultaneously in public both an in- 
spired doctrine and miracles to support it. The correlation between mira- 
cles!17 and doctrine118 is unique in Sunnite hagiography. 

Thus, the Süfis abandoned him. They had followed him in great 
number. Although he had rejected the white robe (sif), Hallaj was still, 
to them, one of their own; and, in fact he did not abandon their technical 
language, but spoke it even in public.!!? The leaders of Süfism had offi- 
cially denounced him, but stayed in contact with him. Shibli, Ibn Fatik, 
Abū Husayn Wasiti will still be present at his execution, as much out of 
sympathy as curiosity. The rupture occurred when Hallaj’s declaration of 
public miracles seemed to them to prove that he had reached, while still 
alive, this ideal line that Süfism wanted to be only the asymptote or the 
affirmation of the pure divine essence; and that his personality had not 
been destroyed as the mystic theology of Junayd was convinced it would 
be, by the arrival of this miracle from the divine power, but, quite to the 
contrary, it had been raised up, consecrated and sanctified. Only one dis- 
ciple of Junayd seems at that time to have revised the theology of his 
master in line with the thought of Hallaj: Abū Ya'qüb al-Mazabilt: his 
thesis was that *'Süfism is a divine favor (hal), in which the signs of one's 
humanity (insaniya)129 are cancelled out (idmihlal)."!?* But his sect was 
officially denounced!22 and nothing came of it. The other Stfis protested 
and tried, like Ruwaym, 123 to bring back to an acceptable position the 
concepts of lahüt and násit, which Hallaj used. But they rejected his 
miracles, !?^ after having previously accepted them. 


116 Ibid., cf. Qur'àn 4:85. 

117 Application of the theory of Junayd, Tirmidhi, Wasiti, and Sayyart (Kashf). 

118 The truth cannot speak evil of itself (Mark 9:38); cf. the Penseés of Pascal, ed. 
Brunschvig, 1897 [bib. no. 2180-a], nos. 803, 843. Renan pretended to think the opposite: 
"concevoir le bien, en effet, ne suffit pas, il faut le faire réussir parmi les hommes. Pour cela, 
des voies moins pures sont nécessaires. Certes, si l'Evangile se bornait . . . mais, sans miracles, 
cüt-il converti le monde?" (Vie de Jésus |bib. no. 2192-a], ch. V, p. 96). Sanctity does not 
tolerate falsehood; hence, a view such as Renan's is a chimerical psychological explanation 
against which the attitude of Hallaj particularly protested (cf. Passion, Ist ed., p. 94). 

1? Tanükhi, Nishwar, f. 56b. 

120 Cf. Fang? al-awsaf al-bashartya (Sulami, Ghalat., 79b). Qushayri, Risdla [bib. no. 
231-a] IV, 11; Jami, Nafahát [bib. no. 1150-a], 146. 

121 Aristotelian technical word (cf. infra, Ch. XI, iv, b. 1). 

122 Mas'üdi, Murdj III, 267. 123 Cf, Passion, Ist ed., p. 37, n. 3. 


123 Were they sincere? At the trial, Hallaj thought he could still count on Jurayri, the 
successor of Junayd. 
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2. The attitude of Ibn ‘Ata’ 
The only one who had supported him up to the very end, Ibn ‘Ata’, 


was in great difficulty. 
Abii ‘Abbas (Ahmad ibn Fatik) Razzaz related the following to Sulami: 


One of our own!?5 told me that he had asked Abu’l-‘Abbis ibn ‘Ata’: “What is 
your opinion of Husayn ibn Mansür?" He answered, "He has jinn serving 
him.’126 But, one year later, Ibn ‘Ata’ revealed to him: “It is God (who acts in 
him)."' And the other said in astonishment: “What! When I questioned you about 
this man, you answered me that he had jinn in his service, and look now what 
you tell me!" “Yes, all those who associate with us do not stay with us long 
enough for us to lead them back to the understanding of these divine gestures 
(ahwāl). And, when you put this question to me, I had not yet begun your educa- 
tion. But, now that our friendship has become stronger, you can be sure that the 
truth concerning Hallàj is what you have just heard." 


This theory of immediate, direct, and transforming union of the divine 
will with the human will, was unacceptable to the majority. The gift of 
miracles was for them only a certain personal and private power, con- 
ceded by God to a few privileged persons, and they used their ingenuity 


to acquire it in order to command the jinn. 1?7 
Thus Tahir ibn Ahmad Tustari said: 


I used to admire what Hallaj was doing; I continued to inquire about and pursue 
the science of conjuring; and I performed the niranjiyat (tricks of white magic), in 
order to penetrate the nature of its marvels. One day I entered his house, and, 
after having greeted him, I sat down for a moment. He said to me then: “Tahir, 
don’t delude yourself; what you see and hear is done by other individuals 
(ashkhás)!?8 than me; don’t imagine this to be a supernatural power (kardia) or 


125 Probably his brother, Ibrahim ibn Fatik. ae! 

126 Like a prophet, like Solomon. Cf. D. B. Macdonald, The Religious Attitudes and Life in 
Islam, [bib. no. 1679-b], pp. 135-153. White magic, the knowledge of secret words and 
talismans that enable one to command spirits; spiritism is accepted by the majority of Sun- 
nite scholars. Ibn Khafif completely accepted the idea that Hallaj had been initiated into itin 
India, in order to support his apostolate with marvels. The jin, who are not angels, sent by 
God, but “elemental sprites” of undetermined morality, abound in Muslim hagiography 
(life of Kilini). Theologians |Hanbalites like ‘Ukbari and Sayrafi, Shafi'ites like Subki] ac- 
knowledged that they can and must be converted to Islam, that one can pray for their help 
(Haytami, Fatāwā [bib. no. 742-a], 166-167). Subki went as far as to legitimize the incuba 
and succuba with the jinn (ibid., 167). Cf. Goldziher, Vorlesungen [bib. no. 1640-d], pp. 
78-79, n. 6. 

127 [n this era, in Baghdad, there was an extraordinary vogue for spiritualist books, for 
stories of love between the jinn and human beings, which Warráq noted in his Fihrist 308) 
when making a catalogue of them; the two spiritualist writers who were the most famous 
in the time of Muqtadir were Ibn Dallàn and Ibn ‘Attar. 

128 This (Sabaean) word is intentionally vague and designates, in the thought of the nar- 


rator, the jinn (person, idol, angel of the star). 
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the result of conjuration (sha'wadha)."" And I could see that he was speaking truth- 
fully.129 


This statement by Hallàj is not a retraction; rather it is the verification 
that his public mujizāt are not the marvels of a conjurer, of which he 
would be the only author, but real scenes involving several persons, 
which God alone arranges; but the tone of the narrative suggests that 
Hallaj played his part in it as director of the play by ordering the finn. 


3. The Unusual Importance of the Makhariq al-Hallaj 
in Muslim Hagiography 

We have kept insisting in this study on the “‘preternatural” facts of Hal- 
làj's biography with complete impartiality; because the duty of the histo- 
rian is to criticize the personal authority of the witness before the text of 
his testimony; and, if he accepts the witness, not to mutilate his tes- 
timony to support a priori theories. There are evidently some basic facts 
that one cannot depart from. But the fact that obtrudes itself here, is that 
the "miracles of Hallaj” are not the later embellishments of legend; they 
are real facts inseparable for his contemporaries from his biography; they 
appear, though interpreted in different ways, in all the early texts; even in 
the report of the trial by the assistant clerk Ibn Zanji. They were not a 
subjective illusion of his self-love; they were the most efficacious means 
of propaganda that he had, at his disposal, in terms of his ability, his in- 
fluence, or his sanctity. They are distinguished by two essential traits 
from other "miracles" of Muslim hagiography. They provoked, imme- 
diately, polemics and seditions, attested to by his adversaries such as 
Nawbakhti. Before Hallàj's death, they were even the subject of a pam- 
phlet by ‘Awariji, which led to his trial being reopened in 309/922. 130 
Mifid, sixty years later, said of the Hallajiya: "They attributed to him 
absurd things, in the manner of the Zoroastrians for the miracles of Zer- 
dasht, and Christians for the miracles of their hands" (sharh 'aqa'id al- 
Sa ‘diin). 

They also provoked doctrinal discussions and new theories on the con- 
cept of miracles.131 Among Süfis, with the physician Razi and Ibn Wah- 
shiya, the thesis of participation through mystic union in the divine will, 
maintained by Hallaj and Ibn ‘Ata’: against the old Sunnite thesis of a 
special power bestowed, of an authority exercised over the jinn by 

129 Bak., p. 21. 


130 Their importance derives from the particular place that Ibn Hazm assigns them while 
refuting them (Fisal [bib. no. 241-a] I, 76, 109, 110; IT, 74). 
131 On his definitions, cf. infra, Ch. XII, vi-c, 5. 
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proxy. Among the mutakallimün, the Mu'tazilite thesis of Abū ‘Ali al- 
Jubba’i about the unreality of the miracles of the saints,!?? reducible to 
mere conjurings; and the Ash'arite thesis of Bagillani!??—these two clas- 
sical theories had as their incentive and subject specifically the miracles of 
Hallaj. 

In his time, they raised against him the objection of the Sufi tradi- 
tionists, for whom there could no longer be any public miracles (the last 
had been the revelation itself of the Qur’an), but only private miracles, 
which it was forbidden to make public under penalty of committing the 
crime of ifsha’ al-sirr, the divulgence of the secret of divine grace. This 
rule is a little strange; it makes us think that many Süfis believed that, in 
theory, Hallàj was right; but that in practice, as Sahl Tustari had seen, 34 
the divulgence of the ‘‘secret of divine omnipotence" (sim al-rubübtya) 
risked “making the prophetic authority (nubñwa) a sham."?* They 
vaguely felt a contradiction between their mystic experimentation and 
the divine inaccessibility taught by the law of the Prophet. 

They did not have Hallàj's courage, which they rejected, and therefore 
admired quietly for their own lives the dualism ofa purely external literal 
law and a purely individual mystic esoterism. 

Most of the Sunnite jurists imitated the attitude of traditionists on this: 
the possibility of miracle, the legal interdiction of its public manifesta- 
tions. As for the Imamites, they adopted, as we shall see, the purely 


negative attitude of the Mu'tazilites. +36 


mt. POLITICAL INDICTMENT: THE Da ‘wat Ila'l-Rubübiya, 
USURPATION OF THE SUPREME POWER OF GOD 


a. Shi'ite Origin of This Indictment: The Ghulaw 


Such is the official name for Hallàj's crime, for which the vizir already 
prosecuted his disciple Ibn Bishr in 298/910, and which will justify his 
arrest in 301/913, What is the exact meaning of this expression and what 


is the origin of it? 


132 Jubba’i and Abū Hashim deny any miracle coming from the saints, even from the 
sahába (Shahr. I, 107). 

133 Cf. infra, Ch. VIII, m-g, 2. Explanation by: satanism (cf. P., Ist ed., pp. 792, 934; 
[infra, Ch. XIII, 11-a, 2 and Ch. XIV, v-b, 4]; white magic, p. 420, 417, 932; [infra, Ch. IX, 
r-x and Ch. XIV, v-b, 3]; alchemy, p. 792, n. 4, 928; [infra, Ch. XIII, n-a, 2and Ch. XIV, 
vb, 2]. R 

133 Cf. P., 1st ed., p. 31, n. 6. 

135 This is the same meaning as the fatwa of Ibn Dawid. 

136 Cf, Passion, 1st ed., Ch. VIII, v-a, b. [and infra, Ch. VIII, u-f-h]. 


^ 
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"Da'wa" is public preaching; "rubübiya" is the supreme power of God, 
the sovereign authority that He retains, above all the delegations of au- 
thority that He invested in the prophets and Imams to establish and gov- 
ern states. To make such a claim is therefore to threaten both the Muslim 
law and the sccurity of the state; it is to put oneself above the Prophet and 
the Imàm, to change the rites of worship and the bases of government. 1 
This double character, combining spiritual and temporal, tells us rather 
that this is not an indictment of Sunnite, but of Shi‘ite, origin. The ex- 
pression was used by the legitimist Imàmites to designate the action of 
those who have exaggerated , by usurping the authority, both spiritual and 
temporal, infallible and faultless, which God invested in the Alid Imams; 
it is the heresy of the Kaysaniya and Khattabiya, of Bayyan ibn Sam an, 
Abü'l-Khattàb, Namiri; of the Ghulat. According to the legitimist Im- 
amites, their crime, ghuliw (opp. taqsir), is twofold: (1) assuming for 
oneself the “isma reserved to the ‘Alids by hereditary privilege;? (2) defin- 
ing this ‘isma as the transforming union of a man with God, the perma- 
nent sanctification, the real divine anointing that invests the Imam; an 
absurd exaggeration, according to the Imamite rmutakallimim. For as 
atomists and materialists like the others, they declare they could prove it 
only by communication of a particle of the divine essence to man—hulil 
Juz’ ilahi—which implied two theological impossibilities: composition = 
materiality = corporeity (tajsim) in God; and the nontranscendence of 
God. 

Such is the theory that was attributed to Hallaj. There is no doubt 
about its Shi‘ite origin.? To the legitimist Imamites, Hallaj has political 
aims, since he called himself inspired by God; no one, in the opinion of 
the Imàmites, has the right to make rules of devotion for the faithful ex- 
cept the Imàm; whosoever does so becomes, ipso facto, a usurper, a pre- 
tender to the Imàmate. His theory of sanctity, which he preached to all, 
represents an attempt at expropriation directed against the privileges of 
the Imàm; not simply to transfer their privileges to a younger 'Alid 

! This is the 

2 A democra 
qualities, 

? Sunnites indeed recopied the 


sign of the anti-Christ, Dajjál (Ibn Hazm [bib. no. 241-a] I, 109). — 
tization of sanctity and a call to virtue attained, not only infused, by innate 


lists of Ghulat from Imamite heresiographers (cf. Farq, 
223 f£); but the double indictment, spiritual and temporal, has no bearing on the case to 
them. The rebel is executed without being damned for that. Also, Sunnite democracy left to 
cach of its members the right to criticize the Imam (= the Caliph), to give him counsels, to 
use the amr bi"l-mar'rüf (cf. P., 1st ed., Ch. XII, vi); a right reserved to the 'Alid Imam by the 
Imàmites, under threat of punishment for the crime of da'wa. This explains, among Sun- 
nites, the number of mahdis who remained orthodox (Almoravids, Almohades), preachers, 
like Hallaj in his early period, calling for a return to the early Muslim tradition. 
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branch, like the Zaydites or the Qarmathians, but to put within reach of 
all the monopoly reserved to one alone. 


b. The Mahdi Theme and Shi'ite Legitimism 


Hallaj’s years of preaching in Baghdad end by making him a public 
figure, the aim of the Shi‘ites, as much in the Court as in his little Sunnite 
quarter. The Shi'ites wonder whether he is one of their own, he who put 
forward the mahdi theme during his apostolate in Khurasan—in Talaqan, 
which was described by hadith and distinguished from other towns by 
the preaching of Muhammad b. Qasim (d. A.H. 219), the 'Alid who was 
a "Süfi. "^ Let us recall here briefly the major traits of this mahdi theme, 
which had such a widespread, and always such a real, reverberation in all 
Islamic countries. 

This theme has its beginnings in the Qur'an, in which some es- 
chatological and apocalyptical verses announce certain tragic "days" 
(ayyam) prior to the Hour of the last Judgment, certain “cries” (sayha) or 
supernatural calls addressed (nidā »l-munādī) to the true believers to guide 
them in times of trial: “ihdind,” that is to say, "urshidna" as it is expressed 
in the Fatiha: Guide us!” The first guide, the Prophet, is dead; his son- 
in-law, 'Ali, could not reestablish peace and was killed without being 
avenged (falafa); it is in his lineage that the Hujr, certain believers, seek 
those “asbab,” those intermediaries with God of whom the Qur'àn 
speaks, and the cloud (ghamama) which guided the exodus of the people 
of Moses until the Hour of the return of Jesus; the extent of their period 
of expectation is embodied in the years (309 years) of the mysterious 
sleep of the Seven Sleepers in the cave, described in Süra 18 and read in 
public each Friday in the mosque. 

The mahdi theme had formed the subject of a prophesy of Muham- 
mad, conceived as follows (malhama): “. . . who will fill the world with 
justice and fairness as much as it was filled previously with iniquity and 
injustice." 

It is an expression of the profound aspiration for social justice that fer- 
ments in every human community, especially religious community, at 
the sight of abuses and crimes that an unholy spirit can seduce its leaders 
to commit. We should not be surprised that such a sentiment is nourished 
by pre-Islamic memories, either folkloric (hope in the coming of a mys- 
terious Child, whose cradle is watched over by the phoenix,® or the re- 

5 Tanükhi, Faraj. 

5 Qur'àn; cf. Nawbakhti, ap. Ibn Babawayh, Ghayba. 

6 Qasida of Mi'dàn. 
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turn ofa just Leader whom God keeps on reserve in the cave, guarded by 
wild beasts," and whom we shall recognize by bodily signs, a beauty 
spot), or Judco-Christian memories (the Saviour will be preceded by a 
Just man [nafs zakiya] who will be assassinated in the Temple by an 
Anti-Christ; he will be aided by a Yemenite conqueror, Mansür al- 
Yaman);? or Iranian memories (Zoroastrian . . . ), Manichaean, etc. 

But the Muslim conception of the mahdi is not a simple amalgamation 
of earlier survivals adapted by the Qur'àn; it is a theme having an original 
and specific form, with a Shi‘ite coloration: the awaited Leader (Mun- 
tazar, Sahib al-Amr, Sahib al-Zam4n) will make a triumphant and cul- 
minating appearance (zuhiir); he will be the Qa’im, who will reestablish 
the true practice of the Qur'àn; he will defend the laws of God, and will 
execute without pity all great guilty persons face-to-face with their vic- 
tims, thanks to the raj‘a, a sort of first resurrection affirming the survival 
of souls under this archaic form, while awaiting the Resurrection for the 
final Judgment. This justice will be bloody, and the guilty whom it will 
strike will leave their penal metamorphoses briefly so that their victims 
might recognize them for an instant. There is more: ‘‘the day on which 
He will rise” (Qur'àn 14:42) will be more than a simple reestablishment 
of the order promulgated by the Prophet; it will be the consummation of 
it, its coronation; and, like the celebration of the Breaking of the fast at 
the end of Lent, it will bring to the true believers emancipation from ser- 
vile observances of the Law based on fear, and the fullness of liberty 
(yawm Allah). 

One can see how the mahdi theme could be disquicting, not only for 
the government, but for strict orthodoxy also; it is a revolutionary and 
levelling spirit, which could break out against all secular privileges, no- 
tably against the hegemony of the Arab race, insofar as it was the sole 
beneficiary of the holy war, of its booty and its land revenues. 

The oppressed converted classes (mustad ‘iftin) were the first to ponder 
this mahdi theme: the tribes scorned by the dominant tribe, Quraysh 
(and Thaqif), either because they were Rabi'ites, or Yemenites ('Abd 
al-Qays, Hamdan, Kinda, Madhhij, Khuza’a), or because of the influence 
of their converted clients (mawali), such as the clans Kahil and Ghàdira of 
the Asad, Hanzala and Sa‘d-Hibaq of the Tamim (in view of their hilf 
with the Iranian Hamra).? And, even before ‘Ali became Caliph, it was 
this spirit that aroused, against the favoritism of ‘Uthman, such Shi‘ite 


? Nawbakhu, Firaq. 
3 Hamdani, Iklil [bib. no. 2082-a]. 
? Cf. Explication du plan de Kūfa [cf. LM, Opera Minora, III, 35-63. ]. 
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preaching as that of Abū Dharr, and of the ‘Abdite Zayd ibn Sūhān, the 
disciple of Salmàn. 

It has often been said that Shi‘ism was born from a profane and banal 
legitimism, claiming authority in Islam for the “Alids, because they are 
“people of the House of the Prophet” (Al Bayt al-Nabi), corporeal heirs 
(nasab madd?) of Muhammad, descended from ‘Ali, his first cousin and 
the husband of his daughter Fatima. Some have concluded that such 
*Jegitimism" is an unwarranted inoculation, in the early elective state in 
Islam, of the dynastic principle, a Sassanid principle handed down by the 
Iranians: that Mu'awiya was the first to introduce this principle, and that 
the first Shi'ites were pure Arabs from Kufa.!? In reality, the recitation of 
such formulas of worship as the second part of the shahada “. . . and 
Muhammad is the Messenger of God," and the fasliya, fixed the thought 
of fervent believers on the Al Muhammad." Therefore, if some deny 
that Muhammad had explicitly delegated the political power to the 
‘Alids, others must avow, not only that they were his private heirs ac- 
cording to the unwritten Arab law, but also, and especially, that they 
were established publicly as his juridical "substitutes," acting in this ca- 
pacity vis-à-vis his clients as his debts of blood. 

This substitution dates, as the whole of Shi'ism affirms and the Qur'an 
and historical data agree, from a public test of an ordeal, the mubahala of 
21 Hijja 10/March 22, 632. On this particular day, in Medina, Muham- 
mad had challenged the Christian emissaries Banu ‘Abd al-Madan of the 
Balhàrith of Najran, to a “judgment of God” (seized with fear, the Chris- 
tians declined it the next day, signing a musdlaha, “capitulation,” the first 
between Christianity and Islam). For this “judgment of God," Muham- 
mad had placed as hostages of his sincerity (about the negation of the In- 
carnation) and of his faith (in his own mission), “his own people," the 
“five whom he covered with his mantle" (asháb al-kisa’): his two grand- 
sons, Hasan and Husayn, his daughter Fatima, his son-in-law ‘Ali, [and 
himself]. Henceforward this solemn judiciary substitution was to trans- 
fer to each of them the expectation of justice and the devoted service that 
the true friends of Muhammad had pledged to him; and it also trans- 
ferred equally all vendetta, all of the hatred that the Umayyads, of the 
Quraysh, nurtured against the founder of Islam for their pagan dead 


killed in cold blood after Badr. 


10 Ibid. 
11 Principle of Al, agnatic heirs (Tahanawi, 87-88), as distinct from Ahl, adopted heirs 


(associates united by trade) and thus of the Umma, global community of believers; the Al 
Ha/Mim, the Al Ya/Sin, the Al Sad—synonyms for ‘Alids. On Al and Umma, cf. Nur- 
máshiri and Musta'tif (Astarabadhi, Manhaj [bib. no. 805-b], 285, 256). 
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At the time of ‘Umar’s Caliphate, ‘Ali demanded equality of rights for 
non-Arab converts; the latter were Persians, for the most part. There had 
been an alliance through the women?? between the dihgan ae us 
the ‘Alids, which explains the tenacity with which ‘Ali pursue: pe n 
of ‘Umar, who was the murderer of this dihgan. A mandate as re Besser 
of wrongs"—such is the primary meaning the Alids gave to their bar 
titure of the Prophet; and this is why martyrs "challenging Tin eR 
(min abat al-daym),' like Husayn at Karbala, and Zayd at Kufa, have le 
such a lasting memory. : ; 

But "s Wid > takes on another, profounder meaning: De 
"judgment of God" in favor of the Prophet and ps P : e 
'Alids, did not only confer on the ‘Alids a power of divine right"; it also 
signified for those who had grasped its full meaning a sort of IBID 
adoption (nasab rühüni); and this is why the founder of this doctrine, 
Sahib Salman Firisi, became for the whole Shi'ite tradition, both or- 
thodox and Ismi‘ili, what he doubtless was historically,!* the spiritual 
adviser of the Family of the Prophet. NP M 

The Shi‘ite school of the Mukhammisa was interested in interpreting, xd 
all of its symbolism, the mubahala scene. At the cemetery m Medina, at 
the bottom of the Baqi‘, on the red dune,!5 we see the Five standing, 
under the Mantle, illuminated with thunderbolts and lightning flashes. 
Before them, together with the other initiated mawáli, stands Salman 
pointing out the Five for the veneration of the amazed Najranian Chris- 
tians.16 At the call of the Initiator, they recognize the Five in their glori- 
ous transfiguration (tajalli). Their halo of lightning flashes signifies that 
their authority is a “divine right,” inducing them to affirm that their 
bodies are shadows (azilla, azlal) cast by Divine Light, silhouettes 
(ashbah) temporarily outlined in the divine emanation, exempted from 
the generation and corruption of suffering and death. It is the call (nida’) 
of the Initiator that animates and sets the scene: the instrument of the di- 
vine Spirit, which discerns and reveals the divine secret, the seal of the 
prophetic mission that marks the Five: which raises Salman above the 
Prophet and the Imáms, like Khidr above Moses in Sūra 18:17 above 


12 [stakhri, 

™ Cf. our Salman Pak [bib. no. 1695- 
Umm Hani and to nephews of ‘Ali, "TD 

15 Like the voice of the Adamites, in the mitháq—like Moses on Sinai. 


16 The Mukhammisa, “those who modalize among five" the divine Mystery, the stira 
'alawiya; cf. Tabarani, Majm. a‘yad |bib. no. 146-a ]. 


17 Angelic character, samawi, of Salmin (= Jibril = Salsal = the Druze silsila at 
Jerusalem). 


13 Ikhw. 
ao]; in any case, Abū Salih Badhin, related to 
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prophesy, there is sanctity, and the initiated companions of Salmàn have 
access to it. 

Facing this scene is another, even more celebrated one, which is also 
more legendary, for the Qur'àn ignores it, and numerous hadith (even 
Sunnite) that describe it do not establish its historicity; traditional Shi‘ite 
devotion makes it the center of its meditations: we refer to the “day of 
the ghadir." Returning to Medina from his farewell pilgrimage, on 18 
Hijja 10/March 19, 632, Muhammad rested by the ghadir of Khumm;!? 
and there, from an improvised platform-pulpit, made of piled-up 
benches, he is supposed to have proclaimed 'Ali his heir apparent. What 
did this proclamation (da'wa) represent?!? Did it announce the handing 
down of all or part of his prophetic authority to a subordinate?? or to an 
equal? Was this the declaring, by a herald-precursor, of a divine secret, 
designating ‘Ali as the faultless Leader (ma‘stim), to whom God had the 
oath of allegiance administered by the Islamic Community??! But if 
Muhammad speaks (natiq), ‘Ali remains silent (sámit); his a priori 
faultlessness, which he will bequeath to the Imams as a hereditary, aris- 
tocratic privilege, is not the expression of an interior sanctification, and it 
is incommunicable to the faithful, because their devotion saves without 
transfiguring them. The secondary differentiation that the ghadir scene in- 
troduces between the expressive Prophet (= Mim) and the silent Imam 
(= ‘Ayn) poses a question of precedence between them that was much 
discussed between the Mimiya and ‘Ayniya; but the divine investiture 
that designates them together manifests the divine power (qudra), and not 
the presence of God, through His grace: because it causes them to act, 
without transforming them, it was not necessary, in defining them, to 
imagine, as some extremists did, the infusion (huliil) into them of a spe- 
cial divine particle (juz’ ilahi). 

The mubáhala scene, on the contrary, requires a subtler metaphysical 
justification: how to define the quasi-sacramental mode of intervention 
of the Spirit into the person of the Initiator, giving to his words much 
stronger efficacy than to those of a prophet (who is a simple transmitter 
of a warning), since (the Initiator) can make the initiated be reborn in 
eternal life and confers on them the fitra (= sibghat al-walaya) when mak- 
ing them recognize and contemplate, in the Five under the Mantle, a di- 


18 Hadith accepted by Bukhari (Ibn Taymiya, Minhāj II, 250), by Tabari. 
19 Opp. of nida’ (Tabarani, Majm. a'yad, 48b). 


20 Thesis of the mimiya. 
21 Thesis of the ‘ayniya, ‘ulyd’iya (Ibn Abi’l-Hadid [bib. no. 431-a] IV, 100, 104; Umm 


al-kitab [see bib. no. 1771-d], 448). 


302 IN BAGHDAD 


vine commandment (amr). At a very early time the influence of Hellenis- 
tic philosophy and its thesis of an influx of the efficacious intellect (hulal 
al-'agl al-fa"àl), which was supposed to explain how a sovereign, who 
may be a legislator, prophet, or Imàm, can be moved to govern accord- 
ing to justice, like a Sage,?? proved itself in practice insufficient to explain 
this ascendancy of the Spirit (Rāh Nátiqa) over the Initiator, and, through 
him, over the adept, who is revivified by it; holiness is above wisdom. 
The persuasive voice of the Initiator contains a divine presence of another 
order than that which maintains the terrestrial powers in balance, the 
powers of the Imàms as the sum of material masses. Beyond the visible 
sign to adore (ma'lih), there is God (Ilah), Who inspires the act of cultic 
adoration, Abü'l-Khattab observes. The soul of the Initiator is possessed 
by God. Such is the circuitous route, so full of precipices and certainly 
very gnostic, by which extremist Shiite theologians of the school of 
Mukhammisa brought Islam, in the face of possible concrete cases of in- 
tervention by the Spirit, to consider publicly [the notion of] the Saint. 

The only metaphysical vocabulary at the disposal of the Mukhammisa 
in this period was that of Manichaean dualism, of the two [coeternal 
cosmic] principles [of good and evil]. When they spoke of the inclusion 
of a particle of the substance of the supreme God they were quickly con- 
demned by the Zaydite Mu'tazilites for upholding two theological ab- 
surdities (composition = materiality = corporeity [tajsim], in God; and 
the nontranscendence of God).23 Perhaps they also tried to apply to the 
Spirit (= Riih) the Hellenistic thesis of the influx of the Active Intellect 
into souls (during the process of intellection), imitating in this applica- 
tion those whom Ibn Hanbal called "zanádiqa min al-Nasara,” "certain 
Manichaeans among the Christians’’;24 which came under the same con- 
demnation. 

Such attempts at metaphysical explanation could not disarm the rising 
hostility ofthe Kharijite, Sunnite, and Zaydite jurisconsults to this Shi'ite 
tendency toward a sacrilegious divinization of human beings. The mod- 
crate Shi'ite theologians, themselves very disturbed by this tendency, ob- 
jected that their Imàms themselves were hardly responsible for the exces- 
sive veneration that was accorded them, that they affirmed that they 
would not hesitate to denounce their most devoted partisans as ex- 
tremists (ghulat: from ghuliw; opp. tagsir). The latter, moreover, with 
magnificent rashness, invoked the practice of the occult in order to con- 

22 Ibn Masarra, Farabi, 


? Hisham, ap. Ibn Qutayba, ‘Uyiin [bib. no. 2112-b] II, 153. 
*4 [bn Hanbal, Radd ‘ala’l-Zanadiga {bib. no. 2098-c]. 
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tinue their propaganda, even though they had been disavowed and 
cursed by the Imàm for whom they declared themselves ready to die as 
fidà'i, martyrs out of love. They remained loyal subjects, even if his opin- 
ion had changed. Mughira died, renounced by Nafs Zakiya; Abü'l- 
Khattàb was killed, renounced by the Sixth Imam; the same for Ibn al- 
Furat, under the Eighth Imam; and we have two remarkable parallel 
texts25 dealing with Bashshar and Ibn Sinan, those devout and more or 
less sincerely impassioned followers of the Imam [who cursed them], 
who prefigure the Hallajian theme concerning Satan, the one damned 
through pure love. 

Following the example of their Imims, the moderate Shi'ite theolo- 
gians, since the time of Hisham ibn al-Hakam, condemned the Mukh- 
ammisa as extremists for their doctrine of hulül, using again the argu- 
ments of the Mu'tazilites. The list is long of huliliya heretics drawn up in 
this way by common accord, and it was borrowed just as is by their fel- 
low Sunnites; the Hallajiya are included in it, and we shall see why short- 
ly. There is more: the official expression for the legal grounds invoked in 
298 to start proceedings against Hallàj and his disciple Ibn Bishr, and for 
arresting him in 301, is a Shi'ite expression, the same that figures in the 
denunciation of extremists such as the Mukhammisa: “da‘wat ila’l- 
rubübiya": “public claiming of the supreme power of God." In 298 the 
vizir in power, ‘Al ibn al-Furat, who was secretly a Shi‘ite, had to adopt 
this formula on the advice of an old adversary of Hallaj, the leader of the 
moderate Shi'ites of Baghdad, Abū Sahl Nawbakhti. Many of the Sun- 
nite high officials must have been anticipating in Hallàj a temporal Mes- 
siah. 


c. The Theory of the Divine Right of the ‘Alids 
and the Imamite Party 


Even during the lifetime of ‘Ali, around the year 11/632, at the time of 
the confiscation of the sadaqat al-bayt, and at the time of his belated elec- 
tion to the Caliphate in 36/656, the legitimist problem was brought up 
along the double lines of political and financial privilege, reserving au- 
thority and the tithe for the ‘Alids. Under the Umayyads, Shi'ite prop- 
aganda, in support of a given 'Alid candidate for Imàm, made use of the 
sccret provision of an oath of allegiance and the collection of voluntary 
contributions to overturn the usurper state. The Umayyads, kept well- 
informed of denunciations by rival candidates, tried to increase their 


?5 Kashi [bib. no. 1125-a], 252, 359. 
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financial dissensions, by favoring the trial proceedings brought against 
the Hasanids, who had been entrusted with the management of all of the 
wadf ahli of the ‘Alids—around the year 80 managed by ‘Umar, last son 
of ‘Ali, around 90 by Abū Hashim (Kaysaniya), around 119 by Zayd 
(Husaynid).?¢ But the real resources of the conspirators lay elsewhere: in 
secret donations administered by third parties, composed of banker- 
speculators and collectors of land taxes, people from Kufa whose dis- 
guised loyalty sometimes revealed a questionable conscience.?? 

With economic power concentrated in secret it was possible to raise a 
Khurasanian army for the Umayyad overthrow. When the army reached 
Kufa, it put an 'Abbàsid heir of the Kaysaniya (an extremist Shi'ite sect 
accepting the principle of adoption for the transmission of the Imamate) 
on the throne instead of an ‘Alid. 

Being masters in the game of power, the ‘Abbasids broke very quickly 
with the gnostic (Rawandiya) circle of their origins, appointing Sunnite 
qadis, thus disagreeing with the legitimist sentiment that they had 
exploited and which was directed at one or another ‘Alid pretender. 
After the great Hasanid revolt of 144 [(waged by the Zaydites), in which, 
thanks to the banker ‘Ar ibn Mugarrin,?® Kufa remained with the 'Ab- 
basids], the Shi‘ites’ leading pretender was Abü'l-Hasan Müsà Kazim-b- 
Ja‘far (148, d. 185), who was imprisoned through the denunciations of 
his rival M-b-Isma‘il-b-Ja‘far (leader of the Isma'ilis), and perhaps fa- 
vored in secret by the Barmakid vizirs. Musa is the Seventh Imam of or- 
thodox Shi'ism: he died in prison in Baghdad, leaving an imposing for- 
tune in the hands of dependable trustees. It is indeed remarkable that the 
leader of these trustees, or wukala’, the katib Ziyad-b-Marwan Qandi 
Anbàri (who returned with considerable difficulty to the Eighth Imam, 
in 183, the deposit of 70,000 dinàrs that he was holding) had found a 
way, even though he was a well-known extremist Shi'ite author, whom 
Ibn Nusayr will cite, to become minister of the ‘Abbasid state treasury 
under Hàrün. This is the first case of Shi'ite infiltration in the ‘Abbasid 
fiscal administration. This infiltration—which was stopped briefly by the 


26 [bn ‘Asakir [bib. no. 334-a] V, 460; IV, 166; Ibn Tàwüs, [Radi al-Din ‘Ali ibn Misi 
ibn Ta'üs, Tara'if Ji ma'rifat madhhab al-tawà if, Tehran, 1302/1884-85], 79; Mushajjar 
Kushshaf, A. Taymtr ms., 1206; Tabari II, 1668. 

?7 (1) Bankers: assayers = those who procure real jewels and silver in "mint-cities" in the 
dar sikka, deciding the gold/silver ratio (standard increased on silver: 34 percent according to 
S. Bernard); importers-assayers: ‘Awn 'Ibadi (under Mahdi), and his son, Christians from 
Hira; (2) Jews; (3) Shi'ites: B. Zubayr, etc. 


28 Abü'l-Faraj Isfahàni, Agh., 2nd ed. XIII, 125 (on his relations with the singer of Ibn 
Ramin, Zanqa, Tabari III, 295). 
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defeat of the Eighth Imàm, Rida' (d. 203), through the hostility of the 
Sahlid vizirs, and the Hanbalite reaction of Mutawakkil (d. 248), who 
used Christian fiscal agents (as had the Umayyads)—resumed fully after 
265, and prepared the way for the seizurc of the empire by Shi'ite dynas- 
ties seventy years later. The political atmosphere of the proceedings 
brought against Hallaj before Sunnite courts is saturated, as we shall see, 
with the sectarian mentality and terminology of Shi'ite secretaries in the 
various ministries. This rising predominance of the Shi‘ite minority ele- 
ment in the ‘Abbasid fiscal administration is a serious social phenome- 
non, the genesis of which scems to have been the following. We know 
that the Muslim state very quickly stopped balancing its budget along 
canonical lines (booty, tithe, kharaj; pensions), and that, since the gold 
and silver trade was forbidden to Muslims, it was necessary to resort to 
individual “people of the Book," Christians and Jews, for the fiscal ad- 
ministration. Christians especially, at first. The leading vizirial families 
of the B. Wahb and B. al-Jarrah, who will furnish the Sunnites with their 
best statesmen, appear under Mutawakkil as fiscal secretaries even more 
than quasi Christians, for whom the Qur’anic condemnation of usury is 
inoperative and not inhibiting. Nevertheless, at the end of the reign of 
al-Muqtadir, the number of secretaries was decreasing. For the increas- 
ingly tyrannical demands of the state in fiscal matters had found more 
cunning and more enterprising executants: the class of extremist Shi'ite 
-kuttab who concern us now. More enterprising, because they were exter- 
nally Muslims; more cunning and more cynical, because, deep down, 
they considered the ‘Abbasid state, which they were serving, as illegiti- 
mate, and all of the canonical acts concluded under the flag of its usurpa- 
tion as invalid; which kept their consciences from being troubled over all 
of the embezzlements and deceptions they carried out in the exercise of 
their official duties. By accepting positions in the ‘Abbasid administra- 
tion they were able to work more effectively for the success of the Shi'ite 
conspiracy, and that alone was uppermost in their minds. It was an appli- 
cation of the Shi'ite principle of taqiya or dissimulation, which became all 
the more strictly applied as their Shi'ism became more extremist in na- 
ture (as happened, in fact, in the case of all of the kuttab). 

The ‘Abbasid state was fully aware of this Shi'ite mental attitude.?? Its 
rulers, playing a dangerous game of “tolerating” in order better to “con- 
trol” these hypocritical bureaucrats, even ransoming them from time to 
time, believed they were getting secret information from them about the 


29 Cf. ZDMG. 
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conspiracies that were multiplying. But it is obvious that with con- 
sciences as deformed as those of these extremist Shi'ites, the police ob- 
tained only false leads from them, even in the matter of "fiscal recoup- 
ments," on which families such as the Al al-Furàt and Al Nawbakht 
grew rich—principally through this game of double agent?? between the 
fiscal inquisition and the wakils or directors of a clandestine and always 
clusive Shi'ite mortmain. 

From 203 to 260, from the death of its Seventh Imam to that of its 
Eleventh, the orthodox Imàmite party had gained an official status in the 
state. When Caliph Ma'mün proclaimed, for a period of [several] 
months, in the whole empire, the Eighth Imam, ‘Ali III al-Rida’ (= 
Abü'l-Hassan IV) as his heir apparent, the Shi‘ite Imim became the he- 
reditary leader of a dynastic opposition represented at Court, immedi- 
ately after those close to the ‘Abbasid sovereign, in the same rank as the 
head qàdi and above the naqīb of the Hàshimites, with an annual pension 
of 20,000 dinars.31 Confined for life very close to the sovereign, in his 
royal residence at Samarra, these ‘Alids, exposed to everything that 
could arouse injurious hatred and blundering friendship to destroy them 
or deliver them, caused a secret longing to stir in many hearts. The 
persecution endured by these descendants of the Prophet, martyrs of 
legitimacy so unjustly sacrificed by Muslims themselves, gave certain 
statesmen an inner torment, and even certain caliphs, in memory of the 
usurpation of the first ‘Abbasid, a remorse that they acknowledged at 
times, and which it was at that time good form to indulge in: sentimental 
Imamism, similar, at the end of the eighteenth century, in London, to the 
cult of the Stuarts among the Whig courtiers of a Hanoverian dynasty. 

The following was the framework of the Imamite political party under 
its last four Imams:32 

1) (under the seventh, Müsa Kazim Abü'l-Hasan III or Abü Ibrahim, 
148-183): wakil (= acting agent, juridical and fiscal representative): 
Mufaddal-b-‘Umar Ju'fi; afterwards Muhammad-b-Mufaddal, M ibn 
Bashir, and Ziyad Qandi for the extremists; ‘Ali-b-Yaqtin, d. 182, for 
the moderates; 

2) (under the eighth, ‘Ali III Rida’ Abü'l-Hasan IV, 183-203): wakil: 
‘Umar ibn al-Furat, d. 202, for the extremists; ‘Uthman Rawwāsī and 
Yunus-b-"AR, d. 208, for the moderates. 


3) (under the ninth, Muhammad I Jawad Abi Ja'far II, 203-220): wakil: 


30 Cf. the function of alphandari in the ghetto of Comtat-Venaissin. On their self- 
interested goals (mà kanii fihi min al-dunya, Tüsi, Ghayba, 199). 
?! Ibn Babawayh, Ghayba, 25, 32 Kashi. 
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Ahmad-b-al-Khasib, afterwards ‘Ali-b-Mahzyar Dawraqi, d. 230 (mod- 
erates), M-b-Sinan Zahiri, d. 220 (extremists); 

4) (under the tenth, ‘Ali IV Hadi Abü'l-Hasan V, 220-254): wakil: after 
Dawraqi Ayyüb-b-Nüh 230-255 (joined with a khazin: Abū 'Ali-b- 
Rashid, followed by ‘Urwa-b-Yahya Dihqàn, who signed the tawqi' de- 
nouncing the great theologian Fadl-b-Shadhàn)?? (moderates); series of 
dissident extremist wukala’: ‘Ali-b-Hasaka (d. about 230), followed by 
H-b-Müsi Shari'i; Faris-b-Hatim Qazwini (denounced, and afterwards 
killed around 248 by order of the Imam); with Nafis for the pretender 
Muhammad, son of the Imam, d. 249); 

5) (under the eleventh, Hasan H ‘Askari Aba Muhammad II, 254-260): 
wakil: ‘Ali-b-Ja‘far Hammiani (against Faris) (Kashi, 324: envied by Abu 
Tahir Billi): wakil: Abū Muhammad ‘Uthmin-b-Sa‘id Asadi ‘Amri I, 
255-258 (moderates; the extremist Ishaqiya, who accept him, call him 
Hafs-b-‘Amr:34 the Nusayriya since Khasibi, make a wakil the assistant 
of their eleventh bab, M-b-Nusayr Namiri, d. 270, at first partisan of the 
pretender M-b-‘Alj, d. 249). Afterwards his son Abū Ja'far-b-"Uthmàn 
‘Amri II, 258-305, also accepted by the Ishaqiya. The two ‘Amri are 
known in Shi'ite dogmatics as “the first and second wakil during the brief 
absence" (= ghayba sughra = the beginning of the concealed life of the 
twelfth Imam, the Mahdi Muhammad II-b-Hasan Abü'l-Qàsim). 


d. The Wikala of Aba Ja'far M-b-‘Uthman ‘Amri II (258-305); 
the Vizirate of Ibn Bulbul and the 
Concerted Action of the Two Leading 
Shi'ite Families: Al al-Furat and Al Nawbakht 


According to the official orthodox tradition, the authority of the wakil 
‘A mri H should have been able to maintain, during the critical years, the 
unity of the party, keeping the sub-wukala ' of the twelve traditional dis- 
tricts (jazira)? in obedience to him, when, after 260 and the death of the 
Eleventh Imàm, he had to speak to them with authority in the name of an 
invisible and perhaps nonexistent child: the Twelfth Imam, thus the 
Mahdi. 

Prior to the death of his father, however, the uncertainty over the ex- 
istence of this heir had caused great confusion among the leaders of the 

33 Fadl believed in the death, and afterwards in the resurrection, of the Mahdi (Tusi, 


Ghayba, 275); Dihqàn was officially excommunicated. 


55 Kashi. 
35 Around 290/902, six are specified: Baghdad, Kufa, Ahwaz, Rayy, Adharbayjan, 


Nishapur (Ibn Babawayh, Ghayba, 246.). 
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party. Some of them, adopting the thesis of the Fathiya, made Hasan (d. 
260) the Twelfth Imam (because this thesis inserted, after the Sixth 
Imam, his eldest son ‘Abdallah, before Kazim), thus the last Imam, after 
whom God, in His wrath, had suppressed the Imamate (if the Imam was 
dead) or interrupted the Imamate (awaiting his return, or his resurrection 
in his capacity as Qayim). The Fathiya were very numerous, especially in 
Kufa; their leaders were A-b-Hilal ‘Abarta’i (d. 267), the bankers 
Banü'l-Zubayr, and the Band Fadl.35 They denied that he had had a son. 

With the Fathiya thesis acknowledging that in the lineage of Imams a 
brother could succeed his brother (extending to Kazim, after ‘Abdallah, 
the privilege reserved to two sons of ‘Ali who participated in the 
mubahala), some came to believe that in 260, Hasan could have be- 
queathed the Imamate to his brother Ja'far (already designated, according 
to others, by their eldest brother Muhammad, who died in 249) and to 
his descendants, considered as his heirs also, as we shall sec, by the ‘Ab- 
basid Courts. This party would have been able to rally the majority of 
Shi'ites, if the private behavior of Ja'far had not alienated it. 

A minority of Shi‘ites persisted in believing in the existence of this 
mysterious child; they believed that the uncertainty about him was in- 
tended by God as a proof, as one of the eschatological signs of the long 
awaited ‘Alid Mahdi. The official Shi'ite theory established his name, 
Muhammad, and his dates of birth, 256, and of disappearance, 264, in a 
cave in Samarra. But, at this time, his last faithful supporters, grouped 
around the wakil 'Amri II, did not dare specify either his name (perhaps 
‘Ali; he was nicknamed "al-khalaf al-salih, al-gharim”’), or his birth dates 
(252, 254, 256, 257, 258, or even 261, eight months after the death of his 
father; or a hundred years later, after 100 years of gestation), or his dates 
of disappearance (perhaps before 260) and of reappearance (perhaps at the 
age of 30, in 284).37 One sect, that of Khadiji (‘Ali-b-A),38 thought he 
would guide his Community by appearing in variou 
to his praying faithful. One appearance, 
Ibn Bilal, had strengthened this belief. 


It was certainly with the approval of the wakil ‘Amri II29 that the lead- 
36 H-b-‘Ali-Q-Fadal (Kufa 319, 349) 


s places, in private, 
in 261, to an incredulous wakil, 


37 Comp. for these diverse theses their list according to Nawbakhti (Firaq) and according 
to Sa'd-b-Qummi Ash'ari (Majlisi, Bihar [bib. no. 1179-b] IX, 175: table criticized in 'Ab- 
bas Eghbal, Khanedane Nawbakht [bib. no. 2061-a or b?], pp. 79-95. This list, dependent on 
Kitab firag al-Shi'a by A Q Nasr-b-Sabbah Balkhi (d. around 290), which Sa'd Ash'ari knew 
via ‘Allan Kulayni (= 'Ali-b-M), author of Kitab akhbar al-Qayim (Ibn Babawayh, Ghayba, 
261; Najashi [bib. no. 2169-a]). 

38 Ibn Babawayh, Ghayba, 247. 


3° Vocalization (not: "Umari) certain (Kashi, 330; Ahsan al-wadi'a [2] II, 228). 
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ing Imamite theologian, Abū Sahl Isma'il-b-'Ali Nawbakhti, involved 
the party in the formulation of the theory calling for obedience to an ab- 
solutely "invisible" Imam-Mahdi. About 294, he formulated it, in his 
Kitab al-sunna (= tanbih) fr'l-Imama^? as follows: Hasan, the Eleventh 
Imàm, left a son, born and raised in secrecy, whose name remains hidden 
because of the police; for twenty years (260-280), several trusted (thigat) 
notables were able to communicate with him, receiving authentic writ- 
ten responses; after 280, there is only one single trustworthy man, who is 
the Intermediary (= sabab), who transmits to the party responses that are 
no longer given to him in writing (namely, ‘Amri II, whose role was 
supposed to have begun only in 280). How to verify, in these conditions, 
that this son of Hasan, who is the Twelfth Imam, still lives a real life? 
Abt Sahl responds to that, rather evasively, that he is "mawjtid al-‘ayn, 
thabit al-dhat” (= "present in essence, subsisting in substance"). Which 
Ibn al-Nadim will interpret later by saying that Abū Sahl had declared 
“the truth is that the Twelfth Imàm had lived, but had died, in secret; 
that his son, in secret, had succeeded him, and that the line of Imams 
would perpetuate itself thus from father to son,** until God brings him 
to manifest himself publicly." In point of fact, Abū Sahl limited himself 
to affirming the survival as a dogma: worked out, in his book, by deduc- 
tion (istidlal) from arguments presented in the form of proofs for the ex- 
istence of God: it is impossible that God would deprive Islam of this liv- 
ing Proof which the Imam represents; the prolonged “absence” of this 
Imàm, coming after the already long captivities of his predecessors kept 
secret, is tolerable, since it does not go on for "more than thirty years," 
the normal span ofa human life; and since it was foretold in the Qur'an. 

What was behind Abii Sahl's thought? “Leader of thousands of men," 
as he said to Hallaj, head of the powerful Al Nawbakht family,"? this 
Imàmite theologian was above all a very strong political figure, capable 
of forging this dogma of the "absent" Imam as a weapon to enable 
Shi'ism to threaten constantly the ‘Abbasid state, without preventing it 
again finally from promoting a visible 'Alid pretender. 

We believe, therefore, that this is a theologico-political definition 
propagated by Abü Sahl Nawbakhti for purposes of consolidating the 
position of the Imamite party shaken since 260 by the death of the 
Eleventh Imam. Let us look again at the chronological sequence of 
events: in 260, with the Eleventh Imàm dying without leaving an ac- 


40 Extract in Ibn Babawayh, Ghayba, 53-56. 31 Fihrist. 
42 Who lived in Karkh: the Nawbakhtiya district was near the bridge known as qantarat 


al-shawk (Tüsi, Ghayba, 252; cf. Le Strange, p. 79); near the present-day tomb of al-Hallaj. 
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knowledged son, bis brother Ja'far, already aspiring to the Imamate, 
supported by the secretary of state A b. Thawaba, claims his heritage on 
the side of Vizir Khaqani I against his mother, Hadith. His claim is con- 
tested by a slave girl of the deceased, Sayqal, who announces she is preg- 
nant: put under surveillance by order of the head qadi, Ibn Abi’l- 
Shawarib,*3 she is finally rejected in her claim and is transferred in secret 
to the house of a government secretary, Hasan-b-Ja‘far Nawbakhti (263); 
then, after twenty years, for greater security, Caliph Mu'tadid had Say- 
qal confined in the Palace, and she died there in the reign of Muqtadir. It 
should be noted that the fate of the inheritance was decided only in 267, 
when it was divided between Ja'far and Hadith (whom Ja'far will refuse 
to allow to be buried near her son, the Eleventh Imam). This occurred in 
the beginning of the vizirate of Isma‘il ibn Bülbül, who was vizir in 
Samarra as early as 265, afterwards in Baghdad, and for the whole em- 
pire from 272 to 277. 

Ibn Bulbul, who was a Shī'ite, relying for support on the Shaybaniya 
tribe of ‘Ukbara commanded by Shi'ite amirs, tried to eliminate from the 
ministries the quasi-Christian and Sunnite clients of the Banü Wahb and 
Bant’l-Jarrah, whom he put in prison. He surrounded himself with out- 
standing personalities whose profiles the poets Buhturi and Ibn al-Rümi 
capture: the Al al-Furat, the B. Bistam, the B. al-Fayyad, the B. Nahik, 
the B. Nawbakht, the B. al-Baridi, the Karkhiyin, H-b-'Ali Baqata’i,44 
and A-b-M Tayi. But it so happens that all are Shi'ites, and extremist 
Shi'ites (except for the B. Nawbakht), of the Mukhammisa sect. We can 
even say for certain that, under Ibn Bülbül, the Mukhammisa Mimiya 
(B. al-Fayyad, B. Nahik) were ousted by the Mukhammisa ‘Ayniya (Al 
al-Furat, B. Bistam): they themselves divided into two spiritual al- 
legiances, the Ishaqtya, accepting as the temporal power the wakils 'Amri 
I and ‘Amri II, and the Nusayriya, still reluctant to accept them. 

It is believed that the close political alliance between the Al al-Furat 
and the Al Nawbakht, which the three vizirates of 'Ali-b-Furàt (296, 304, 
311) attest to, had an earlier origin, and that it became very active from 
the time of Ibn Bülbül's vizirate.45 


It seems that it was under Ibn Rawh, after the death of Abü Sahl, that 


^? Sayqal was also called Rayhána, Sawsan, Narjis (descended from the “Greek” race of 
the apostle St. Peter), and Maryam-bt-Zayd (sister of the two Zaydite pretenders of Day- 
lam). 

44 Banker, collaborator of A-b-Isra’il, of vizirs B. Wahb, B. Khagàn, B. Furdat, second 
Shi'ite delegate at the investiture of the third wakil in 305 (Tüsi, Ghayba, 242, Sabi; on his 
Christian secretary A ‘Amr Sul Jamal, cf. Mari, Saliba). 

45 Ahmad-b-al-Furat, the Nusayri leader, was his assistant. 
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Imamite orthodoxy affirmed that its Twelfth Imam, who disappeared in ' 


264/878, was indeed the last, the Mahdi, and that the Prophet had pre- 
dicted it in a hadith actually known by Sunnites in the form “my Com- 
munity will be governed after me by twelve khulafa””; the Zaydites de- 
nounced the Imàmite exegesis that interpreted "twelve khulafa’” to mean 
“twelve Imims.” It is probable that, unlike the hadith about the Seven,*° 
which was so well known among the Shi'ites of the second century, the 
hadith about the Twelve had first seemed to indicate a simultancous rule 
by contemporaries (cf. the twelve naqib of the Prophet at “Aqaba, like the 
twelve sons of Ishmael, the twelve Jewish tribes, and the twelve apostles 
of Jesus) before it was viewed as expressing a succession in time. In fact, 
there are traces of the first exegesis among the Kaysaniya (their twelve 
districts) and the Nusayris (the twelve months of the year signify the 
Prophet, his eight uncles, and his three sons).*” 

But very early among the Mukhammisa there had been a hadith by 
Jabir Ju‘fi (tafsir by Bagir) on Qur'àn 9:36 “the year, according to God, is 
twelve lunar months,” interpreting this verse as follows: the number of 
Imàms will be twelve, like that of the twelve months, of which four [are] 
haram (= the four Imams called ‘Ali).48 This hadith, which was clearly 
extremist since it "personalized" in this way not only the months, but 
the year, which it identified with the Prophet, was known in the time of 
Ibn Sinan (d. 220)49 and was based on another extremist hadith (tafsir of 
Qur’in 97, blocked together with 44:3): "during the night of al-Qadr, 
each year, the divine command (amr) is decided for the whole year, and, 
by this order, certain men are appointed as officials in charge (wuldt),” 
‘Ali and eleven of his descendants, confidants of the Spirit (muhaddathun 
Rüh al-amr).59 

A passage in Maqdisi, which is evidently unique but whose date 355/ 
966 permits us to consider it significant, indicates?! that Hallaj had 
known of this hadith. In his Kitab al-ihata wa’l-furqan, he announces the 
coming of the Mahdi by interpreting the twelve months of Qur'an 9:36 as 


46 The as'üb of AM ‘Ijli and of ‘AA-b-Hirith; the seven cycles (and Imims) of the Is- 
mi‘ilis and Nusayris (cf. the week). Only the number five was not used for a succession in 
time (the five hours of prayer; the five people under the mantle). : . 

47 Tab[aráni], A‘yad [bib. no. 146a], 8a. Daylami, q. 26; cf. the stira of the ycar 278 in 
Tabari; Ta’wil al-zakat, 38 (7 + 5); Ibn Babawayh, Ghayba, 40; Khasibi, Hidaya, 515. 

48 Al-sana = al-Nabi (Tüsi, Ghayba, 104; Tabarani, A'yad, 12b; Khasibi, Hidaya, 515). 

49 Ms. BN 1450, f. 122a. : 

50 Hadith by A-b-'AA Bargi (Kulini, Kafi [bib. no. 2141-a]; Tüsi, Ghayba, 100; [M b 
Ibrahim] ibn Zaynab, [Kitab al-| Ghayba, (Tehran, 1317], 29; Tabarani, A yad, 128a). Cf. 
the twelve Druze hujja (from Shatnil to Qaydir = Agir al-náqa!) 

5! Bad', cd. Huart. 


" 


M 


"T IN BAGHDAD 


> : Imāms, whom he listed. Lacking first-hand 
Ee i ee make a conjecture: namely, that Hal- 
làj was thinking of the Imamite sect of the Fathiya, very influential m 
Kufa, which made Hasan (d. 260) the Twelfth Imām (because it inter- 
posed after the Sixth Imam, his eldest son Abdallah), thus the ist 
Iria. after whom God, in His anger, had suppressed the Imamate: 
which allowed Hallaj to introduce the mystic idea of a mahdi se the 
context of the ‘Alids (but Maqdisi does not say so): a ma di who 
abolishes the cycles of the months, as the Spirit connects the circle of the 
po Hallaj’s way of justifying a mystical mahdism that particularly 
incensed Abü Sahl Nawbakhti against him? Hallaj had had other brushes 
with Abū Sahl already, in the three realms of activity in which the latter 
declared himself head of the Imimite party: religious (he was Mu tazilite 
in dogma), juridical (he was Zahirite in sympathy), and political (he was 
the fiscal agent of the government). 
The threefold personality of this man, who was, in actual fact, the 
leading adversary of Hallaj, deserves a brief description here. 


e. Abū Sahl Isma‘il Nawbakht 


Abū Sahl Isma‘il ibn ‘Ali Nawbakht5? was a haughty person, very proud 
of his birth and of his power, prompt to take revenge for satires directed 
against him.5? He was also an educated man, a poct on occasion, and es- 
pecially a scholastic philosopher: a mutakallim.5* He was, lastly, a busi- 
ness man in the service of the powerful (his role with Hamid).55 He man- 
aged the capital funds of the party with sayárifa [money changers], Jews, 
or others. Through him, Shi‘ism of the Imamiya became committed fin- 
ally to Mu'tazilism, to which the Zaydiya had previously committed it- 
self. 

The information that the surviving titles of his books56 give us con- 


cerning the large literary activity of Abü Sahl provides an explanation of 
the way in which he was able to strengthen the position of the Qitti'tya in 


52 B. 257/851, d. 311/923, in the month of Shawwal: his rawi (authorized disciples) were 
Süli (cf. infra [Ch. X, App. 1-61]) and Abü ‘Ali al-Kawkabi (Dhahabi, ms. P. 1581, f. 60b). 

53 He was accused of having had the great poet Ibn al-Rümi poisoned (d. 284/897; Murüj 
VIII, 230-233). 

54 Cf. his pupil, Nashi Asghar. And in spite of Sunnite irony (cf. Farq, 100), 
Shi'ites how much Mu'tazilism in its beginnings had spoken ill of their first Imam, this 
Shi'ite sympathy for Mu'tazilism lasted. Cf. the book of Muhammad Al-Kashif al-Ghita 


al-Ja'fari on "al-'adl wa'l-tawhid" (analysis ap. RMM XIII.2, 369-370). 
55 Eghbal [bib. no. 2061-a], 101. 


56 Fihrist, 176-177. Cf. Tusy's List, pp. 56-57. 


reminding 
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Shi'ism (against the Waqiftya) and of the Khassiya in Islamic traditionism 
(against the "Ammiya, or Sunnites). 

In addition to works of pure Imamite teaching,5? we find that he 
undertook two polemics against Shi‘ite dissidents: one against ‘Ali ibn 
al-Hasan al-Tatari al-Küfi5? and the Waqifiya party, which believed that 
the Eleventh Imam, not having died, would be the Mahdi, and did not 
accept the Twelfth Imàm;*? the other, against the ghulat, among whom 
respect for the Imims went so far as to teach a certain "inherency" of 
divinity in their sacred persons.9? Abū Sahl thus agreed with his party in 
affirming: on the one hand, the real death of the Eleventh Imam, on the 
other hand, the absurdity of a hulil of divinity in the Imams.% 

Outside of the Imamate, Abū Sahl emphasized his clearly Zahirite 
juridical attitude by attacking two of the Sunnite rites: the Sháfi'ites, for 
denying the right of qiyas,9? and the Hanafites, apropos ‘Isa ibn Aban,® 
for rejecting the legitimacy of the use of ra’y in ijtihad.* 

This last polemic found its justification in the clearly anti-Islamic 
propositions to which ijtihad al-ra’y, without dogmatic theological 
bases, had led one very influential contemporary philosopher, Ibn al- 
Rawandi:®5 against whom Abū Sahl wrote on two occasions. ` 

His other treatises affirm the fundamental points of Mu'tazilism: the 
purely intentional character of the distinction between the divine attrib- 
utes, the noncreation of human volitions by God,® the logical impossi- 
bility of the divinity’s vision,67 and the noneternity of the world.6 

Two of his works included his Conversations: those that he had had in 
Ahwaz with his friend, the Mu'tazilite Abū ‘Ali al-Jubba’1, head of the 


57 History of the Imims—and al-Sunna (sic) fi'l-Imáma. 

58 "Tusy's List, p. 216. Cf. Fihrist, 177, and n. it, p. 68. 

59 Cf. Ibn Bàbüya [bib. no. 160-c], ed. Möller, p. 39; ap. the remarkable note of Isracl 
Friedländer, “The Heterodoxies" [bib. no. 1693-a] IT, 50-52. 

6° Thanks to the Shi‘ite heresiographers, Hallaj will be listed at first among the Ghulat. 

61 That was opportune: for, for the early Zaydites, the Rawafid were among the Ghulat. 

62 The analogical syllogism used to prove points in theology and law. 

63 Cf. P., ist ed., p. 167. 

64 [nitiative in the matter of juridical solutions: by simple 
(probabilism). 

his works, ap. Ibn al-Qirih, 552: in 


65 Died 298/910. Cf. a very interesting notice on A 
rhymed prose in the response of al-Ma'arri 


usage of analogical reasoning 


which the titles have been diluted into phrases of 
(Ghufran, 157-145). 

66 On al-istitd‘a (Tusy's List, p. 57). 

67 Ru'ya. Tusy’s List, p. 57. Cf. the decree 

68 Against Ibn al-Rawandi; and against A 
Farq, 49, 51); who accepts the notion of the eternity of bodies, a 
tians; he is the last known zindiq mentioned in the Fihrist (338). ( 
II, 81, 86). And against the Hanafite proposition: Allah Khaliq bi'l-azal . 


of al-Wathiq; Patton [bib. no. 2181], p. 117. 

bū ‘Isai Muhammad ibn Harün al-Warrig (cf. 
nd argues against the Chris- 
Cf. extracts ap. Shahrastàni 
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Basra School,9? a work of which we have perhaps an extract,” and the 
Conversations that he had had with Thabit ibn Qurra,?! the famous trans- 
lator of Greek authors; in this very Hellenized world of Baghdadian 
thinkers in which his nephew al-Hasan ibn Masa alcMawbakhn earned 
his reputation for being “more of a philosopher than a Shi'ite. 72 _ 

Finally, mention of his works on “the definition of divine unity"'73 
brings us to his complete refutation of Süfism: in the strange work that 
he considered necessary to write "'against the ideas expressed in the diwan 
of Abü'l-Atühiya?* on al-tawhid." It took rank prejudice, well- 
established in a philosopher such as Abü Sahl, to push him to attack a 
poet deceased for such a long time and also one inexperienced in the 
technical terms of philosophy.75 This fact is especially significant. " 

The very simple language, the unified and familiar style of this diwan, 
made it a valuable instrument of propaganda, an unexpected aid, by the 
very fact of its wide circulation, for a public preaching of mysticism such 
as that of Hallaj: and we have proofs that Hallaj made use of it.7$ 


Speaking of grief: “If it lasts, make it a friend," he said, and he recited 
the following:77 


I accustomed myself to contact with misfortune, —to the point of making it a 
friend 


And the persevering use of resignation led me to endurance. 


Which is a verse by Abū al-‘Atahiya.78 


Abū al-‘Atihiya also left poems on the love owed to God, and on the 
Possession of God by the soul. 


6° Died 303/915. Cf. Farq, 167. Ibn Murtada, Mi‘yar [?], 45. 

7° C£. infra, Ch. XV, n, 113. a. 

71 Tusy's List, p. 57. Died in 298/010. 

7? Fihrist, 177: he translated Aristotle. Tusy’s List, p. 99. 

73 Tawhid. 

74 Died 213/828. We cite the edition of the first part of this Diwan, Beirut, 1888, 307 

ages. 
ü 5 And even of Süfism. Thus, al-Haqq scarcely begins in his writing to be limited to the 
meaning of "the supreme Truth," God (cf. pp. 151, 202, 229, 235, 243, 253, 277). He de- 
veloped especially the notions of wara' (abstinence) and zuhd (asceticism). Cf. Aghani HI, 
124; he teaches: a) dualism, b) kasb al-ma‘arif, c) wa'id, d) tahrim al-makdsib, c) wagf for 
"Uthmàn, as a Butri Zaydite. 

76 Thus from the last couplet of Passion, 1st ed., p. 95. CF. infra, Ch. VII, m-c. Comp. 
also the khutba of Hallaj (cf. Passion, 1st ed., p. 116) with the verse from the Diwan (p. 270): 
"[ do not have the strength to give you thanks, O my Lord, if You do not come to me." 

77 Hallaj, ap. Ka'bi, Manáqib [bib. no. 320-a]. Munawi emphasizes "alafahu" (if it con- 


tinues, it becomes a friend), and comments, “Such is the mercy of God for the damned that 
they feel nothing more." 


78 Cf. [Diwan (Beirut, 1888)], pp. 119, 173, 190. 
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Ibn Nawbakht condemned Abū al-‘Atahiya because, even though he 
proved himself to be Zaydite Shi'ite with regard to the furi‘ (according to 
the sect founded by Kuthayir al-Abtar), in dogmatic theology he was 
opposed on two points to the common teaching of the Imamite mutakal- 
limtin: on the question of khalq afal al-‘ibad, in which he was a Jabarite,7° 
anti-Mu'tazilite, as Hallaj will be; and he condemned him for the use of 
such Manichaean words as "nir" (light) and "zulma" (darkness);?? an ac- 
cusation that will be made again against Hallàj, and that attributes 
gratuitously to both a Manichaean theory of sanctity. 

It is Ibn Nawbakht who denounced Hallaj to the “Abbasid authorities 
as mudda'i al-rubübiya. He was the political head of the Imamites in 
Baghdad, and was closely connected with tbe vizir, Ibn al-Furat, who 
will initiate the proceedings against Hallàj. Moreover, he had two serious 
arguments with Hallaj, during which it was said he had “unmasked” 


him. 


f. Ibn Rawh Nawbakhti, Third Wakil, and 
His Rival Shalmaghani?! 


As early as 302, Ibn Rawh had in actual fact directed the wikala, with a 
salary of thirty dinars a month, plus large subsidies, comparable to those 
of the Al al-Furát.8? Having become wakil in title on 1 Jumdda 305, he 
immediately obtained from the Caliph a sort of official recognition, 
through the help of Vizir Ibn al-Furat: 


Dhuki al-Khaidim®3 was sent to Ibn Rawh with a scroll of honor, a parchment, 
and a sealed envelope; and this envoy said to him: "Our master (the Caliph) said 
to me: ‘Since I may die before Abü'l-Qàsim (Ibn Rawh), and because he still 
holds the position of na’ib, give this back to him’ "5 and the seals of the Imàms 
were in this jewel case. Then the Caliph himself went out, at nightfall, with his 
followers, and entered the house of Abü Ja'far Muhammad ('Amri — the resi- 
dence of the na’ib), Consequently, the number of visitors to Ibn Rawh increased, 
to the point that amirs came on horseback to see him, along with vizirs, former 
vizirs, and other notables; and people spoke highly of his wisdom.** 


79 Ibn al-Dà'i, Tabsira, 422; cf. infra, Ch. XII, -b. : 

80 Designating the two created primordial substances (Aghani III, 124). Cf. Jabarism, ap. 
pp. 270, 119, 138, 235, 290, 301 of the Diwan, ed. Beirut, 1888; cf. here, Ch. V, 1-a. 

81 Sce Eghbal, [bib. no. 2061-a], 222-238. 

82 Ibn Rawh seems at first to have been fathi (as a pupil of Ibn Bilal Tàsi, Ghayba, 241). 
The references to Ibn Rawh, ap. M-b-H Saffar, Basá'ir |?], and Kashi, 345, are perhaps in- 
terpolated. , 

83 Military governor of Egypt in the name of Mü'nis in 302-306 "al-Rümi"; his son A 
Fad] A, “mawlā” of ‘Ali-b-al-Furit”’ (Ghayba, 268). 

84 Quotation from Ibn Abi Tayy (d. 630), taken from Safadi, Waft, Ms. Bodl. f. 70a; cf. 


Dhahabi, s.a. 


316 IN BAGHDAD 


We can safely include in this period the visit that Ibn Rawh made to Ibn 
Sayyür, the confidant of the Sayyida, on the occasion when another 
Shi'ite burst out laughing hearing him seriously support the thesis of the 
superiority of Abū Bakr.?5 This man was a master of deception; which is 
why, Abii Sahl said, he was preferred to him as wakil, “for being more 
able to keep the secret of the Imām’s seal’s hiding place.''86 

He first took as secretary the son-in-law of his predecessor, A-b-Ibr 
Nawbakhti,?7 the husband of Umm Kulthüm, who gave birth to Baran- 
niya, the mother of the katib Hibatallah. Then, after barely a year, with 
the fall of Vizir Ibn al-Furat from power, Ibn Rawh took as an assistant, 
probably because of his gifts as a writer, an author already noted for sev- 
eral Shi'ite works, M-b-'Ali Shalmaghani: a politically influential figure 
who had just arrived in Baghdad from Wasit with the new Sunnite vizir 
Hamid, whose confidential agent he had become.39 Ibn Rawh and Shal- 
maghani will work together for sixteen years to consolidate Imamite 
Shr'ism. Based without illusions, no doubt, on the pretended survival of 
the “hidden” Mahdi, the Twelfth Imàm. Shalmaghàni will admit bluntly 
to Ibn al-Junayd: “We have taken up this matter, Ibn Rawh and I, only 
after having known exactly what it consists of; also we have argued over 
it like dogs fighting over a corpse (tataharash al-kilab ‘ala’l-jiyaf).”®° The 
two of them represented, at this critical moment, the two tendencies that 
constantly divided early Shi‘ism: Ibn Rawh, more moderate, more re- 
signed, agreed with the juridical school of Qumm?? to base the survival 
of the Shi'ite Community on a system of administrative structures; 
Shalmaghàni, coming from a family of extremists, wanted to revivify 
the Community by means of a hierarchy of initiates sharing, according 
to the doctrine of the Mukhammisa, in the divine inspiration that could 
adopt non-'Alids as Imams. Both thought in the beginning they could 
work together. Ibn Rawh revised with Shalmaghini some of the latter's 
Juridical writings, such as Kitab al-taklif, which Ibn Rawh distributed 
widely.?! But soon Shalmaghani's initiatory influence?? asserted itself, 


85 'Tüsi, Ghayba, 251. 86 Ibid., 255. 


87 Rawi of the Siffiniyat of Khadiji (| . . . 1 235, thus his disciple; cited ap. Tüsi, Ghayba, 
243, 242 (lines 4-5), 238; correct the genealogical table concerning him set up by ‘Abbas 
Eghbal, in which Khali and 'amm abi are inverted). 


85 Tantkhi, Nishwar II, no. 96; principal witness of A Hy Háàrithi, from Nahr Sabas (near 
Wasit), tr. Margoliouth, ap. Isl. Cult., January 1932, 

89 Tiisi, Ghayba, 255. 

90 Ibid. 

?? His doctrine of zindiq (hulil) 
reality the same simple rasñl, excl 


91 lbid., 254. . 
was already developed before 305 (first approximation: in 
uded {kha’in |: cf. ‘Alya’iya). Cf. Tüsi, Ghayba, 264. 
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not only over secretaries of the state like the writer Ibn Abi'Awn,?? but 
on some very important families of official fiscal experts, such as the 
Banü Bistam, the Karkhiyün (one of them, the fiscal wali of Mosul, will 
perhaps introduce him to the Hamdanid amirs), and he imagined he 
could become the single leader of the Shi'ite party in Baghdad. Vizir 
Hamid, to balance the budget, tried to practice "recuperations." And 
certainly in agreement, both with his son-in-law A-b-M-ibn Bistam and 
with his confidant Shalmaghani, he undertook against Ibn Rawh, com- 
promised by the generous gifts of the ex-vizir Ibn al-Furat, meddlings 
that led, at the end of 308, to fiscal proceedings against him. 

It is therefore 308 at the latest that we must date the brief?* (tawqi) 
which, according to the accepted legal fiction, Ibn Rawh signed “‘in the 
name of the absent Imam,” to denounce Hallaj officially. “A brief,” Ar- 
dabili tells us, **was published to -anathematize Hallaj; and, among the 
jurists who rendered the fatwa of condemnation, and countersigned by 
their hand to certify that ‘he must be executed,’ was Husayn ibn 
Rawh.'95 The text of this brief has not been discovered; another text by 
Ibn Rawh, cited below, proves that he must have condemned Hallaj as a 
hulüli, thereby grouping him together with the Mukhammisa Shi'ite 
heretics. Why did Ibn Rawh, a Shi'ite wakil, take it upon himself to speak 
out against a Sunnite mystic accused of heresy? To get back in the good 
graces of Vizir Himid, a personal enemy of Hallaj, and to undermine the 
prestige of Shalmaghàni, whose initiation theory was, in essence, based 
on the hulül, as Ibn Rawh will indicate in his brief of 312. 

Meanwhile, Ibn Rawh and Shalmaghani remained ostensibly in 
agreement; and when in 309, Ibn Rawh, who had not yet paid the fine 
demanded by the ministry of debts, was forced to go into hiding, he had 
to appoint a na’ib; and this ná'ib, in the interests of the party, inevitably 
turned out to be Shalmaghani, whose ambition? was increased even fur- 
ther by this promotion. 

After the execution of Hallaj, and the fall of Umm Masa, Vizir Hàmid, 
falling in his turn from power, was replaced by Ibn al-Furat. But Shal- 
maghani immediately regained at Court the prestige that the confidence 
of Hamid had gotten him: thanks to Muhassin, the son and assistant of 


93 As early as 309, Ibn Abi ‘Awn was in the palace (Ibn Sinin, ap. Yaqut, Udaba’ 1, 297); 
on the charity of his brother-in-law Rizqallah, cf. Tanükhi, Nishwar, 33. 

94 Sabi, 42. 

95 Ardabili, Hadiga [bib. no. 698-a], ap. Khuyyi, [bib. no. 1236-a] VI, 177; cf. Mufid, 
according to Bihbihàni. 

96 His representative in 309 in Kufa was M-b-A Zajuzji. 
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the new vizir, whom he had succeeded in saving in 306 from the 
punishments that Hamid wanted to inflict on him.?? During the year 
311, when Muhassin, excited to vengeance, multiplied his crimes under 
the pretext of "recovering debts" for the treasury, Shalmaghini, ap- 
pointed by him at the head of this service in the palace, seems to have 
established himself as executioner of divine justice, having the throats of 
the accused convicts in Basra cut “like sheep" by his magistrate Basri.?9 

Ibn Rawh, still under indictment, and nowhere to be found, kept 
quiet; when the external Qarmathian threat brought about, in Rabi I 
312, the fall and execution of Vizir Ibn al-Furat and his son Muhassin, the 
new Sunnite vizir, Khaqani III, had Ibn Rawh put in prison; but, as he 
had not taken part in Muhassin's crimes, he was less threatened than 
Shalmaghani. Although in prison, he therefore didn't hesitate to break 
officially with him: dismissing Shalmaghàni, he appointed Abū Ah 
M-b-Humin Iskafi (d. 332)9 as nd’ib in his place, and had him publish 
the text of the Imamiya brief, adding the name of Shalmaghani to the list 
of renegades (murtadd) previously denounced by briefs: ""Shari'3,100 
Namiri,!?! Hilali, 102 Bilali,193 and others104" (Hajja 312). Ibn Rawh con- 
demned him in this list, as he told Umm Kulthüm, when she came be- 
fore him to denounce the adherence ofthe mother of the B. Bistam to the 
initiatory doctrine of Shalmaghani: “(the heresy of the Mukhammisa) is 
an impiety that this accursed man implanted in the heart of these people 
to prepare them for what he tells them about God’s having united with 
him (ittahada), and having infused Himself into him (halla fihi), as the 
Christians say of the Messiah; he converts them to the doctrine of Hallaj, 
upon whom be God's curse.” 105 


°7 "Tanükhi, Nishwar IL, no. 96. ?8 Misk. I, 123; 'Arib, p. 114. 
°° Khatib III, 365. 


1° AM H-b-Müsa Shari'i (d. around 255), disciple of 'Ali-b-Hasaka: called himself at 
first wakil of the Tenth Imam: "they begin in this way, then they progress to the Hallajiya 
doctrine, as Shalmaghani did” (= hull; AM Hàrün-b-Müsi Tall ‘Ukbari, d. 385, ap. Tüsi, 
Ghayba, 258). 


191 M-b-Nusayr Namiri Fihri, “one of the most esteemed men of Basra, said Qàdi Ibn 
al~Ji‘abi (Kashi; founder of the Nusayris, together with the father and the brother of Vizir 
‘Ali ibn al-Furat). 

102 A-b-Hilal Abartà'i, a Safi, d. 267, who 
(Kashi, 332); disciple of Yünus through A-b- 
secret: then publicly, by Ibn Rawh. 

19 Abū Tahir M-b-‘Ali-b-Bildl: refused to recognize 'Amri as manager of the properties 
of the Imam; probably fathi ja'farite (Kashi, 357; Tüsi, Ghayba, 261). 

193 " And others": that alluded to Hallàj. ; : 

105 'Tüsi, Ghayba, 263. It is noteworthy to see developed this early the philosophical dis- 
tinction between huläl (intervention of the divinity, as an accident, in a created substance) 
and ittihād (cf. Ibn Abi’l-Hadid. Cf. the letter of Caliph Radi, ap. Yàqüt, Udaba’ T). 


did not want to recognize the wakil ‘Amri i 
Karkhi (Kashi, 350): three times condemned in 
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Ibn Rawh was not without misgivings as to the outcome of this brief; 
but the bulk of the Shi'ite party remained faithful to its imprisoned 
leader. The police had foiled, right in Baghdad, at Baratha, a Qarmathian 
plot (Safar, 313);196 and since Shalmaghani had Qarmathian contacts, he 
saw himself threatened and fled to Mosul, where the future Hamdanid 
prince, Hasan-b-‘Abdallah, protected him until 317; in his retirement in 
Mu‘lathaya, he wrote some books. 

This same year, 317, after five years in prison, 1°71?° Ibn Rawh was 
freed by Minis on the same day the latter imprisoned Caliph Muatadir, 
who will remain convinced that the abortive coup d’état of 15-16 Muhar- 
ram 317, was a divine warning punishing him for having allowed Ibn 
Rawh to be put in prison in 312. And for nine years, the Shi'ite wakil 
could freely promote propaganda for his party. Two of his relatives 
helped him in that work: Ishaq Nawbakhti, the son of Abü Sahl, fiscal 
wali of Wasit (315, d. 321), very influential over the mind of General 
Mü'nis, whom he persuaded to choose QaLir as Caliph in 320 (who hap- 
pened to kill both of them); and 'Ali-b-'Abbàs Nawbakhti (d. when very 
old in 327),1!! manager of the landed property of the Sayyida (he be- 
trayed her in 320). In 321, the memory of Mu'awtya was cursed in the 
pulpits of Baghdad, and the Hanbalite leaders who objected to this were 
deported to Basra. In 325, for the first time, the Shi'ite feast of ghadir was 
celebrated in Baghdad. 

Within the Imamite party, dissensions existed. As early as 317, Shal- 
maghàni had returned to Baghdad, where he met again his old initiates, 
in particular the B. Bistàm, and was drawn to make new ones. It is not 
certain that his theory of nikah had to be taken in the strict sense of latent 
homosexuality, that is to say, his theory of the impregnation of the ini- 
tiate by the light of the initiator, a classic theory of the extremist Shi'ites; 
but it appears that a certain licentiousness did prevail in this gnostic sect. 
And the hyperdulia revealed by letters from the initiates has an unhealthy 
odor. If Ibn Rawh had broken with Shalmaghini, the latter refused to 


106 Ka'ki's plot for a pseudo M-b-Isma ‘il (Sibt b. al-Jawzi, ms. P. 1506, f. 143a, 140a; and 
Khatib). 

107 [bn Hawgal, p. 211 [note without reference; bib. no. 1672]. 

108 ‘Abbas Eghbal [note without reference; bib. no. 2061-a ]. 

109 Lisan al-mizán Il, 283; Matmura prison (cited in 287: Matàmir). 

110 [bn Abi Tayy, ap. Safadi, loc. cit., supra [note without reference]. 

111 He had written to Ibn Rawh (Tüsi, Ghayba, 200) asking him to provoke him to the 
trial by fire: "I am the confidant of man (Imam [rajul = imam: Kashi, 317, line 7; 327, line 
5]); I received the command to divulge knowledge, and I have done it secretly and publicly: 
provoke me. The one of us who precedes the other will be the loser in the trial." It is certain 
that Shalmaghàni was speaking truthfully, and was revealing the doctrine. 
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break with him. Applying his theory of the syzygies [conjunctions], of 
antithetical binomials willed by God, of the Adversary whose mission it 
was to "reveal" the Saint (a theory that Khasibi will apply to the conflict 
between the first wakil, 'Amri, and Namiri), Shalmaghàni, in two pas- 
sages of his Kitab al-ghayba, continued to respect the one who had cursed 
him .112-117 

On two occasions, in 319 and in 321, the ‘Abbasid vizirate belonged to 
one of his disciples, Husayn-b-Q-b-'U'AA ibn Wahb IV, the one who, 
in his correspondence, as an initiate, with Ibn Abi 'Awn (= the bab of the 
Imàm Shalmaghàni), signed himself “his slave Marzüq ibn Thallaj,” 
without Shalmaghàni daring to profit from it in order to oust Ibn Rawh. 
As the latter redoubled his attacks, after benefiting from the nomination 
of a new Sunnite, moderately pro-Shi‘ite vizir named Ibn Mugla,!!5 
Shalmaghani tried a bold thrust; he made, in the presence of the vizir, a 
public call to God's judgment, in the manner of the classical mubahala 
among Shi'ites: “Summon him (= Ibn Rawh) and me together so that I 
may take his hand and he mine, and if during a period of three days, the 
fire from heaven doesn’t fall on him and burn him, then, it is because 
everything he said against me is true." On the advice of the vizir, Caliph 
Radi had the insolent person arrested who dared to provoke God in this 
way (which only a prophet can do) (Shawwal 322).119 After a trial that 
lasted at least two months, Shalmaghàni was sentenced, flagellated, de- 
capitated, and hung on a cross, with Ibn Abi 'Awn, who had not wanted 
to renounce him (29 Qa'da 322). Ibn Rawh had probably agreed be- 
forehand with the vizir on this final triumph of his vengeance, and, in 
exchange, he was able to save his life in 325.129 

The extremist party of Shalmaghàni continued to exist under Basri (d. 
341), with the support of the B. Bistàm!?! and established itself with 
Khasibi at the court of the Hamdanids of Aleppo. And even among the 
moderates, the authority of Ibn Rawh, who died on 15 Sha‘ban 326, and 


112 Misk. I, 160, 271. His son Hy-b-'Ali was fiscal wali of Wasit, between 322 and 326 
[note without reference]. 


133 Dhahabi [bib. no. 530-3], ms. P. 1581, f. 105a. 

114 [bn al-Athir, Kamil [bib. no. 420-3]; Yaqtit, Udaba’ I [note without reference]. 
115 Tüsi, Ghayba, 255 [note without reference]. 

116 Yaqtit, Udaba’ I, 303 [note without reference]. 

H7 Tüsi, Ghayba, 263; Dhahabi, loc. cit., 105a [note without reference). 

11$ Moderately pro-Shi'ite (his son died near Karbala, on ziyára). 


119 For the prophets also have the tahaddi; however, Ibn Taymiya will also do it in 705 in 
Damascus. 


120 Süli, Akhbar Radi, 87. 
121 [bn al-Athir [bib. no. 420-a], s.a. 
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was buried in Karkh, like the Nawbakhtiya, !?? continued to be contested 
by Aba Bakr M-b-A 'Amri,!?? nephew of the second wakil, when Ibn 
Rawh bequeathed his control to the fourth wakil of the orthodox, AH 
' Ali-b-M Samarri (d. 15 Sha‘ban 329, tomb at Nahr Abi ‘Attab, district 
of Bab Muhaw wal), who did nothing worthy of note, and did not him- 
self designate a successor.}24 With only one wakil remaining, the succes- 
sor of Aba Bakr ‘Amri, Abi Dulaf M-b-Muzaffar Azdi,!?5 was put in 
prison by the Buwayhids. These Shi'ite princes easily tolerated the 
usurper Caliphate of the ‘Abbisids,12° considered by them as lacking 
spiritual value, but were determined not to put forward a master of their 
own by recognizing an ‘Alid Imim, or a wakil representing him above 
them. And this is why they did not succeed in reviving the office of naqib 
al- Talibiyin?27 when they consolidated it in Baghdad in 354 for the pur- 
pose of establishing a kind of official Shi'ite doctrinal authority, without 
giving it any autonomy (attempted in 393). 28 

The arrival of the Buwayhids in Baghdad in 354, who for a century 
subjected the universal Sunnite Caliphate to the hegemony ofa confeder- 
ation of Shi'ite princes, had as a paradoxical consequence the collapse of 
the powerful Imàmite religious party, which had, at the time of Hallaj's 
execution, failed to take possession of the empire. Of the two families 
that at the time had showed strength, one, the Al al-Furat, emigrated to 
Egypt (in 327), and the other, the Al Nawbakht, leaving the ministerial 
secretariats to the provincial clients of the Buwayhid vizirs, faded away 
in Baghdad in the gilded idleness of educated capitalism.*?° The Shi'ites 
who did not wish to give up religious hope of a social renewal turned 
their attention toward the Fatimid Caliphs, letting orthodox Imamism 
enter into this era resigned to the “grand absence" (ghayba Kubra) of the 
Imàm-Mahdi, during which no inspiration would be able to come and 
revive the remains of traditions salvaged from three centuries of Sunnite 
persecutions by the literalist faith of the schoolmen. This period con- 


122 'Tüsi, Ghayba, 252. 

123 This 'Amri III had been the executor of his uncle, an ex 
long time in Basra among the Baridi (Tüsi, Ghayba, 271). 

124 Ibid., 258. 128 [bid., 271; Hilli. 

126 [bn Babawayh and Qummi converted Rukn ad-Dawla (Ibn Bábawayh, Ghayba, 52); 
and the Zàhirites ‘Adud al-Dawla. 

127 The first naqib was deposed five times. 

128 They tried to persuade an 'Alid to replace Muti (Birüni, Jamahir |bib. no. 190 
23); but this was the ghayba. Comparison between the conception of the state among the B. 
Nawbakht (mim, hajiz)—money is hajiz—and Hallaj’s conception of the treasury (mim 
wasita min al-wasa'it—money is 'ariya). 


129 K indi, Qudat Misr [bib. no. 2139-b?]; ‘Abbas Eghbal (bib. no. 2061-a]. 
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tinues still, after nearly a thousand years, without Friday prayer, without 
public worship, with the anticipation of an absent legitimate leader; de- 
priving itself of that recourse to the Spirit of adoption which the legend 
of Salman taught, and which Hallaj invoked. 


g. Hallaj’s Relations with the Imamites 
1. Hallaj’s Entry into Shi'ite Circles 


“To those who inclined toward the Imamate, he made himself an Im- 
amite; and he showed them that he had knowledge of their Imam, the 
Qayim, and it was reported of him that at the beginning of his career, he 
preached on behalf of the legitimate sovereignty of the Al Muhammad 
(upon him be peace); when found out, he was taken, and whipped at 
Nahiyat al-Jabal (= Diri)” (Sul). 

"He used to make a show of Shi'ism among the large land owners 
(muliik = dahdgin)” (Ibn Abi Tahir). 

“(Upon his arrival in Baghdad . . . where he seduced many ordinary 
and important people [ru’asa’] . . . ) he wooed (tami‘) the Imamites espe- 
cially, because he had been initiated into their doctrine (lidukhilihi min 
tarigihim)" (Tanükhi, Nishw. I, 81). “Isma‘iliya, Ahmariya (= Ishaqiya), 
Shari‘iya, Bagliya, Hallajiya, ‘Azaqira (= Shalmaghiniya)” (list of Shi'ite 
heresies, ap. Diwan of Khasibi [bib. no. 139-a], ff. 27b, 44b, 53b, 62b, 
71b, 89a, 9). 

In this instance Hallaj did not have only an external knowledge of their 
themes and their terms, as he did of those of the Mu'tazilites—which he 
used as tools of debate. The oldest Shi'ite tradition affirms that he was a 
Shiite, and its hatred of him is based on the notion that he became a 
turncoat. 

Since the split with the Imàmites was attested to as early as Ahwaz 
(hostility of AS Nawbakhti), we could ponder the significance of a 
longer intimacy with the Qarmathians, especially with those he encoun- 
tered in the year 290 in Khurasan; however, it is clear that in Khurasan, 
Hallaj preached mysticism, without becoming political. 

We must therefore go back to the very beginning of his career, imme- 
diately after his marriage, in Basra. Having followed the mystic way of 
the Süfis for four years, and having become attracted to an ascetic disci- 
pline and to meditation on the Qur'àn, he suddenly becomes involved in 
the social crisis of the Zanj revolt. Many Shi'ites took part in the revolt, 
to bring about justice in return for the many flagrant injustices suffered 
by the lowly: the mawali, especially, the Aramaean peasants, Iranicized 
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artisans, whom the administrative cadres and Arab hegemony in general 
oppressed in Basra. Hallaj shared in their desire for justice, and one 
definitive imprint of this remained on his lexicon, "sini," both in theol- 
ogy and in grammar. 

After Basra, Hallaj moves away increasingly from the Süfis: his three 
hajj, when he comes to terms in solitude with the experiences of his jour- 
neys, mark a spiritual evolution that remains authentically Sunnite, but 
whose characteristic traits allude to Shi‘ite problems that he resolved and 
“heightened” in his own way: imminence, yes, of the coming ofa Judge, 
a Mahdi, a Qayim; but not one of ‘Alid genealogy; of a return, raj‘a, but 
not cyclical (kurra): it will be the final return of Jesus prepared for by a 
series, not of temporal Imàms, but of apotropaic saints, abdal, Shawahid 
Aniya. Spiritual and amorous (waldya) union with this Mahdi, this 
Qayim, is the essential part of the obligatory acts of worship, yes: espe- 
cially of the hajj: but the archetypal victim of the hajj is not the ram of 
Isaac or of Ishmael, a literalist idea, nor is it, as the Nusayris claim, Hu- 
sayn (superior to Ishmael, as Muhammad is to Abraham), elected to be 
both the great Victim (Dhabh ‘azim), who expiates sins, and the Judge of 
the Judgment (Dayyan yawm al-din), who was already immolated in the 
preceding cycle under the transitory form of Jesus. The abdál are the suf- 
fering saints anointed by the Spirit, united by him with the masih in the 
mystery of the cross, which the Nusayris refuse to acknowledge that Hu- 
sayn had really suffered; whereas the whole experience of Hallaj directs 
him toward a realization in his person of the most grievous crucifixion, 
and makes him desire it, even though his Sunnite faith tells him it is im- 
possible. 

Similarly for the jihad, another wasita (= intermediary worship) lead- 
ing him to embrace a spiritual reality, the militant aspect of the (doctri- 


nal) Qayim. 


2. His Visit to Qumm and His Theory of 
the Twelve Imams 


Really to understand Hallaj’s relations with the Imamite Shi'ites, we 
must go back to their beginnings. In the course of his public preaching, 
Hallaj came to Qumm, at that time the center of Imamite*3° Shi‘ism. 131 
How could he hope to convert wagifiya and Qitti'iya to his mystical doc- 


130 The leading Imamites from Kufa took refuge there (Tusy’s List, pp. 17, 19, 37, 47, 


104. Himyari was there: ibid., p. 189. 
121 The qàdi, the only Sunnite, was an Istakhri amir (Subki II, 194). 
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trine? A fragment of a lost work by Hallaj, "al-ihata wa'l-furqán," may 
give us the answer. Hallaj, knowing about the death of their Twelfth 
Imam, came and announced to them that such times were past, that they 
would have no more Imàms, that this one had been the last, and that the 
general Judgment was going to come. “He compared the number of the 
twelve Imams, whom he enumerated, to the verse that says that ‘the 
year, according to God, is twelve lunar months’ (Qur'an, 9:36)."152 A 
passage from Maqdisi saying that “certain Imamites pretended that the 
Imams are lights that emanated from the Light of God, and particles 
from among His particles, which is the theory of the Hallājīya,” 133 indi- 
cates also that Hallaj had outlined, apropos the doctrinal and personal in- 
fallibility of their Imams, his theory of sanctity through mystic union. 

This apostolate of Hallaj at Qumm1%4 aroused the wrath of the Im- 
amites against him. Caught off guard (?) in the confusion in which the 
disappearance of the Twelfth Imam had left them in 265/878, the leaders 
of the Imamite oligarchy, who accepted the waqifi motto of the wakil al- 
‘Umari, “the Imam is only absent," had not foreseen the danger of addi- 
tional explanations in the event that the absence" (ghayba) would be pro- 
longed. Even more, Abü Sahl ibn Nawbakht had dared to declare ''that 
to tell the truth, the Twelfth Imam had lived, but had died, in secret, that 
his son, in secret, had succeeded him, and that the line of Imams would 
therefore be established, from father to son, until God brings him to ap- 
pear publicly."35 Hallaj’s preaching, which announced to the Imàmites 
that they would not have a Thirtcenth Imam, was a public refutation of 
their leaders, especially of Ibn Nawbakht, a refutation confirmed by 
history. 136 

The Imàmite leaders took revenge for it by expelling him from Qumm 
and by slandering him: 

Tüsi's account:137 

132 Maqdisi, Bad’ wa ta’rikh [bib. no. 150-a] V, 126 (text), p. 132 (tr.). Cf. use of Qur'an 
2:185 by the Qarmathian Faraj-b-"Uthman. 


133 Ibid., V, 129 (text), 135 (tr.). We are deeply grateful to M. Huart for having given us a 
copy of these two unpublished passages. 

134 First amir:Talha-b-Ahwas Ash'ari, around 160. The hereditary amir of Qumm was at 
the time a Küfi, Talhi M-b-'Ali b. ‘Isa. 

135 Fihrist 1, 176; extension of the thesis of the Qitti'tya . 

136 Nothing had made them foresec at this moment that the figure would not exceed 
twelve: Salim ibn Qays Hilali (Fihrist, 219) had given a hadith: there will be twelve Imàms, 
all sons of ‘Ali, thus thirteen in all (Tusy’s List, p. 354; which Hibatallah will explain by 
adding Zayd). It is only later that Ibn Babiya (d. 381/991) will find two hadith fixing the 
number of Imams at twelve; like the prophets of Israel and the apostles of Jesus (ms. P. 
2018, ff. 213a, 227b). 

137 Ap. Abū Ja'far Tusi, Kitab al-ghayba, 262, extr. ap. Khünsàri, Rawdat [bib. no. 923-3] 
II, 235; and Hurr ‘Amili, Rísála ithna 'ashariya [bib. no. 825-a], f. 112a. 
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Several persons have told me to regard this as being by Abū ‘Abdallah Husayn 
ibn ‘Ali ibn Bābūyā (d. 381/991): When Hallaj came to Qumm, he wrote to a 
close relative Abü Hasan (d. 328) and to my father, who was settled with a 
neighbor, and he tried to convert both of them. He wrote: “I am the messenger 
(rasiil) of the Imàm and his wakil;" when this letter got into my father’s hands, he 
tore it up, and said to the recipient of the letter: Why do you waste your time on 
these absurdities?” And this recipient, son of his paternal aunt (or of his paternal 
uncle) answered: “This man previously attempted to convert us, but we had not 
torn up his letters." Which caused laughter and made fun of him. Then my father 
got up to go to his shop with a group of friends and servants. And, said Ibn 
Bàbüyà, when he entered the courtyard that his shop looked out on, all those 
who were seated got up (to pay him respect) except for one man seated there, 
who did not stand up for him; and my father didn’t know him. When he was 
seated, my father took his account book and his ink stand as merchants do; ad- 
dressing those present, he asked them who Hallaj was, and one of them told him. 
The man, hearing them speak of him, addressed my father: "You ask about me 
when I am right here?” And my father said: “Have you become so high and 
mighty, my good man, that I may not question you?” "You tear up my letter in 
front of me?" “Come here!" my father shouted to him; and speaking to a servant, 
he said: “Take this enemy of God and of His Prophet by the foot, beat him on the 
nape of the neck, and get him out of the courtyard,” during which event my 
father said: “Are you going to pretend to miracles (mu jizat)? May God curse 
you!" then he left, with a bruised neck; and we saw no more of him in Qumm. 138 


3. Ibn Nawbakht’s Two Clashes with Hallaj 


The first of Abü Sahl’s two clashes with Hallaj took place in Baghdad, 


the other probably in Ahwaz. 
I. Account!?? by Abū Nasr Hibat Allah ibn Muhammad al-Katib son 


of Baranniya,!4^? daughter of Umm Kulthim, wife of A-b-Ibr Naw- 
bakhti, secretary of Ibn Rawh,!4! daughter of Abū Ja'far al-‘Amri 


(second wakil of the Imàmites): 


When God wished to unmask Hallaj, to expose his heresy and to destroy him, He 
inspired him with the thought that perhaps Abū Sahl Isma‘ll ibn ‘Ali Nawbakhti 
(may God be pleased with him!) would accept his marvels and would aid him in 
his deceptions. He sent someone to him to sound him out; Hallaj thought that 
Abū Sahl was a simpleton on this matter (how great was his folly!), that he could 
role of ‘Ali ibn 


138 Abū Ja'far Tüsi, ap. Kitab al-igtisad (bib. no. 242-b], retraces the 
. Cf. the ex- 


Bàbüya (d. 328/939), expelling Hallaj from Qumm (Khinsari, Rawdat VII, 378) 
pulsion of Abū Sumayna (Tusy’s List, p. 302); Eghbal, 115-116. a : 

139 Collected around A.H. 375 by Ahmad-b-'Ali ibn Nüh Sirafi, of Basra, in his Akhbar 
al-wukala’ al-arba‘a (transmitted by Husayn-b-Ibrahim “Qummi” (cf. Majlisi [bib. no. 
1179-b or 835-b?| XIII, 95) to Tüsi, who published it ap. Ghayba = Khünsàri, Rawdat 1, 
31). This account had already been published elsewhere, because it figures in Süli and af- 
terwards in Ibn Abi Tahir; and because Ibn al-Azraq gave it to Tanükhi (Nishwar) = Khatib 
VIII, 124); mistakenly the Fihrist (I, 176) attributes it to Shalmaghani. 

140 Tusy’s List, p. 354. 

141 Alive in 326 (Tüsi, Ghayba, 243). 
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negotiate with him, that he could contrive with him his marvels and work with 
his help to win others over by such means; this plan was consistent with his habit 
of employing tricks and falsehoods. Abü Sahl, in fact, exercised a vast influence 
in the world, 4? and was noted for his knowledge and his culture. Hallaj wrote to 
him as follows: “I am the wakil of the Sahib al-zaman (peace be upon him!)," for 
that was his first trick with the ordinary people; after which he went way be- 
yond;'^ “he commanded me to write you and show you the proper (miraculous) 
signs to convince you; he has pity on your soul, he wants to initiate you in his 
work.” And Abū Sahl responded to him: “I will ask you one small thing, well 
within your capacity, at the cost of which your hand has already paid the price to 
make us sce, as regards demonstration and proofs. It is this: I am a man who 
loves women (awari), I am very prone to them, and I have a goodly number of 
them in my home; I wish to enjoy them, but... !** I run the risk of alienating 
them and of having them loathe mc because of my white hair; I am forced to dye 
my hair each weck, and it is a distressing nuisance for me to have to take such 
precautions; but if I didn't do that, they would know my age; their love would be 
withdrawn from me, their fondness would turn into repulsion. I therefore ask of 
you that I be freed from dyeing my hair, and that I be able to be happy with a 
mirror only (for combing my hair).145 Give me a black beard and I will obey you; 
I will come to you, I will speak your language,!46 and will preach your doctrine 
with all the understanding that I have of it already; and that will be of some use to 
you." 

When Hallaj received this letter, he realized he had been wrong to write him 
and to speak to him about his doctrine, He stopped thinking about it, wrote no 
more to him and sent no one else to him. As for Abii Sahl, he related this story 
and his joke about it to everyone; great or small, everyone got the point. And it is 
this joke that unmasked Hallaj and made everyone renounce him. 


Even if it is correct that this was the means by which Ibn Nawbakht 
aroused a particular public against Hallaj, it is fairly obvious that anec- 
dotes such as this enlighten us on the mentality of his adversaries. 147 
Furthermore, it seems that Aba Sahl had first taken the public preach- 
ing of Hallaj seriously, probably in Ahwaz, paying even closer attention 
to it than his friend, the Mu'tazilite Jubba’i. Even though he shared the 
opinion of Jubba’i concerning Hallaj's faking of "miracles," Abü Sahl, 
with the skepticism and the slyness of an old politician, had believed he 
142 His answer, according to Ibn Abi Tahir: 


me thousands of men who will follow you if 
143 [n his pretensions; like the other Ghulat, 
144 "'Tanükhi adds: “I am bald, and forced to reset my hair the length of my skull, to draw 
it over my temples, and to fix it in place with my turban; such are my tricks.” 
145 Tanükhi adds: "Help me grow hair again,” 
146 Tanūkhī adds: “I will say that he is the na’ib of the Imàm, or the Imàm, or the 
Prophet, or God Himself, if he wishes." 
147 As to the rawi of the account, it is the Hibatallah cited in Tusy's List (p. 354), who 


believed that there were thirteen Imams, including Zayd, and had written a book on this 
subject. 


"I am head of a religious party; I have behind 
I follow you." 
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discovered in Hallàj a political weapon in the service of some conspiracy 
or other against the established power, and he thought it auspicious to 
examine him at first hand, to test his metal for such a weapon. 

II. Account of Ibn Abi Tahir: 

Hallaj extended his hand once toward the crowd, and musk flew out from it; 
he extended it another time and pieces of silver (dirham) fell out of it; but in the 
audience, there was one person!49 who guessed the secret and cried out: “You 
have played enough games! I see the pieces of silver very well: but they are ordi- 
nary pieces of legal currency. I will believe in you, and many others will join me, 
if you present to me a single dirham on which your name is inscribed, together 
with the name of your father." —"How? Such a coin has not been struck" 
— "The one who renders present what is absent must be able to strike what is not 
struck." 


Hallaj is presented in this Shrite account as a simple market-place 
magician—this is obvious. But what is worth noting is the attitude of Ibn 
Nawbakht. Religious charlatanism doesn't shock him; rather what he 
wants to know is if Hallàj is really a candidate for the political Imamate, 
and if one should bet on his chances. "Show me a piece of silver struck in 
your name and I will believe in you." It is not a matter of proof through 
divine miracle; this politician knows how to fake such things; rather it is 
a matter of finding out whether Hallaj already has the means of striking 
coinage in his own name. And Hallaj, whose apostolate is mystical, not 
political, answers him: “What would be the good of that? I distribute 
these coins so people can make use of them:!^? they would be of no use if 
they were in my name (meaning, my mission is not political)." There- 
upon, Abii Sahl, for whom mysticism is regarded either as an absurdity 
or as Machiavelianism, concluded that: “Since Hallàj is not even a politi- 
cal conspirator, there is no point in bothering with him.” 


4. The Question of AS Nawbakhti and the 
Shi'ite Conception of Money 


In asking Hallàj why he doesn't put in circulation silver dirhams struck 
in his name (and also gold dinars, because he was distributing also 
“dunaynirat”), AS Nawbakhti is testing him, with regard to the royal 


148 [bn Nawbakht, according to the interpolation of ‘Arib (p. 93), in the text of Sali, and 
the phrase “many others with me,” which derives from the above-mentioned saying: “I 
have thousands of men behind me." 

149 We read with regard to this: Qul huwa Allah Ahad (Qur’an 112:10). Qur'àn 112 was 
engraved (on coins) as early as the Umayyads (Codrington [bib. no. 2048-a], pp. 23, 27). 
Not Fatimid. They were therefore ordinary coins, as Reiske has remarked [bib. no. 1551-b] 
(II, 745-746; following Schultens). Hallaj nicknamed them darahim al-qudra. 
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prerogative of striking coins, as the Pharisees had tested Jesus with the 
tribute coin owed to Caesar. In this period, people were not nominalists 
in money matters (theory of signs), nor materialists (theory of stamped 
merchandise). To all of humanity, gold and silver were minted as sym- 
bols of value measurement, thus “qualified” assets by accident, not by 
essence (Birüni): because they were precious things, incorruptible and 
dense; rare and beautiful, holding out the hope of a future and good for- 
tune; hence, the fulfilment of their dreams, their buying power, their 
ambivalence, both sacred for the pure, and magical for the profane; 
hence, the ritual character of state minting. l 

For Christianity, separating the spiritual from the temporal, gold is the 
liturgical symbol of spiritual radiation, of sanctification and of the com- 
ing Kingdom; silver is the symbol that represents redemption and the 
price of salvation (which Manichaeanism carried to an extreme, contrast- 
ing gold and silver in painting, pure colors to all other colors, considered 
impure); and Judaism had already marked by contrasting juxtaposed 
symbols (altar, crown, gold censers: in contrast to the golden calf) the 


sacrilegious danger of an idolatry of immortal metals, images of God, . 


made, not for the amassing of treasure, but for a magnificent gift and 
offering of art to His beauty. . 

In a parallel way the equally immortal pair of stars flying over our 
lives, the sun and the moon, the gold and silver couple, appeared to nas- 
cent Islam as a menace of pagan seduction, as “Mammon”; as legal booty 
gained from war, to be divided among conquering believers, gold and 
silver were viewed as natural but perishable property (Qur'an 3:14): four 
will be “flowers” of Paradise (ghilman, cf. hüris) (Birüni, Jam., p. 13); but 
believers were forbidden to amass it in order to draw interest, forbidden 
to speculate on the future that belongs only to God. However, just as 
seasonal necessities of agriculture had forced the early Muslim state to 
establish a lunisolar fiscal calendar, those of an annual budget compelled 
the Sunnite Caliphs, and especially the legitimist Shi'ite conspirators, to 
rely on arbitragist bankers to establish their finances on the basis of a ca~ 
nonical ratio between gold and silver (in value 10/1, in unit monetary 
weight 10/7: ratio of density 19.36/10.47 = 100/52). (Sarraf between gold 
and silver: Birüni [Jamahir], 242). 

But this ratio fluctuated (metallic reserves due to war spoils and to 
penal servitude of miners), which produced social crises by their distribu- 
tion (salaries and standard of living completely our of kilter). And the 
Shi'ites didn't hesitate to increase the crises by a politique that was worse, 
believing that their Mahdi was going to come, and therefore struck 
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standard coinage in Kufa (Sahla) aimed at purifying the economic life. 
The extremist Shi'ites (Nusayris) described this politique symbolically in 
terms of the bloody victory of the Mahdi, exterminating his enemies 
destined for Hell, asserting his authority by monetary striking of his ti- 
tles on the molten bodies of the damned, transformed in precious earthly 
metals (cf. Qur'àn 9:34-35), irremediably dark and sinister (“Umar in 
gold, Abū Bakr in silver;!5? after having been the living impurities of 
humanity, blood [and three other humours], wine, etc.). Meanwhile, ac- 
cording to other extremists, the divine reflection that had prepared these 
two metals, would engrave the image of ‘Ali on the sun (the ‘ayn under 
the sign of the Lion of Persian coins), and the image of the Imam on the 
moon (or the Mim; or the Messiah; the Crescent which rules canonical 
life, and puts an end to the fast of Anticipation), like medals in the sky. 

AS Nawbakhti challenges Hallaj to proclaim himself the Mahdi, 
‘Ubaydallah will do likewise a few years later, in 300/912, when he 
strikes gold dinars (something forbidden) in the name of the Mahdiya. 
But Hallaj is a Sunnite, obedient to the Caliph (like his teacher Sahl Tus- 
tari), and a mystic: for whom money is impure only if one uses it usuri- 
ously; but is permitted, desirable, and good, as a gift received from God 
and given, in His name, to the poor who beg for it: “in this world, there 
is no profession more beautiful than begging” (Baqli, 211). There was no 
reconciliation possible between the two points of view: the Shi‘ite Ibn 
Babawayh will treat the Hallajians as “counterfeiters.” 


h. The Bani Nawbakht's Political Hostility to Hallaj 


1. Their Motives 


But when Hallàj converted high officials, and got his foothold in the 
Caliphal circle (whose aspirations had been and would again become 
Shi'ite), Abū Sahl sensed the danger of allowing an independent '*mysti- 
cism” to develop in the Court, a mysticism that was purely Sunnite, 
based on Süfi elements, such as that of Hallaj; it threatened to destroy the 
moral authority of the Shiite legend, upheld by Imàmism.15! There was 
political danger in it for the entire party of high officials adhering to Im- 


159 Debasement of gold to copper and silver to iron (cf. Qur'àn 57:25; 34:10; 18:96). Af- 
terwards lead and tin. 

151 The violent hatred of Imàmites for Süfis is particularly significant considering that 
they have no hatred for the Mu'tazilites who are hostile to their Imims. What the Imámites 
reproach Hasan Dasri, Sufyan Thawri, Hallaj, and Kilani for, is having shown the Sunnites 
that sanctity (whatever the accepted definition was) was not an aristocratic privilege reserved 
to 'Alid descendants, but a divine grace that freely chooses its elect (cf. Khünsàri, Rawdat I, 
209, 226, 316; II, 442). The Imámite Mufid (d. 403/1012), who is hostile to Hallaj, attrib- 
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amism. How did this party set in motion the official proceedings against 
Hallaj—that is to say, the Sunnite fatwa against his doctrine, in Baghdad, 
the capital of the ‘Abbasid Caliphate, where Imamite jurisconsults had no 
official authority—and the police investigations? 


2. Their Means of Action 


We see the situation as follows: the Imàmite leaders of Baghdad, un- 
able to get their cases judged by the courts according to their own juridi- 
cal rite (which was not recognized), had chosen in law [as we know 
through Nashi Asghar (d. 365/975),152 friend of Ibn al- Amid and of 
"Adud!53] the Sunnite rite that least offended them, the Zahirite. And, 
inversely, a Zahirite jurisconsult!5^ Ibrahim ibn Muhammad Nif- 
tawayh, 155 joined the school of Imāmite masters in the field of Mu'tazi- 
lite theology (kalam). Niftawayh was the close friend of Abü "Umar 
[and] of the Zahirite jurisconsult Ibn Dàwüd, one of the two main advis- 
ers of the grand qàdi of Baghdad at that time. Under Niftawayh's influ- 
ence, Ibn Dawid increased his fatwa condemning Hallaj; and the personal 


connections of [Abi Sahl] Nawbakhti with Ibn al-Furat, then vizir, set 
the police in motion. 


IV. THE POLITICAL REPERCUSSION OF THE HALLAJIAN 
PREACHING AND THE YEARS 288-296 


Hallaj's public preaching cannot have lasted beyond 296 (the vizirate of 
Ibn al-Furát, the fall of his supporters in the B. Makhlad party). It must 
have lasted several years (he settles, gains sympathizers, arouses 
jealousies), eight years, we now think, since it was to Mu'tadid (d. 289) 
that the Zahirite jurisconsult Ibn Dawid (d. 297) denounced him as 
abominable. It would be tempting to read “Muktafi (289, d. 295)" in- 
stead of “Mu'tadid,” but Muktafi, whose health was doomed, would not 
have raised this issue; also his vizirs had to humor the B. Makhlad, who 
were still in a position of power during his reign. And we have two indi- 


utes to "Ali and to ‘Ali Rida’ two hadith denouncing the Süfis (Radd., extr. in Khünsàri, 
Rawdát H, 233). 


152 Tusy’s List, p. 233; Fihrist I, 178. 


153 "Adud al-Dawli, a militant Shi‘ite, will support the Zàhirite qàdi Jazari in Baghdad, 
will increase the Zahirite schools in Fars (Muqaddasi [bib. no. 2167-a]), and will persecute 
Ibn Khafif and Ibn Sam'ün (Yaqüt, Udaba’ V, 235). 

154 Baghdadi, called him a Shāfiʻite (Usil [bib. no. 201-d], 317): a mistake. 

155 Pupil in kalam of Nashi al-Akhbar (d. 293/905): Fihrist 1, 272; II, 64. Born in 244, died 
in 323/934 (Fihrist I, 81; Yaqtit, Udaba’ 1, 309. Barbahiri performed his final ablutions. Cf. 
the identical case of Abü'l-Faraj Hy Nami Shirazi, d. 350 (Ibn Fadl Allah, Fugaha’ [?], V). 


POLITICAL REPERCUSSION 331 


cations that Hallaj had returned to Baghdad well before 296: first, the 
dedication of one of his works to Amir Hy-b-Hamdan, who, very much 
at the center of things around 290, will be banished in 296; next, the de- 
fence that Ibn Surayj will undertake for Hallaj against Ibn Dawid, neces- 
sarily prior to the exile (around 296) of Ibn Surayj to Shiraz; two circum- 
stances that presuppose a period of time required for a friendship to be 
formed. Lastly, in order for Ibn Dawid to attack Hallaj "in the presence 
of Mu'tadid," Hallaj would have to have already had partisans at Court, 
and Ibn Dàwüd would have to still be able to get support there of power- 
ful Shi'ites: but the disgrace of the Shi'ite party, begun in 286 and inten- 
sified from 288 to the end of 291, will diminish only gradually, from 292 
to 296. Since the fatwa of Ibn Dàwüd could not be from 296, it must be 
dated from 288. 

Ibn Dawüd's ways and means of access to the Court appear to have 
been the following: first, through his friend the Malikite qadi, Abü 
‘Umar Hammadi, whose father, Grand Qàdi Yüsuf, had just then taken 
as assistant qàdi another Zahirite, Ruwayn Shaybani (d. 303), a former 
Süfi whom he had persuaded to return to his lucrative circumstances. 
Next, through the salon of a very powerful secretary of the state, 
Abü'l-Hasan M-b-'Abdün-b-Makhlad, katib of the military commander 
Badr, in which Ibn Dàwüd one day upheld the thesis of the superiority of 
‘Ali (over Abū Bakr) and was refuted by the Shàfi'ite Muhàmili, titular 
qadi of Kufa, in the presence of the quasi-Shi'ite banker A-b-Khalid 
Madhara’yi. Lastly, through his Shi'ite friends (Niftawayh, friend of 
Qadi Aba ‘Umar), Ibn Dàwüd was aroused to back the offensive waged 
against Hallaj by the Imàmite party, the B. Nawbakht, B. al-Furat, B. 
Bistam, Karkhiyün. There were also (anti-Hallajian) Mu'tazilites at 
Court, notably the adim Yahya-b-'Ali, of the B. Munajjim. 

As for Hallaj, he could have been introduced at Court by one of his 
friends and admirers, perhaps a former, “repentant,” official who had 
become an ascetic, like Shibli, an ex-hajib connected with Muwaffaq, or 
Samarri, if he did indeed belong to the group of kuttab transplanted from 
Samarra by the Tahirids. But it was more likely through those who had 
known him in Mecca: amirs in Badr's entourage (Yanis, friend of Nasr), 
members of the dynastic Hashimite nobility who were the sovereign’s 
annual representatives to the hajj (Fadl-b-'Abd al-Malik, Ibn Tirinja, 
Hiriin-b-Ishaq), through whom he knew the Imàms of the cathedral 
mosques who permitted him to speak in them (M-b-Harün) to Hashi- 
mites who became his disciples (Abü ‘Umara, Haykal). So much for the 
palace; as for the vizirial administrations, Hallaj must have rediscovered 


332 IN BAGHDAD 


some friends in Baghdad whom he had made among the clients of the B. 
Makhlad in Ahwaz, in fiscal circles (note that Ibn Abi’l-Asbagh, col- 
laborator of H-b-Makhlad in 264, fiscal wali in Ahwaz 265-279, minister 
of the kharaj 279-281, replaced in the kharaj in 281 by I.F. [Ibn al-Furat], 
spent time in Rayy 281-286, the period when Muktafi, the heir to the 
throne, was there, with Husayn-b-‘Amr, Badr, and Nasr); without offi- 
cial support of this kind, Hallaj would not have been able to settle in 
Baghdad a colony of notables from Tustar (around 281), and to establish 
a center for preaching (around 288). 

This is why we go back to Hallaj’s beginnings in Ahwaz and to his 
relations with the Harithi clan, who must have encouraged these begin- 
nings, for the origins of the support that the vizirial party of the B. 
Makhlad were to guarantee him under the two vizirates of ‘Ali ibn ‘Isa. 

It appears that the Caliph did not carry out the denunciation of Hallaj 
by Ibn Dàwüd. Mu'tadid's moral formation, received at the hands of an 
ascetic like Ibn Abrl-Dunya (d. 281), had preserved him from the 
uranism extolled by Ibn Dàwüd and censured by courageous Damascene 
jurisconsults with regard to Khumarawayh (d. 284).! A very young im- 
perial prince in 270, he had expressed his irritation over the persistent de- 
votion of the Hanbalite lower classes of Baghdad to Mu‘awiya (whom he 
will try to get officially cursed in 284), and his edict of 284 forbidding the 
sermons of the qussás in the open air was surely aimed at this form of 
puritanical opposition (but not the mystic sermons). Faced again, like all 
of the ‘Abbasid rulers, with the dilemma of whether “to be for or against 
the ‘Alids,” Mu'tadid was haunted by dreams enjoining him to be de- 
voted to the son-in-law of the Prophet (he will also authorize the Zayd- 
ites of Daylam to rebuild the tomb of ‘Ali at Najaf); but he was also a 
lucid and energetic leader, determined to break the incessant conspiracy 
of the Shi‘ite sects against his dynasty and person. He was able to snatch 
power from the Shi'ite vizir Ibn Bülbül in 277, at a time when this old 
enemy, who had had him imprisoned and afterwards confined to his 
home (in 275)? by his father, and who took it upon himself to give his 
sister away in marriage, was doing his utmost to remove him. He knew 
the Shi'ite ferment that brought about the popular Zanj and Qarmathian 
insurrections in Sawad. In the long qasida of 119 lines written about his 
reign in the year of his death by his table companion and friend, the poet 
prince Ibn al-Mu'tazz, “‘kitab siyar al-Imam,” the main idea of Mu'tadid's 
policy is very well defined: to defend the empire against rebels, and Sun- 


1 Cf. Ibn ‘Asakir [bib. no. 334-a] V, 78. ? B.N. 5838, 68a. 
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nite orthodoxy against heresies. Mu'tadid's sentimental devotion for 'Ali 
doesn't blind him to the Shi‘ite danger, which is as great in the north, 
when Ràfi'-b-Harthama surrenders it to the Zaydites (and sends Muk- 
tafi, with Badr, to spend five years at the front near Rayy), as in the 
south: in this very Kufa that Ibn al-Mu'tazz cursed as the mother of all 
heresies, for its blending of extremist Shi'ism with pre-Islamic Arabic 
linguistic nationalism, and its pitting of astrology and the Greek sciences 
against the Qur'àn and hadith. This is why Mu'tadid never flirted for 
very long with Shi‘ites, with philosophers (execution of Sarakhsi), or 
even with Mu'tazilites. And, even though he made use of Shi'ite experts, 
he based his support essentially on the moderate Sunnite party that 
statesmen (the B. Makhlad even more than the B. Wahb) tried to organ- 
ize together with intelligent Shafi‘ite jurisconsults (Muhamili, Ibn 
Surayj), who were less intransigent than the Hanbalites; and this party 
supported Hallaj.3 

The power belonged for ten years (286-296) to this moderate Sunnite 
party, whose real head, a candidate for the Caliphate as early as 289, was 
Ibn al-Mu'tazz, who in view of the political handicaps of the sons of 
Mu'tadid (the chronic sickness of Muktafi, the young age of Muqtadir), 
presented himself as heir to the thought of Mu'tadid. 

In 288, Mu'tadid reentered Baghdad from Raqqa, leading the rebel 
Wasif Saji captive (Safar; executed at the end of Qa da);* after having exe- 
cuted and impaled on the gibbet, “like a horseman seated on a horse," 
Ibn Abi'l-Qaws, the Qarmathian leader (a friend of the extremist Shi'ite 
theologian Ishàq Ahmar), with whom the city of Kufa had secretly made 
an alliance, Mu'tadid fell ill and died, 22 Rabi‘ II 289, aged 46. 

His faithful vizir, Ubaydallah-b-Wahb, had died one year before him 
(Rabi* II 288), after having installed the Bani Makhlad in power, in 
Shawwal 286, entrusting the finances to them (M-b-Dawiid, east; ‘Ali-b- 
'[sà, west) in place of two Shi'ites, the Ibn al-Furat brothers; and after 
arranging two marriages: of his son and successor Qasim to Maryam, 
daughter of Hasan-b-Makhlad, and of his daughter to M-b-Dawüd. 

During the three years of his vizirate, Qasim ibn Wahb, energetic and 
elegant, but cruel, intensified the anti-Shi'ite reaction: the arrest of the 
Shi'ite fiscal expert Ibn Bistàm, the execution of the katib Fay yad-b-‘Ali 
for his extremist Shi'ism (288), the execution of Ibn Abi'l-Qaws, and 
lastly a grand-scale military campaign against the serious Qarmathian in- 
surrection, which had broken out in Hijja 289 in the Syrian desert, be- 

3 In the period 289-296: disgrace of Mu'nis, of Ibn al-Mu'tazz. 
4 Rebel in complicity with the Sajid. 
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tween Damascus (where the Tülünid wali Tughj was preparing to rejoin 
the 'Abbàsids) and Raqqa (where Muhammad-b-Sulaymàn concentrated 
the Caliphal army). In a few months, the army ruined the hopes of the 
young Fatimid pretender Husayn, who was counting on the numerical 
symbolism ofthe year 290 as a good omen; led as prisoner to Baghdad on 
2 Rabi' 1291, he was brutally executed there, with 310 of his own people 
(including innocent ‘Alid hostages) on a platform, dikka, on the 23rd. We 
know that one of Hallàj's texts, his Riwaya XXV, perhaps aimed at the 
Qarmathians whom he wished to convert, names the ‘ayn al-mizan of 
this prophetic **year 290." 

The other measures undertaken by Vizir Qasim were dictated, either 
by the campaign against Qarmathians (peace with the Samanids, who de- 
fended Rayy and the Jibal as far as Hulwan, Muharram 290; abandonment 
of Fars to the Saffarid vassal Tahir, Jumada I 290; continuation of the holy 
war, seizure of Antioch, Ramadan 290), or by prospects of personal ambi- 
tion which his premature death (on 6 Qa'da 291, prior to his thirtieth 
year) would bring to an end: the direct alliance with the weak ruler Muk- 
tafi, sealed by two murders: (1) of Commander-in-Chief Badr, sacrificed 
to the hatred of the Caliph, in a trap laid by Qadi Aba ‘Umar, on 7 
Ramadan 289; buried by his people in Mecca, where his friend Mu'nis 
Qushüri was exiled (as amir?) —his son Hilal was granted amnesty (in 
Jumada 1); and (2) of Husayn-b-'Amr, the Christian secretary of Muktafi, 
sacrificed to the jealousy of the vizir (Rajab-Shawwal 290). The alliance 
had been confirmed by the marriage, agreed upon 9 Jumdada 1 291, of the 
vizir’s daughter with Abū Ahmad Muhammad, elder son of Muktafi; 
there were children, and their marriage, certainly arranged by the clever 
Maryam-bt-H-b-Makhlad, wife of the vizir, will be celebrated only in 
306.5 

Before the death of Vizir Qasim, the head of the Shi‘ite party, 
Ahmad-b-al-Furat, had succeeded in reentering the finance administra- 
tion by forging a document that enabled the vizir to have Husayn-b- 
‘Amr executed, and enabled the forgers to recover the directorship of the 
east from M-b-Dawid, in recompense; he died some months later, to be 
replaced in this position by his brother ‘Ali-b-al-Furat (Ramadan 291).6 

When, in Qa'da 291, Muktafi had to choose a new vizir, three out of 
four of the leading ministers were of the Sunnite party, M- 
b-'Abdün-b-Makhlad (secretary of General Fatik), ' Ali-b-'isà (finance 
administration, west), and ‘Abbas-b-Hasan Jarjara’yi (with the Seal: 


5 Cf. Subki II, 136 (Tabari composed for Muktafi his Ikhtilaf al-fugaha’). 
$ Ms. P. 1570, 30b. 
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former secretary of Qàris, nurse of Muktafi). ‘Ali-b-‘Isa was already fit 
to be a vizir. Why did he refuse? He must have previously administered 
the oath to Ibn al-Mu'tazz as the future Caliph. And Muktafi wished to 
leave the throne to his son Abü Ahmad. At a time when the Sunnite 
party was giving way, and the only representative in the ministry from 
the Shi‘ite opposition, ‘Ali-b-al-Furat, was on good terms with certain 
military leaders committed to Muqtadir, the second son of Mu'tadid 
(Sawsan, the grand chamberlain, Safi, the palace inspector, Gharib) and 
with his mother, the Greek Shaghab, who had foreseen the eventuality of 
his succession even in the lifetime of Mu'tadid, a new man, 'Abbas-b- 
Hasan, promised to the Caliph all that he desired, and was named vizir. 
Muktafi, who knew he was near the end of his reign, was hoping that 
his new vizir would proclaim his son Abū Ahmad wali al-‘ahd, in agree- 
ment with Sawsan and Safi. But then these three men betrayed him: 
Sawsan and Safi because they had already opted for the Caliphate of 
Mugtadir, and the vizir, because, even though he had given the oath, like 
the other Sunnite ministers, to Ibn al-Mu'tazz, he was seeking another 
blood prince, less known, who would owe him everything. Moreover, 
having need of capital, the vizir had had the frailty to accept from ‘Ali- 
b-al-Furat five hundred thousand dinars, a so-called advance “to con- 
struct a palace for his elder son"; which compromised him in favor of 
Muqtadir, and forced him to name to the fiscal inspection of Egypt the 
Shi'ite Ibn Bistim (Muharram 292), the old master of 'Ali-b-al-Furàt, a 
nomination that was imposed on Ibn ‘fsa, whose direction of the west 
was officially under the supervision of ‘Ali-b-al-Furat, director of the 
east. Through Ibn Bistam, ‘Ali and the Shi'ite party controlled the af- 
fairs of Egypt at the very moment when its submission was won, after 
having required two campaigns: the first, that of M-b-Sulayman, in 
Muharram 292, had been successful, but ended up in his dismissal for mis- 
appropriation of public funds; the second, led by Commander-in-Chief 
Fatik, a favorite of the sovereign and by Badr Hammimi, an allied 
Tülünid amir (Shawwal 292-Rajab 293), had completed the conquest, and 
had brought to Baghdad a certain number of former high Egyptian offi- 
cials, both military (such as Tughj, ex-wali of Damascus) and fiscal (such 
as two of the Madhara’yi), through whom Ibn Bistàm and Ibn al-Furat 
were able to work fiscal recoveries beneficial to the Shiite party. 
Muktafi’s sickness lasted three more years, three years of silent antici- 


7 Ibid., 30a. 
8 In 293, a Hanbalite riot against Tabari (the cause: Tabari's failure to cite Ibn Hanbal in 


his Ikhtildf al-fugaha’). 
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pation for the Sunnite and Shiite parties; during which time the holy war 
continued (taking of Tarsus, between two truces for prisoner exchanges, 
292-295), and the Qarmathian uprising occurred in the Syrian desert 
(Rabi 1 293: two of the three Baghdadian caravans pillaged in Muharram 
294 while returning from the hajj). Finally Muktafi died, Qa'da II 295, 
and loyalist army leaders, the Mu'tadidiya ghilman, who were deter- 
mined to give the oath of allegiance to the sons of their master (in the 
Turkish manner), therefore to Muqtadir, the eldest after Muktafi, 
brought matters to a head; and the vizir, who had sounded out two 
little-known princes without any success, was compelled, as he had 
promised, to install Muqtadir in the palace. 

This hurried ceremony of enthronement could not end the crisis. 
Muqtadir, a child of thirteen years, and the youngest person ever to be 
proclaimed Caliph, performed publicly four rak'a and uttered the is- 
tikhara (a propitiatory prayer asking God's favor ), then received the bay ‘a 
of the dignitaries; in the presence of Safi, minister of his domicile, 
Commander-in-Chief Fatik, Vizir ‘Abbas, and his son Ahmad (pro- 
moted katib of the Queen Mother, and the younger brothers of the 
Caliph, Haran and Muhammad). In addition to Sawsan and Mu'nis Fahl 
(Hars), who will remain loyal, and the wali of Damascus A b. 
Kayaghlagh, who was present this day, the robes of honor given out on 
this occasion went to four men who planned to betray the child-Caliph: 
Vizir ‘Abbas, Fatik, Yumn, and Ibn 'Amrüya (police chief), who had al- 
ready sworn allegiance to Ibn al-Mu'tazz. The overwhelming majority 
of Sunnite officials, supported by nearly all of the qadis of the capital, 
remained determined to proclaim Ibn al-Mu'tazz caliph. 

Sensing the danger, the Queen Mother had ordered that Amir Mu’nis 
Qushiri, whose influence was great over the army, be brought back 
from Mecca; and it was not only the army that received her donativum 
(three months allowance to cavalry, six to infantrymen), but generous 
gifts were also made to the Hàshimites, to public officials desirous of per- 
forming ta rif (killing of lambs, 8 and 10 Hijja) the following month, and 
to pardonable prisoners. In spite of everything, loyalty to Muqtadir did 
not extend beyond the narrow circle of the higher officers of the palace; 
and even one of them, Amir Husayn-b-Hamdan, had just given the oath 
of allegiance to Ibn al-Mu'tazz. 

As for Vizir ‘Abbas, he emerged once more as a betrayer. Having at 
last seen his candidate on the throne, M-b-Mu'tamid (who died sud- 
denly), he concluded a secret agreement with the Samanid Court (where 
his son will later find refuge), which put at his disposal a high Samànid 
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official named Pars, who was supposed to come at once to Baghdad with 
several thousand men, to lead the coup d'état. Forewarned, the sup- 
porters of Ibn al-Mu'tazz, determined not to be tricked a second time by 
this vizir, resolved to act faster than he. Barely four months after the start 
of the new reign, 20 Rabi' I 296, Amir Husayn-b-Hamdan, one of the 
heroes of the campaign against the Qarmathians, surprised and killed 
Vizir ‘Abbas (by mistake, Fatik was killed with him). Ibn al-Mu'tazz, 
proclaimed the next day, began his reign, by naming a new, thoroughly 
Sunnite minister: M-b-Daàwuüd, vizir. 

But the success of this rare conspiracy of “the orthodox” or partisans 
of a “true Sunnite Caliphate” was bound to be short-lived. They had be- 
hind them only bureaucrats, jurisconsults, and scholars, without any of 
the real social forces: neither the army, the rich, nor the popular masses. 
On 22 Rabi' II, the palace, in which Muqtadir was shut off, protected by 
the stubborn loyalty of Safi, Mu’nis Fahl, Mu'nis Qushüri, and his 
maternal uncle Gharib, still held out against Amir Hy-b-Hamdan, who, 
realizing the cause was lost, broke camp, and took flight to his fief in 
Mosul. The Jewish official bankers, allied with Ibn al-Furát and with the 
Shi'ites, had refused any loan to the ministers appointed by Ibn al- 
Mu'tazz. Ibn al-Mu'tazz, seeing himself as lost, took to the street trying 
to rouse the Hanbalite lower classes, crying out "come to the aid of your 
Caliph the Barbaharite." The Hanbalite demonstration, however, did 
not materialize, and so, before nightfall, ‘Ali ibn al-Furat received, in the 
hiding place where he had taken refuge, a visit from Muqtadir's emis- 
saries, greeting him with the title of vizir. 

With consummate skill, ninetcen years after the fall of Ibn Bülbül, a 
Shi'ite vizir succeeded in recapturing the leadership of the empire. 


V 


THE INDICTMENT, THE 
COURT OF JUSTICE, AND THE 
ACTORS IN THE DRAMA 


I. THE INDICTMENT AND [BN DAWUp’s INITIATIVE 
a. The Indictment: Ibn Dawtid’s Initiative 


Before the case of Hallaj was brought to a religious court, it was exposed 
to public opinion in the capital of the empire, and denounced violently 
from the twofold perspective of religious orthodoxy and sound philoso- 
phy by a jurisconsult named Ibn Dawiid who, though still young, was 
already head of the Zahirite school of law; a man who, in addition, was a 
refined, sentimental, and respected man of letters attached to the philos- 
ophy of Kindi. 

Ibn Dawid was of the opinion that both the legalistic conception of 

the Muslim Community’s having been formed by love and the jealous 
savageness of early Arabic poetry, were distorted by Hallaj's preaching 
of the principle of divine “Essential Desire.” 
_ For Hallaj to refer his audience, without confessional distinction, to an 
internal experimentation that claimed a commn Base (aslan jamma‘an), 
Was to appeal to an inspiration superseding the guidelines of the Sunna of 
the Prophet,! and to a symbolic interpretation of terms of the Arabic lan- 
guage that nominalism (common at that time to Mu'tazilism, Zahirism, 
and to the Hellenistic philosophical school of Kindi) had rejected. 

This position of Ibn Dawid represented a hardening of Islamic 
legalism; certainly Muhammad, like Moses, teaches that love must be 
socially confined, with the sexual instinct for propagation of the species, 
to the notion of conjugal duty; if left free, love could only beget a fatal 
madness. But this strict, disciplinary approach did not claim to solve the 

1 The Spirit (Rh) of the divinity, penetrating (hull) the human nature (ndstt) of the in- 


spired, outside the revealed law: is the heresy of zandaqa according to Ibn Hanbal, who 
believed that the Word of God is found solely in the Book. 
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problem of beauty, which was so subtly posed by the story of Joseph in 


Sūra 12, nor that of the role, in the City, of the spiritual brotherhood ` 


(ta’akhi, in Medina), a generative source of civilization outside the natural 
families. 

As for the nominalist conception of Arabic grammar, steadfastly up- 
held by the Zahirites, from Ibn Dawüd to Ibn Hazm and Ibn Mada,? by 
means of examples (shawahid) drawn from the most physically profane 
Arabic poets, in spite of the original ambivalence of Arabic roots (addad) 
and the ambiguities (mutashabihat) of the Qur'an, it already came up 
against the wise phonological and structural exactness of serious 
thinkers, as can be seen by Khalil, the Shaft‘ites, and Hanbalites, and also 
the translators of Greek logic into Arabic. 

For Ibn Dawad, faithful to the letter of Muslim law, the solution of the 
two problems, of seductive beauty and of intellectual relationships, was 
given by the traditional ideal of love developed by early Arabic poetry. 
Love, which can only desire beauty, is a magnetic blind fatality of a phys- 
ical nature, dexithymon erotos anthos,? and the entire dignity of a superior 
soul must experience it without surrendering to it. The melancholy of 
love, by the very meaning of its etymology, is the result (and recipro- 
cally, the cause) “of the inflammation of the blood and the bile that leads 
to increasing atrabiliousness; the greater the atrabiliousness, the more 
possessed one becomes by melancholy; so much so that love is a disease 
for which doctors have no cure."^ Whether it is a question of popular 
themes from Bedouin folklore, or of their learned orchestrations by the 
poets of the cities, Ibn Dàwüd, in a detailed criticism of the Arabic poetic 
texts, shows that careful and systematic examination finds only elements 
of a clinical analysis of symptoms classifiable in a sequence, a chain: one 
concluding usually in madness and death, after a gradual weakening of 
the body and an increasing isolation of its lonely thought, captivated by 
its fanciful ideal. It is not forbidden, however, to taste of it, and the Mus- 
lim paradise that Ibn Dawid envisions is one in which the memory re- 
captures the features of beloved faces just as they were, not altered or 
rearranged in any way. 

It should be noted that the two sources of Ibn Dawüd's theory— 
Qur’anic law and classical Arabic poetry—do not appeal to the personal 

2 Ibn Mada’, Radd ‘ala’l-nuhat. 3 Aeschylus, Agamemnon, 743. 

4 Zahra. Cf. Gilbert and Lereboullet, Origine biliaire de la mélancolie (ap. Soc. Méd. des 
Hôpitaux, July 31, 1903, and La Cholémie simple et familiale, ap. Sem. Méd., July 24, 1901; 
Adalbert Merx, Le Róle du foie dans la littérature des peuples sémitiques, ap. Florilège Melchior de 
Vogue, 1909; Maurice Girardeau, Le Foie, la bile dans le Livre des mille et une nuits, Paris, 
Rousset, 1910. 
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experience of the living, neither to the faith of believers nor to the pas- 
sion of lovers. Ibn Dawid, as a good Zàhirite, refuses to indulge in any 
psychological subjectivism, whether sacred or profane; love is a desire 
(irada, opp. karh), a concupiscent appetite of the sensual soul, drawn 
necessarily to a concrete good, something partial (juz1); the soul (nafs), 
furthermore, according to the kalam of that time, is not substantial, but a 
simple accident of the body; it has no nature of its own. 

This position of Ibn Dawid, one of deliberate intransigence, repre- 
sents a very limited perspective on a whole body of collective thought 
that was elaborated about love by the young Muslim civilization; for 
three or four generations, translations of Pahlavi, Sanskrit, and Greek 
(through Syriac) texts led it, through a comparatism differentiating the 
rhythms and meters of amatory poems, to intellectualize their structure 
and the stages of the realization of the idea [of love]. 

Through Abū Tammàm, Ibn Dàwüd at least learned, as he admits,* to 
intellectualize amatory rhetoric; in a manner less conventional (and Hel- 
lenistic), and more spontaneous, than Ibn al-Mu'tazz. He philosophizes, 
in his sense of the word, and coldly criticizes the development among 
poets of a malady of soul that he considers contagious, and whose out- 
come is fatal. And by grouping poets together according to their mode of 
expressing the stages of the malady of love, he realizes with them their 
preferred intellectual affiliations, in a manner of instantancous musical 
pleasure, experienced at the same time as the hearing of the melody, and 
as brief as it; but expressible in technical terms. This is the origin of his 
ladder of “‘the steps of love,” for which the school of Kindi undoubtedly 
gave him the idea. The Hallajian term for “‘desire” (‘ishq) is included in it, 
but in the sense closely related to its primary grammatical meaning (the 
bitterness of desire in the unsatisfied she-camel): a step leading to a final 
frenzy of passion (walah), and the sign of a demoniacal obsession (was- 
was), Ibn Dawid notes; his friend Niftawayh says it leads to mental slav- 
ery (tatayyum). 

The following is the so-called “ladder” of eight psychic stages of 


love, according to Arabic poetry (Ibn Dawid, Zahra [see this edition, 
I, 352]: 


5 Süli asserts this in his Akhbar Abi Tammam (65), in which he frequently uses him (21-22, 
for his Kitab al-zahra; 209, 244, 263, 269; in this work Suli inadvertantly alters the verse 
cited). In fact, we know the case that Ibn Dàwüd made concerning the philosophical tend- 
encies of Abū Tammim (by mistake, the editors of Sli confused our Ibn Dawid with his 
namesake, Ibn al-Jarráh, the contemporary anti-Shi'ite historian and vizir in 296/908). 
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1. admiration — ístihisán 5. inclination hawa 
2. attraction mawadda 6. desire “ishq 
3. attachment mahabba 7. enslavement tayīm 
4. familiarity — khulla$ 8. delirium walah 


In a later time, another Zahirite, the great Ibn Hazm, also a sensitive 
man of letters, will enumerate just five: 


1. admiration — istihsan 4. affection kalaf 
2. infatuation i jab 5. fervor shaghaf? 
3. intimacy ulfa 


Niftawayh had discerned five: 


1. volition ivada 4. desire “ishq 
2. attachment mahabba 5. bondage tatayyum® 
3. inclination hawa 


All of these are observable external symptoms, not experienced 
“internal tastes,” nor a glorification through a translucent crystallization 
of a memory into an idea. 

Ibn Dawid has the virtue as a Muslim monotheist of removing the 
Hellenistic and Sabaean astral polytheism from his amatory thetoric. He 
simply cites, without imitating the Platonic parable of the “Symposium” 
on celestial spirits, those spherical beings created and afterwards split in 
two to be imprisoned in bodies in which they are attracted to one 
another;? he cites also the comment “‘by Plato” on love, ‘a madness, a 
divine (demoniacal) possession that can be neither praised not blamed,' 
and the genethliac themes of friendship and enmity of Ptolemy. l 

Ibn Dàwüd, on the other hand, refuses to believe that “tastes experi- 
enced" in love indicate a progress of the soul, a gradual "substantializa- 
tion,” a sanctification. The Safi school of Basra, through analysis of its 
experiences of asceticism and prayer, believes that in such cases God 
loves the soul (cf. Qur'àn 5:59); meaning that if He never restrains the 


6 Khulla, the highest (Abrahamic) degree according to the old Muslim spiritual traditions 
(cf. Malati, Tanbih, Recueil, p. 7), is reduced by Ibn Dàwüd to ísqat al-sara’ir, the (pora 
tive) external disappearance of all mutual shyness; without giving 1t the profound signi i- 
cance that Hallàj attaches to it: istihkam, the transparent Peace uniting two hearts 
(Sh[a‘rawi, Tabaqát; bib. no. 741-a]). 

7 Ibn Hazm, Mudawat al-nufiis (bib. no. 241-c], 36. 

3 Mughlata’i, Wadih [bib. no. 538-c], 42. 

9 Zahra. Plato, Symposium xvi. 
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soul, He always desires it, and makes the soul desire Him, and that He 
"draws near" it through stages in a mental pilgrimage, in a gradual 
purification, whose schema can be constructed: as stages of an ascent to- 
ward God. 

If Ibn Dàwüd accepts this idea, probably borrowed from Stoic philos- 
ophy, ofa "ladder" of amorous states, it is only as a ladder of stages in an 
increasing, fatal aggravation of a mental illness. He judges their desire for 
God to be as illusory as the desire for any other love idol. Dhü'l-Nün 
Misri,!? and afterwards Yahya Razi, in trying to present in a dynamic 
form the stages of their ‘‘itinerary toward God,” remained prisoners, like 
Ibn Dawid, of the Mu'tazilite vocabulary of their time, describing them 
as "stages" (maqamat) conquered (sic) through the effort of asceticism. 
What about God’s role in all of this—whereas a sound orthodoxy was 
viewing it rather in terms of gifts that are gratuitous, “modalities” (ah- 
wal) of divine Grace, but excluded, in such cases, from any rationally for- 
seeable dispensation?! 

Ibn Dawiid also rebels against the therapeutic claims of such Baghdad- 
ian Süfis as Abū Hamza and Nüri; who, accepting the same point of de- 
parture as Ibn Dawid, the pathological symptoms of love, claim that 
these symptoms have a deeper, moral meaning: that they obtain a divine 
medication, which cures the amorous soul of creatures, if, through them, 
the soul begins to love the Creator: 


Certain adepts of Süfism (mutasawwifin)!? have claimed that it is God (exalted be 
His praise) Who put men through the experience of love, as a trial: so that they 
might subjugate their *self"' to the object of their love, to His wrath that breaks 
them, to His pleasure that enlarges them, so that after that they may balance!? 


19 *Awarif IV, 276, 290. Dhà'l-Nün is attributed with a series of nineteen stages (Hilya X, 
242), and one of eight stages (fbid., IX, 341-342, 359), reduced by Yahyà Ràzi to seven and 
four respectively (ibid., X, 64). As in the case of St. John Climacus [March 30 in Lives of 
Saints; cf. his The Ladder (Klimax) to Paradise; d. circa A.D. 649—H.M.], the analysis of 
stages betrays the intrusion of Stoic philosophy. Cf. in Christianity the seven Teresian cas- 
E e eight stages of Gemma Galgani; the cight beatitudes and the seven gifts of the Holy 

pirit). 

En "Awarif IV, 253. The classical list comprises two parallel series, of ten stages and nine 
gifts @hwal, opp. magamát); stages with respect to the soul. Gifts with respect to Grace (the 
ten: tawba, wara', zuhd (sabr), faqr, shukr, khawf (raja’), tawakkul, rida’; the nine: mahabba, 
shawq, uns, qurb, haya’, ittisal, qabd (bast), fana" (baqa"), jam' (tafriqa); according to Sarràj, 
Luma‘, 42, Qush., 38; ‘Awdrif IV, 232, 276, 290). Kalàbàdhi gives seventeen stages. Harawi 
gives a hundred manázil (in ten groups of ten). 

n Mutasawwiftin, Ibn Dàwüd alludes here to the suspect accounts of Abii Hamza, a Süfi 
of Baghdad, concerning shaykhs whom the sight of handsome faces (of novices) led, after 
many temptations and sufferings, to love God more (Sarraj, Masári', passim: especially 
161-162, 214, 229. Cf. infra, Ch. XIII, 11-a, 4) 


13 Abü Hamza and Nari were at that time interrogated by the qidi (the Ghulam Khalil 
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such a subjugation with the bondage of obedience to God (may He be praised and 
exalted). He, the Incomparable One, the One Without Equal, He, their Creator, 
Who did not nced to create them, their Providence, their Author, Who does not 
even remind them of the blessings that they owe to Him.!* And, finally, since 
they obliged their "self" to obey an "other," God is the One Whose will should 
have the most right to claim their obedience. 15 


Mas'üdi adopts this important commentary, and thirty years later uses 
it against certain Süfis, especially of Baghdad, who loved to preach in 
public . . . something other than the "union-separation" antithesis (that 
is, "am'tafriq"; he was aiming therefore at the Hallajian ‘ayn al-jam?); 
against those among the Süfis who were “‘interiorists” (batiniya), he con- 
cluded, meaning surely the Hallajians.!6 

Ibn Dàwüd in the above passage appears very shocked at the claim of 
these adepts in Süfism to discern, in the depths of desire ('ishq), which he 
considers an aberration of the personal will, or a “useless folly” (accord- 
ing to Peripatetic moral philosophy), infecting "the heart preoccupied 
with neither craft nor trade’’:!7 a pure transnatural attraction, which they 
claim descended from the divine Essence itself. The mutasawwiftin whom 
Ibn Dawtd has in mind in this instance are, we believe, Abü Hamza and 
Nüri, because of their therapeutics, aimed at Baghdadian literary circles 
contaminated by uranism, and their mystical "sublimation" of the 
Platonic bondage of love. For this passage seems to have been written 
prior to Hallaj’s public preaching: 

But, God willing, we shall demonstrate later on all that is truly love in the 
hearts that experience it, by describing its stages and its changes, its resumptions 
and its onslaughts, by relating how it bends wills that are considered strong, and 
rushes to the rescue of wills that are hard-pressed, how it plays upon the hearts of 
adepts in philosophy, and how it knows how to subdue the thoughts of those 
who believe they have sacrificed themselves. 18 


Ibn Dàwüd decided, therefore, against the possibility of this dianisante 
therapeutics for the malady of love, against a "(real and not imaginary) 
substantialization" of the final goal of love. And not only vis-à-vis these 
Süfis, but also vis-à-vis the neo-Platonist tendencies of his friends from 
the school of Kindi, “the philosopher of the Arabs,” led at that time by 


affair, cf. Ibn al-Jawzi, Talbis, 181, 183). The Hallajian Faris will use this theme again 
(Baqli, Tafsir, f. 240b). 

14 Ghayr munitann ‘alayhim: corr. in this way the accepted text of Mas'üdi, Murty VII, 
385. 

15 Zahra. 

16 Mas'üdi, Murūj VIII, 384-385; Rinn., tr. [?], p. 318. 

17 Mughlatà'i, Wadih [bib. no. 538-c], ed. Spies, 29. 18 Zahra. 
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Sarakhsi. Although he was a disciple of Kindi,!? Ibn Dawiid embraced 
until the end Sarakhsi's definition of love as a noble mental illness, as the 
impossible quest (Ibn Dawüd; the natural and legal prohibition — impos- 
sibility) of a corporal union, of an ideal union of two souls (ittihdd al- 
nafsayn)?29 Did he share the final hope of the following tercet by Ibn al- 
Rümi? 

I embraced her and my soul, after that, desired her again. And yet, who can be 
closer than an embrace? —-And I kissed her lips to quench my thirst, but what I 
tasted only inflamed my thirst. —Now the burn of love inside me is so great that 


I cannot cure it by inhaling cool air. —Ah! the fever of my heart cannot be broken 
so long as our two souls are uncombined as one!?! 


What kind of personal life could Ibn Dàwüd have hoped to live in the 
union of two sensitive souls outside of their bodies? For Ibn Dawüd, love 
leads to death, which it hastens in coming, but cannot divinely transform 
the body, and it stops in the impersonal heaven of ideas. In that, he was 
too restrictive with the richness of Arabic poetry. 

The theology of a Zahirite denies the unity of psychomatic phenome- 
na, and therefore the unity of human nature, in love; the only hope of 
immortality that he retains from the experience of having loved, is that 
of a survival in an impersonal heaven of ideas. Knowing that the sensual 
soul (nafs, identical for him with the ri, the spirit) is only an accident of 
the body, his reason cannot grant any objective reality to a life beyond 
the grave, a life of mummified recollections, which the experience of the 
union enabled two souls to live outside of their bodies. 

To say “in the Name of God . . .” (= to recite the basmala) means, for 
Hallaj, to express the creative "fiat" (= kun) to God Himself (St£.): in 
order to fulfill it hic et nunc: by granting to this divine Host, with our 
body and our soul, the most sacralizing of the rights of asylum, that of 
hospitality, iqra’, ikram al-Dayf, dakhala, ijára.?? To say to God "I love 
You, I give You thanks, "?3 means to give oneself to Him; it means to die 
with Him of the same Desire that He has of Himself, in calling Himself 


19 Süli, Akhbar Abi Tammam, 65. 
20 Mughlatà^i, Wadih, 47. 
21 Tawil meter, ap. Diwan, Cairo ms., Adab 1965, 2823; reprod. ap. Ikhwan al-safa’ III, 

64, 65: the Isma‘ilis want to "spiritualize" this tercet. 

468. Iqra’: cf. Ibrahim Harbi and Revue internationale de la croix-rouge, June 1952, pp. 448- 
20. 
?3 Ushkur nafsak ‘anni. Fasl, cited ap. Daylami, ‘Arf [bib. no. 175-b], 286-306 (collate 

with Baqli, Mantiq, pp. 566-576); tr. and commentary ap. our Interférences philosophiques et 


percées métaphysiques dans la mystique hallagienne: notion de l'essentiel désir (in Mélanges Joseph 
Maréchal, Brussels, 1950, II, 263-296). 
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supreme, He, in the same eternal present moment in which this extraor- 
dinary word of loving annihilation resuscitates Him: and resuscitates us: 
"those whom Desire kills. He returns them to life.”’?4 

By performing the mandsik al-hajj in Mecca, Hallaj understood that the 
rituals of this Abrahamic sacrifice usher one into a deifying mystery of 
love, because they call forth “the descent of divine forgiveness" to 
"Arafat. By transferring to his home in Baghdad the rituals legally bound 
to the confines of the Ka'ba, Hallàj discovers that their real consumma- 
tion, which was accomplished there only in a hill (a non-sacred place) and 
symbolically, at ‘Arafat, could only be realized in Baghdad by getting 
out of his home . . . out of the sacralized walls of his body (ihram of the 
Labbayka): by going out into the streets to expose himself to death, by 
provoking those for whom he spoke to God; and he offers himself to 
God to give him this consummation. 

There, at the crossroads, he offers himself to the famished bedouin 
Arabs, whom misery and the revolutionary propaganda of the Qarma- 
thians cast away, like the lost sheep of Ishmael, over all the routes of the 
caravans and the hajj, where his preaching led him. He wished his death 
to be at the hands of these Muslims, but it will be at the hands of 
others—of Sunnites, who believe in the “corporal” materiality of the hajj 
and in its localization at the Meccan Ka'ba, in which the Qarmathians no 
longer believe;—of Sunnites, who still believe in the resurrection of the 
body, in which the Qarmathians also no longer believe. 

Ibn Dawid, like the majority of theologians of his time and like all the 
Zahirites, was a Mu'tazilite, a libertarian; and he was the latter also in his 
capacity as an expert in the Hellenistic philosophy of Kindi. Jahiz, depart- 
ing from the then classical principle of the nonsubstantiality of the soul,” 
had demonstrated that any form of worship that claims to love God is 
anthropomorphic and ends up comparing Him with man (tashbih) and, 
therefore, envisioning a material divinity, which is absurd. Furthermore, 
the majority of theologians taught that God could not be loved (except in 
an Emanation, according to extremist Shi'ites), for He “cannot love 
Himself" (Allah là yuhibbu dhatahu): Bagillani, Abū Ya‘la, Juwaynt: 
against Ibn Taymiya.?6 At a time when Hallaj shows us the Essential De- 
sire of God, of Love, Lover and Beloved together, in His primordial sol- 
itude;?? and not as a result of climbing ascetical steps. He said this bluntly 


24 Qasida cited by Daylami, ‘Aff, 48a. 

25 Jahiz, Mukhtarat (Cairo ed. [bib. no. 2125-d], 1323) II, 51-52. 

26 Minhaj , HI, 98-99. 

27 Cf. Mélanges Joseph Maréchal, [pp. 263-295, particularly pp. 270-273]. 
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to a Karramiyan Süfi, Ibrahim Khawwas.?8 The latter barb made any 
technical discussion between Ibn Dawid and Hallaj impossible. 

Also, when the Malikite qadi, Abü ‘Umar, khalifa of his father for 
the judicial district of the west bank of Baghdad, consulted Ibn Dawid, 
his assessor, about the utterances made by Hallaj in his jurisdiction 
(Tustariyin, ‘Attab, Ibn Dàwüd responded with the following fatwa 


(here preceded by his isnad, Ibn Bakiiya, Biddya, no. 7) (= Kh., VIII, 
129):28 


I heard Abü'l-Qàsim Yf-b-Yq Nu'màni, who said: “I heard my father say: that 
he had heard this from the mouth of the Imam, son of the Imim?® AB Muham- 
mad ibn Dàwüd-b-'Ali, the fagih, of Isfahan: — 

“ ‘If what God revealed to His Prophet (blessings and peace be upon him) is 
true, if what the Prophet came to impart to us is true, then what Hallaj says is 
false (batil).’ So Ibn Dàwüd attacked him vchemently,"?! 


He concluded that it “was lawful to put him to death.’’52 

It is, therefore, as a violent intrusion into the life of the City that Hallaj 
presents, in sermons that are both impetuous and technical in style, the 
call to the perfect life that the Süfis were living, shut off in hermitages 
(only Yahya Razi had attempted to hold conferences, majalis, for cultured 
people). He seems to the casual passerby in the markets like another of 
those popular uneducated preachers (gass, plural: qussás) who, since the 
time of Mansür ibn 'Ammaàr, had been shouting out their apocalyptic 
threats and promises in this city of luxury and lust; and which were asso- 
ciated either with legitimist Shi'ite propaganda or with an ascetic reform 
of morals. And since these preachers were the target of Mu'tadid's edict 
of 284/897, it was probably as a qáss that "Hallàj was denounced to 
Mu'tadid"3? by Ibn Dawüd. 

But this Zahirite jurisconsult was well aware that Hallaj was not just 
one of those ordinary inciters of mobs who irritate the police by appeal- 


?8 The famous anecdote about the idolatry of tawakkul. The Hallajian text, which num- 
bers twelve dawa ‘7, identical to the twelve burt of the Sunnite tafsir by Ja'far, save for four 
retouched, which are very important theologically, should be by Ibn ‘Ata’: iman, ihsân (J.: 
ma'rifa), fahm (J.: ‘agl), ‘ag! (J.: yaqin), "ilm. (J.: islam), ma'rifa (J: ihsan), tawakkul, khawf, 
raja’, mahabba, shawq, walah... . 

?? Pub. ap. Quatre textes, 1914, III, no. 7. 

30 This shows that Nu'màni was also a Zahirite. 

31 Cf. Qur'àn 17:83. This opposition between the words “Haqq” (the true) and "'Bátil" 
(the False) was used again by Ketkhudazade (REI) to prove the saying “Ana’l-Haqq.”” The 
conflict that Ibn Dawid introduces between the Prophet and Hallaj recalls to mind the one 
that ‘Amr Makki had posed between the Qur’an and the early Hallajian writings. 

32 Farq, 247, lines 12-13; 248, line 17. 

33 Edict, ap. Tabari. Nari was beaten and banished to Basra. 


THE INDICTMENT 347 


ing to God without first going through the proper channels. Hallàj was 
an aberrant but esteemed theological author, who was in contact with the 
various schools of the learned scholars of Islam, Mu'tazilite, Imàmite, 
Sunnite, and knowledgable in the language of the school in general. It 
was politically and socially dangerous for the state to allow him to 
strengthen his influence over his popular Arab audience of Karkh and 
Bab Basra, to give a spiritual leader, and reasons for hope, to a whole 
proletariat made up of displaced nomads, driven out by famine, attracted 
by the lure of bread, ex-bedouins from Yamama and Ahsa retreating 
from Basra and Kufa under pressure from the Qarmathian social revolu- 
tion (Banü Ukhaydir), settled in their Dar al-Hijra, between Kufa and 
Karbala.#4 

The vocabulary of Hallaj's Baghdad sermons is filled with extremist 
Isma‘ili terms because of his bedouin audience, to whom he had previ- 
ously dedicated his apostolate in Khurasan (Talaqan, Juzjan): terms that 
also appear in his theological treatises. 

Ibn Dàwüd had Imamite friends, but they were moderate Shi'ites 
(Sali); and since he did not believe in the reality of the Hallajian ““Essen- 
tial Desire,” he must have believed, like these moderate and very well- 
to-do Shi'ites, that Hallaj was a Qarmathian agent disguised as a mystic 
so as to launch a Qarmathian social revolution. 

The Arab proletariat of West Baghdad was very predisposed to such a 
revolution; Ibn Dawid was all the more aware of this for having studied 
the soul of the Arab nomad apropos his poetic ideal of love. And Taha 
Husayn has very rightly linked the surge of ‘udhritic Arab poetry (“in 
which one dies of love") in the seventh century of our era to the eco- 
nomic crisis that had at that time impoverished Arabia. 

The hard life of the desert, with its continual dangers, is a novitiate of 
Poverty, which predisposes the Arab race to a "paroxystic" manner of 
loving that is very unsocial and, on the whole, anticommunitarian, in 
which death hovers as a constant threat and as the desired end. 

“Love, so long as it hides, feels itself in great danger, and is only reas- 
sured by exposing itself to risk."35 This is not yet the sublimated self- 
conscious tension of townsmen (hadar, yesterday Manichaeans, today 
Isma‘ilis, for whom death is desirable, because it is an explosion of the 

34 This Qarmathian Dar al-Hijra was set up in a castle lacking inscription, which still 
bears the name Ukhaydir, and which I believe to be pre-Islamic (cf. my Mission en 
Mésopotamie I, 1910; G.L. Bell [bib. no. 1717-a], Reuther [?] ). It contains a “mosque,” 


which I believe was added onto the hall in which the qibla niche was cut, which is neither in 


the middle vis-à-vis the colonnade nor in the major axis. 
35 Hallaj, Divan, p. 60. 
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Spirit destroying a sinister body, which must not revive), but love as 
known among the nomads (badii): it is a clinical case, a “crise de 
sauvagerie.” L. F. Clauss, in his observations on Arab nomadic life in Jor- 
dan, notes that it is not rare for an Arab who has fallen in love to die, 
for he “burns” and is consumed, body and soul. The desert has no dis- 
tractions or "substitute" capable of diverting him from the image of 
beauty that flames in his solitary memory; and if he prays, his prayer, 
born out of a burnt monotheism, can only hasten his death, through de- 
sire to see the veil of beauty rise, to discover another Face, al-Wajh al- 
Karim: of the Judge. 

It is this second death that the Hallajian preaching attempts to explode 
in its listener. And, whatever may have been Hallaj’s position, thought- 
ful minds believed it possible to make the unsocial “‘crise de sauvagerie” of 
‘udhritic love develop gradually into the “‘crise de sauvagerie” in God as is 
the Hallajian Desire. It is, in fact, with an isnad of two well-known Halla- 
jians that the Masari‘ of Sarraj transmit to us (via Nasrabadhi, Ibn ‘Ata’ 
the basic text of Asma'i on hubb ‘udhri, that “gentleness of heart," "riqqat 
al-qulub,” which was the attribute of an élite Arab tribe that was preemi- 
nently pure, the Banü ‘Udhra, whose people ‘‘died when they loved" 
and believed that “to die of love is a sweet and noble death.”37 And the 
early accounts, attributed to the Salimiya, on the martyrdom of Hallaj, 
are filled with a poetic atmosphere of hubb "udhri.?8 But the attempt to 
harmonize the two only weakens [the testimony of] Hallaj’s [martyr- 
dom]. Daylami, in a very interesting way, compares the Hallajian theory 
of Desire with that of such pre-Socratic philosophers as Empedocles and 
Heraclitus. These harmonizing attempts, in which mere pastiches rather 
than genuine realizations were stirred up, succeeded in paralyzing the de- 
velopment of Muslim mystical poetry. 

Hubb 'udhri is so characteristic of the Arab soul that it is fitting, for our 
understanding of this soul, to discuss in a few lines here the main theories 
about its origin and its philosophical meaning. 

Historically, this love that is "pure and shy unto death" originates in 
Yemen, according to classical Arabic criticism (Asma'1); however, we 
question?? the Qahtanid genealogy of the Qudà'a, the clan of which the 
Banü ‘Udhri tribe (encamped at Wadi'l-Qura, northwest of Medina) was 
a part, which gave birth to "Urwat ‘Afra, the first poet of ‘udhritic love. 

36 Col. Umgang (Nurenberg, 1949) II, 34. 

37 Masári', 351 and 114; cf. Kitab al-aghani, 2nd ed. I, 161. 

38 Daylami, ‘Aff, in Mélanges Joseph Maréchal , pp. 288-290. 39 Zubayrids. 
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The deeply religious character of Yemen should link this love to an ‘‘ar- 
chetype" found in the subconscious of most of the primitive tribes of 
humanity: the election to a religious and sacrificial life by the unexpected 
appearance of a “kindred soul"; this “kindred soul," the sign of our call- 
ing, is above all (and sometimes totally) a spirit, and the spiritual rela- 
tionship in which it sustains us avoids any physical and sexual contact; 
the “kindred soul” is pure and is interiorized through contemplation and 
is consumed in solitude. The perfect symbol of this spirit is the fragrance 
used in worship, which Yemen alone, throughout antiquity, always fur- 
nished to the temples (Queen of Sheba), and as far off as India: the in- 
cense (yanjüjshahas) of South Arabia,*? sap extracted from a bush that is 
raised and tapped only on the coast called Shihr al-Luban (in Mahra, land 
of the Mehari racing camels, which transport it); the incense ‘“‘burned in 
worship” of which Hallaj spoke during his last vigil. 

Ibn Dawid perceived this love, considered as an "angelic" consecra- 
tion and as revealing of one's predestination, when he asked whether the 
image (crystallized: Stendhal) that the impassioned lover substitutes for 
the worship of the object loved is not a kind of spell due to a “demonic 
possession"; for canonical Islam acknowledges “demonic possession," 
waswas, but not divine possession. *! 

He quotes the following verses of Jamil Buthayna: 


Love embraced my spirit with his spirit before we were created, —and even 

after our weaning, and cven in the cradle; 

And it grew, as we were growing, unccasingly growing, 

And nothing will come to break our union when we are dead; 

Only it, surviving everything, will visit us, 

In the darkness of the grave, beneath its stone. 

More profoundly, shouldn't the human nature of the two lovers, in 
the care of a single angel, be marked with the sign of a predestination of 
unimaginable unity, and, for their salvation, mustn't the two lovers go 
beyond the mutual image of their beauty in the angelic mirror, in order 
to adhere to the fiat of the Essential Desire? We shall examine an anecdote 
by Ibn Dawtd on this later. 

‘Just as drawing near a being in ourselves removes us from him," says 
Hallaj, “sò drawing near him in himself brings us closer to him. "*? 

Indeed this love can veer toward syneisaktism or uranism. Celtic 


40 Jahn. 
41 Zahra. 
42 Allusion by Hallàj, ap. Diwan, p. 31. 
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syneisaktism seems to be onc of the origins of medieval courtly love, 
while the self-conscious uranism of too many Arab poets may have been 
inspired by Plato. 

As carly as the first century of Islam, this ‘udhritic love, an adoration 
turning to idolatry of the sovereign power of the beloved object [which 
is reflected already in the double names given to poets (Jamil Buthayna, 
Kuthayir 'Azza)], turns frustrated and bitter among the legitimist Shi'ites 
who passionately adore the Imam whose Name they keep secret to out- 
siders, for the Imàm, a divine emanation, must wear a veil over his 
face. 4? 

For about a century and a half, comparative literary criticism has tried 
to discover connections between the Arab poets of hubb 'udhri and the 
western poets of courtly love, of the ‘‘dolce stil nuovo."^* The cases of 
Guilhem IX de Poitiers (d. 1127) and of Ramon Lull (d. 1315)*5 have 
been cited. The Andalusian dialectal method led the way to certain dis- 
coveries (rhythms, variations in themes).^9 

Let us keep in mind from this discussion that Arab ‘udhritic poetry 
suggests that love is not a stratagem of the reproductive instinct, but a 
divine annunciation. It is not an external revelation of the Law, but an 
internal one of Grace. A revelation of divine nature to human nature, 
through the ministry of an Angel, because the angelic nature, ruled by 
sujiid, that is to say, by an intellectual ecstasy beyond its own will, must 
present the fiat intellectually to material bodies, animate or inanimate. 
Human nature, ruled by nazar, by sight, that is to say, by a “visionary” 
ecstasy beyond its own intellect, must *'exorcise" the angelic annuncia- 
tion, by accepting only its pure fiat “in the name of God”: without be- 
coming attached to the messenger. 

In the Qur'àn, Islam announces, not the union of the Christian incar- 
nation, but a mystic union (which is also Christian), by means of a prior 
angelic revelation (entrusted also to Gabriel), which, as such, resounded 
in the amatory ideal of the Banü ‘Udhra, owing to the feeling of predes- 

43 Zanadiqa. 


44 Fauriel (in Stendhal, De l'Amour, ed. C. Lévy, pp. 177-182); J. Ribera ("Discurso," R. 
Ac. Esp., May 26, 1912, p. 41); Wechsler. 

*5 Cf. our study Shustari, ap. Mélanges W. Marais, 1950 [bib. no. 1695-bi], pp. 251-276. 

36 Which were thought to be found in Guilhem de Poitiers (d. 1127). This is the source of 
an interesting theory that pointed to Robert d’Arbrissel (d. 1117), founder of the ordre de 
Fontevrault, which was under the authority of an Abbess, as the creator of the ideal of 
courtly love, he being the one who had converted and sent into the cloister some women 
whom Guilhem IX had loved. Nykl noted that Guilhem's rhyme schemes were derived 
from Arab melodies that he had heard in Syria. 
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tination which love reveals to lovers; while putting them to the test: of 
choosing between idolatry of the created messenger of the divine 
“Commandment,” and renunciation of every icon, even mental, of the 
Adored One. 

The first term of the alternative, as Ibn Dawtd saw it, is the love of 
dedication to the icon of the beloved being (substituted through ‘‘crystal- 
lization” for this being himself); it is a kind of spell, a possession, cast by 
a fallen angel, a demon; which the lover did not have the strength to 
"exorcise" in the beginning. This is the temptation of the extremist 
Shi'ites of Mada’in, deifying ‘Ali or Fatima or Salman out of an excessive 
love of the Prophet: the love that directly causes all of the gnostic com- 
plications. The love of the Imam, the messenger of the divine Com- 
mandment, achieved a firm hold very quickly over the poorest and most 
deprived of the Arab nomads who had become Muslims, as well as over 
their black clients (Zanj), Zutt and Hamra’ (Persians); among whom all 
of the Isma‘ili and Qarmathian rebellions were organized. 

The second term of the alternative is one of a negative adoration, 
through a renunciation of every image, even mental, and of every hope, 
erased even from the memory. Ibn Dawid cannot resign himself to this. 
He commends Maryam Asadiya for admiring the amorous bedouin 
woman who had been given the nepenthean potion (of forgetfulness) to 
drink, and yet who still hates those who have given it to her to drink. He 
would like to (but will he ever?) experience the fatal "spell" of Jamil 
Buthayna: 

“Love embraced my spirit . . .” [described in previously cited verses, 
p. 349]. 

We shall discuss later an important anecdote about Ibn Dawüd on this 
subject. Shouldn't the two lovers believe that if they feel chosen, as a 
token of unity of unimaginable predestination, by the guardianship of a 
single angel, they should overreach this angelic mirror in which they are 
looking for this common beauty from beyond and cleave to the tran- 
scendent fiat of the Essential Desire? And not become lost, like Narcis- 
sus, in a cloudy mirror? 

When Hallaj was told of the death of inseparable uranian lovers, whom 
he had often seen side by side in the mosque in Ahwaz, he said: 


Now they are united, the desired with the desirer (‘ashiq), and separated: the joy- 
ously loved from the joyous lover (wamiq), and paired, these two equals, in a 
single thought which has made them sink in the cloudy water of a double con- 
sciousness. 
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b. Analysis of Ibn Dawiid’s Kitab al-Zahra: Its Literary Influence 


The Kitab al-zahra is divided as follows, according to the text of the dedi- 
cation that he included in it to Ibn Jami‘: for whom he had begun the 
work "still on the mats of the school”: 

"I have put a hundred chapters in it, and, in each chapter, a hundred 
lines of verse; in the first fifty chapters I review the aspects of love, its 
laws, its variations, and its examples; and, in the latter fifty, Icommemo- 
rate other genres of poetry, my choice being necessarily limited in a sub- 
ject so vast." He had thought of including verses from the Book of God, 
and maxims attributed to His prophets, to support his theory of love. 
“But love,” he observes, ‘does not enter into the rites of worship, which 
are established only to confirm [the authority of] that on which they de- 


pend... . Love is the act of an élite; a privilege enjoyed by refined per- 
sonalities, it is an intellectual affinity. . . . I have therefore based the ar- 


rangement of the chapters of this book on the ghazal [love poems] and 
their characteristics, following their natural order, creating one aspect 
after another . . . in the beginning, the nature of love and its causes; I 
have laid stress, after that, on the amorous states that follow the moment 
in which love has become strong, in abandonment and separation, and I 
have indicated how far the passion of shared desire and tenderness ex- 
tends; I have concluded by referring to the question of fidelity after 
death, after having discussed the nature of this fidelity during life; and I 
have arranged the subjects of these chapters from the beginning to the 
middle, and from the middle to the end, in a gradated series, by chapters, 


never putting before what belongs after, nor putting after what rightfully 
precedes.” 


1. Part One (Chapter Headings) 


1. He who sees more will suffer for a longer time. 

II. In love, the intellect is a prisoner; desire rules the two concerned as 
master. 

ni. He who sees his sickness as his cure will not succeed in recovering his 
health. 

IV. Unwise is he who does not reveal his sickness to a doctor. 

v. To declare one’s love exposes one to rebuff. 

v1. To humble oneself in friendship is simple courtesy. 

VII. For one who sees his joy enduring, time passes quickly. 

vir. Where there is charm that seduces, let there be chastity. 

IX. It is ungracious to exhaust the friendship of critics. 
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x. Dangerous suspicions are aroused by too much egoism. 

x1. If the rendezvous is kept, what need is there of a spy. 

xu. He who is destitute of trysts, feeds on small rewards. 

xit. He who is cut off from friendships, stoops to wearing disguises. 

xiv. He who cannot go to the interview, submits to the messenger. 

xv. He who is surrounded by friendships, is denounced by those his own 
age. 

xvi. He who does not admonish for a fault, is not truly a friend. 

xvii. To admonish one's brother for every mistake, exposes onc to an- 
noyance and hate. 

xvin. Hearts far apart, houses close together—that is worse than living in 
houses far apart. 

xix. He who forgives has not admonished; he who apologizes has not 
injured. 

xx. In the face of duplicity, it costs less to remain reserved. 

xxI. The more one fears separation, the more insatiable is one's desire. 

xxu. Very few have thought they could be consoled, whom love had not 
recaptured. 

xxi. He who has too much love to bear, will bear every betrayal by the 
beloved. 

xxiv. He who experiences absences is bound to suffer. 

xxv. In the farewells before departure is the foretaste of return. 

xxv1. Departure was created only to punish those in love. 

xxvul. The absence of the beloved gives vent to grief. 

xxvii. He who does not have a gentle and patient (hamil) beloved will 
weep over the traces of deserted encampments. 

xxIx. To one who is cut off from an intimate presence, what is the use of 
looking for a home. 

xxx. He who cannot go into the Nejdian desert (burah), yearns for the 
breezes that will carry its scent to him (of lavender: khuzama). 

XXXI. Sweet are lightning flashes to the lover who is alone and longing. 

xxxi. Sweet the sparks from glowing fires to the lover who is exhausted 
and enrapt. 

xxxii. Familiar is the moan of the wood-pigeon to the solitary desper- 
ately in love. 

xxxiv. He who suffers the ordeal of separation and abandonment, brings 
to mind only auguries and magical coincidences. 

xxxv. Familiar to every passionate lover are the cries ofthe stray camel. 

xxxv1. The one who has been forsaken at rendezvous is the one “con- 
soled” by dreams. 
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xxxvii. He who is deprived of the opportunity to see, tries to be satisfied 
with abandoned pledges of love. 

xxxvit. He who can no longer even perceive the abandoned pledges, 
takes pleasure in recalling them. m 

XXXIX. Vigils filled with words, with their inventions and illusions, are 
the cause of every physical debility and languor. 

XL. Shortened sleep, lengthened night. 

XLI. When patience is exhausted, tears burst forth. 

XLi. The body's wasting away is the least sign of true sadness. 

xum. To follow the road of patience is long, to keep love secret is ardu- 
ous, 

XLIV. Secrets are revealed by those whose patience gives way. 

XLV. In love, he who is not attracted by feelings of self-interest, will not 
be put off by rebuke. l 

XLVI. He who progresses in love sees his sorrow growing. 

XLVII Graying temples deter affections. . 

XLvIn. He who loves without hoping anything can only count on him- 
self. 

XLIX. Steadfastness in keeping one's word is known only at the departure 
or at a great distance. ro 

L. A little fidelity after death is more than a large fidelity during life. 


2. Part Two47 


Announced?? as containing **what has been said to glorify (ta‘zim) God in 
His works, to proclaim His omnipotence, to prove His miracles, and to 
forewarn against His blows”; followed by “what has been said of the 
Prophet and of the Elect among the people of his household, in the most 
appropriate order.” The chapter headings are as follows: 


L1. The sayings of Umayya?’ and his peers glorifying God. 


Ul. Eulogies of the Prophet by Umayya, evoked and delivered in his 
presence. 


Lii. The sayings of the poets of Islam about the Ahl Bayt al-Nabi (family 
of the Prophet). 


LIV. Funeral orations of kings and nobles, righteous men and rulers. 


47 Rediscovered by Pere Anastase, followed by Nallino (Turin ms. Or. 68, cf. Oriente 
Moderno, 1933, p. 490). C£, A. Nykl, ap. Andalus, 1936, pp. 147-154. 

48 End of Part One. . 

^? This is Umayya ibn Abi'-Salt; whose fragmentary pieces, edited by Schulthess, 
Huart, and Cheikho, are very old paraphrases of the Qur'án, earlier than the oldest tafsir 
(and not a "source" of the Qur'àn). 
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Lv. Lamentations of relatives and friends over their deceased. 

LVI. Lamentations over the death of children and kin. 

Lvi. The bereaved who is in need of friendly comforting and the forbear- 
ing one faced with misfortune, whose exemplary patience suffices. 

Lvi. To forgo what is fleeting, to desire what lasts. 

Lix. The poetic elegance of kings and caliphs. 

LX. I prefer the one who limits his ambitions to the one who gets the 
object of his desires. Many win without any effort, and sometimes he 
who worked hard fails to win. 

LXI. He who stands a head taller than his peers and gets himself praised. 

LXI. Youth that commands, eloquence that surpasses. 

Lx. Promotion for abilities, praise for noble lineages. 

LXIV. It is audacity that forges ahead, courage that is praised. 

LXV. Beauty portrayed, generosity praised. 

Lxvi. Disposing of lawful goods intoxicates and reveals the ulterior 
motive. 

Lxvu. When the accusation of slowness leads to ridicule. 

Lxvul. Action ridiculed, avarice held in contempt. 

Lxix. Ridicule of the person who runs away from encounters and is 
grieved about running up against his foes. 

LXX. Satirized for his bad character, criticized for his bad nature. 

LxxI. Ridiculed because of his origin, without taking his action into ac- 
count. 

Lxxu. He who boasts of his attainments and is praised for his lineage. 

LXXII. Poets boast of being generous. 

LXXIV. He who says he is unhappy over being poor, is content enough to 
boast of bearing it. 

Lxxv. He who brags about himself when closing his eyes to his oppo- 
nent. 

LXXVI. To glory in one's courage and success. 

LXXVII. Caution and quarrelling among poets. 

LXXVII. Description of seas and deserts. 

LXXIX. The best descriptions of camels and horses. 

Lxxx. The wild beasts people hunt and the beasts of prey they use as 
hunters. 

LXXXI. Wine at poets’ homes. 

LXXXII. Behaviour in salons and at banquets. 

LXXXII. Affability between comrades, repartees between scholars. 

LXXXIV. Words found in poetry that require commentary to be under- 
stood. 
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LXXXV. Speaking ill of comrades, complaining about the weather. 

LXXXVI. Being pleased with the weather, and praising one's comrades. 

LXXXVI. He who improvises in verse without prior warning. 

LXXXVIII. Amusing poems carried too far. | 

LXXXIX. Poetry accused of being satire and of being braggadocio. 

XC. Obvious meanings and current sayings. T 

XCI. Verses that are difficult in terms of meaning, yet identical in scansion 
and rhyme. 

xci. Verses that are identical in terms of themes and rhymes. l 

xci. Poets’ borrowings from the Qur’ān, from the ensemble of ideas 
and proverbs from the learned or the common people. 

XCIv. Mistakes in vocabulary and metrics. 

XCV. Those whose poems attest to bad taste. 

XCVI. Similes in description. . 

XCVII Subjects that the present book should not omit and yet which do 
not merit a special chapter. 

xcvul. The best poems by women, in each genre. 

Xcix. Well-known poems by anonymous authors. 

C. (Conclusion): The best poems in rajaz meter, in a category of its own 

set apart from other meters. (“Eloquence is magic," according to the 

hadith of Ibn 'Abbàs. Colophon). 


3. Excerpts from the Kitab al-zahra 
Recited as follows by a poet of the Banü Hudhayl:59 


I prefer to deprive myself of you 

And keep my broken heart and tear-filled eyes. 

Yes, I asked for the embrace that calmed 

My blood, but now you see, I am calmed. 

Ah! no, do not fulfill your vow ofloving me 

For fear forgetfulness should come! I wish to be a miser with my tears. 


This purified conception of human love, with its poetic theme of a 
"very pure profane love,” found in Ibn Dawid an unusually fervent and 
sincere spokesman. Ibn Jàmi',5! to whom he had dedicated his book, had 
inspired in him, when very young and in school, an ardent devotion that 
must have lasted throughout his life. And though confused and an- 


5? Ibn Dàwüd describes himself in these terms. Ap. Ibn Dawid, Zahra, ch. II, and Nif- 
tawayh, in Khatib (ap. Ibn Fadl Allih); I have chosen this second version for the order of 
vcrses. 

51 Abū Husayn Muhammad ibn Jami‘ ibn Zakhraf Saydalini. His brother Wahb is cited 
by Ibn al-Rümi (Diwan, Cairo ms. 1965, f. 49a): his father Abū M Jamil Saydalàni was 
ridiculed for his naiveté (Ibn al-Jawzi, Humaqà', 29-30) 
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guished at an early age over this forbidden affection, but unable to com- 
pletely renounce it, he had at least created for himself, with his memory 
of ‘udhritic poems that he knew by heart from childhood, an ideal of life 
in which the very Platonic desires of his love were made to harmonize 
with the practical requirements of his faith. 


My father? recounted to me and told me: AM Suwayd ibn Sa'id (d. 240) re- 
counted to me and said: ‘Ali ibn Musahhar®? recounted from Abū Yahya (Qàsim) 
Qattàt, who heard it from Mujahid, who heard it from Ibn 'Abbàs, who had told 
him: the Prophet, blessings and peace be upon him! said: 

“The one who loves, but remains chaste and does not divulge his secret, and 
dies, such a one is a martyr! 5* 


Even if the purity of lovers, their estrangement on account of impurities, and 
the care of their purity were not safeguarded by the precepts of religious law and 
the precedent of custom, surely it would still be the duty of each person to remain 
pure: in order to perpetuate the desire that possesses one together with the desire 
that it inspires. And Ahmad ibn Yahya, following Zubayr, Muhammad ibn 
Ishàq, Mu’ammal ibn Talüt,55 of the people of Wadi'l Qura, recited to me these 
verses of Hamza ibn Abi Daygham: 


52 Zahra, ch. VIII. 

53 Variant: ‘Ali ibn ‘Asim (d. 201): accounts of lovers in Kufa. ; ] 

54 C£. Goldziher, Die Zahirten [bib. no. 1640-1], p. 29: following the variant of the hadith 
on love = kaffara of sins (Daylami, Firdaws, ap. Nabulüsi, Ghayba [?], 45); text of SERE 
“The one who loves and pines away, does not confess his secret and dies—dies a martyr: 
Cf. similar hadiths about exiles, etc. (Goldziher, RHR XVIII, 187; Muh. Stud. V, 388 (cf. 
Mutanabbi [Diwán?]; allusion, 14). : 

This hadith has become famous in Islam thanks to the Zāhirites and Hanbalites 
(Kalabadhi [bib. no. 143-b], ms. P. 5855, f. 284b). Ibn al-Jawzi gives it with twelve differ- 
ent isnäds (Ch. XXXVIII, Kitab dhamm al-hawá, ms. P. 1296). Abū Nuwis satirized it in 
verse (Sarraj, Masari* [bib. no. 278-2], 420); it was accepted by Khatib, Ráfi'i, Nawawi, 
Nasir al-Din Tüsi (Maqāmāt), and rejected by Ibn Hibbiàn (s.v. Suwayd-b-Sa id: from 
‘Afa’), Bayhaqi, Jurjāni, Ibn Husayn, and Hakim, vindicated by Mughlata i; several poets 
have rendered it in verse (cf. Sarraj, Masari‘, 3-4, 63; Ibshayhi [Abshihi], Mustatraf [bib. no, 
2008-4], Rat. tr. II, 421; Ibn Abi Hajala, Diwan al-sahāba [bib. no. 2091-a], Cairo, 1328, 
214-215; Dàwüd Antaki, Tazyin al-aswaq [bib. no. 789-3], 1328, 6); Suyüti, Durar [bib. no. 
690-k]; Raghib Pasha, Safina [bib. no. 852-a], 322. Ibn 'Arabi (Muhadarat [bib. no. 421-a] 
II, 359) studies it and gives two different texts of it: one taken from Salafi: “he who loves 
and remains chaste and dies, dies a martyr!” and the other from Niftawayh (cf. Khatib), to 
whom on the morning of his death, Ibn Dawad recited again the text that had consoled 
him: “How do you feel?” “The love that you know about has put me in the state you see 
me in.” “Who prevented it from being satisfied?” “The satisfaction of love has two aspects: 
the pleasure of the eyes, which is licit (on the contrary, illicit! according to Süfism and rca- 
son: *we are not permitted to regard what we are forbidden to desire’ [S. Gregory |; Ab- 
dari, Madkhal |bib. no. 464-b] I, 266-267; II, 264, 274. C£. P., 1st ed., p. 15; and Qush., 
217) and sensual pleasure, which is no longer licit. And, from the latter I have been averted 
by the hadith that my father recited to me: : 

“The one who loves, does not confess his sccret, remains chaste and forbearing, may 
God pardon and open the gates of Paradise to him.” 

55 Cited by Sarraj, Masári' [bib. no. 278-2], 62. 
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We remained the night, the two of us behind the tents of the tribe, without 
dwelling near its people nor going over to the enemy. 

And we were covered by the night, motionless, when the shadows fell, and 
then the dew, under a mantles9 from Yemen, filled with sweet perfume. 

Thinking of God, we drove far from us the mad ardor of youth, when our 
hearts began to beat in us. f : 

And we came back, quenched by our pure restraint, after having barely calmed 
the soul's?? thirst with our lips." 


This sensitive and troubled poem, with the unfulfilled embrace of the 
last line, captures very well the feeling of Ibn Dawüd. 


c. Ibn Dawiid’s Life and Teaching 


Abū Bakr Muhammad-b-Dawüd-b-'Ali-b-K halaf Isfahàni, the son and 
successor of the founder of the Zahirite school, was born in 255/868.58 

A sensitive personality, frail and effeminate, he was very quickly ener- 
vated by the refinements of luxury at the ‘Abbasid court, to which his 
father's connections with Muwaffaq had introduced him, and where he 
formed a friendship with the poet-prince Ibn al-Mu'tazz. He was the 
only Sunnite among his learned friends, for, like Süli, he usually fre- 
quented Shi'ite circles. 


One account gives a typical picture of his "behavior," his teaching, 
and his fate: 

Ruwayn*? told of being present during a gathering in the reception 
room of Dawiid-b-‘Ali, his father, when the young child entered weep- 
ing. His father embraced him and asked, “Why are you crying?" He said, 
“The children have given me a name." "Tell me what it is, so I can take it 
up with them." “They have given me the name of something.” “Well, 
tell me what it is, so I can put a stop to it.” “They call me ‘poor little 
sparrow ('usfür al-shawk)." "69 His father laughed. Then the child said: 
“See, you are meaner to me than they are, because you laugh about it.” 
The father answered: “There is no god but God, and no names but those 
that are given by Heaven: you are nothing other, my child, than a poor 
little sparrow.” 


The Zahirites, in fact, believed that the study of onomastics is 


56 Forbidden by Ibn Hanbal. 

57 Nafs: the sensual soul; inferior and bad. 

58 Khatib V, pp. 256-263; cf. Ibn Fadl Allah, Masalik |bib. no. 533-a], Part VI (Fugaha’, 
ms. of Hajj 'Ali-b-Nu'màn Alussy, with whom I read it in 1907-1908). 

5? Both a Zahirite and a Safi; he ended up a qàdi. 

$9 A Baghdadian expression still in use. Cf. Barbier de Meynard, “Surnoms et sobriquets 
dans la littérature arabe," ap. JAP X, 86. 
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tawgift, that names are predestined by God, and not invented and agreed 
upon by men (istilah: the theory of the Mu'tazilites, the falasifa [Platonic 
onomatology ], and Ibn Surayj). For they all have their obvious meaning, 
which does not have to be analyzed in order to be established. 

Barely sixteen when his father died (270/883), he became head of the 
Zahirite school and later had almost four hundred students who came 
with ink-well in hand to write from his dictation. By the age of seven he 
had learned the Qur’an by heart (hdfiz), and by ten, the classical Arabic 
poets: which his Kitab al-zahra, written probably before he was sixteen, 
proves.®1 

Of his body of writing, which for the most part was juridical in na- 
ture, this work of literary criticism on the subject of pure love is only one 
that is extant. 

Along with didactic works on the Zahirite school, he wrote polemical 
tracts: against the Sunnite Tabari (Yaqüt analyzes this one), 9? against Ib- 
rahim Darir,9? and against the Imamite Nashi Akbar (d. 293/905). 

Ibn Dàwüd was refuted by a Shafi‘ite qadi of Cairo, 'AA-b-M ibn al- 
Khasib (d. A.H. 347).65 

Some of his “conversations” have been preserved and show us the ef- 
fectiveness of his method. Such as the one in which he gives priority to 
‘Ali over Aba Bakr in the presence of the secretary of General Badr 
(against the arguments of the Shafitite Muhàmili).96 And two of those 
that he had with the Shafitite Ibn Surayj, the first concerning Hallaj, the 
second concerning the formula of retraction of the declaration of divorce. 
We shall analyze the latter in some detail, for it throws light on the differ- 
ent general methods of approach used by Ibn Dawid and Ibn Surayj to 
the particular case of Hallaj. 

There are several kinds of declaration that a husband may make use of, 
lightly, for purposes of divorcing a wife whom he basically loves; and 
jurisconsults have gone to great lengths to find legal loopholes, hiyal 
(casuistical devices, evasions), by which a husband, denounced by wit- 
nesses before a qadi, may avoid being forced to give her back her liberty 
and to pay a compensation. 

In the case of the zihar declaration (“You are for me as the back [i.e. 
the body] of my mother [i.e., untouchable]"),97 Ibn Dawüd, basing his 

61 The Fihrist alludes to it (217, line 25; but there is a lacuna: corr. note 2, p. 94 on his 
verses, Watwit, Ghurar [bib. no. 503-a], 281). 

62 Yaqtit, Udaba’ VI, 451. 

63 Mas'üdi, Murti VIII, 255; unknown elsewhere. 


64 Fihrist, 217. 65 Kindi, 577. 
66 Khatib VIII, 20. 67 “Incestuous assimilation.” 
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position on Qur'àn 57:2-3, explains the “obligatory retraction” (‘awd 
al-wájib) provided for in the law as the “‘pure and simple repetition of the 
formula of repudiation.” He deduces that from the tawbat al-qadhif, **re- 
traction (admission) of the false accusation”; which the Zahirite school 
declares completed (with cancellation of sanctions) as soon as he recites 
word for word the formula (‘awd al-lisan) for removing it, as if this were 
a magic formula, completing ipso facto the kaffara (expiation). 

One rather limited Sháfi'ite, AS Istakhri, argued in an analogous way 
that the retraction of the false accusation consists of what the accuser 
himself considers false, without realizing that he was thereby falling into 
the sophism of Epimenides. The Shafi‘ite school did not follow him, but 
followed Ibn Surayj, who argued that the accuser must confess al-qadhf 
haram, "the false accusation is forbidden” (the isnad of this solution 
passed from Ibn Surayj through AB Qaffal and Abü Ishaq Shirazi up to 
Ghazáli).68 

Applying this solution in turn to the problem of "'the retraction of the 
repudiating formula," Ibn Surayj declared that it consisted of the hus- 
band's expression of desire to resume conjugal life and of regret at what 
he had said (the Hanafites are satisfied with an “admission that the re- 
pudiating formula used was pagan"). 

In this discussion we see that, for Ibn Dawid, the juridical formulas 
applicable to social life amount to stockf phrases to be judiciously spoken 
without any regard to their effect on the well-being of consciences: tak- 
ing into account only their material and legalistic expediency. Ibn Surayj 
sees the common good in the resumption of conjugal life, the well-being 
of the conscience of everybody in the confession of regret; he is obliged 
to express it in terms that do not belong to literal Law, and this got him 
accused of Mu'tazilism; but he does not proceed along the lines of 
Mu'tazilite istilahat, of inventing technical terms, rather he attempts care- 
fully and reflectively to define the situations of conscience in jeopardy by 
means of appropriate approximative lexical modalities. 

The debate between the two adversaries, apropos of Hallaj, will intro- 
duce even more fully their ideas about the origin of language and the so- 
cial import of language used in testimony. 

Ibn Dawiid was closely tied to Süli, who cites him as his raw7 in his 
Akhbar Abi Tammam (65, 209, 244, 263 [cf. 21-22, his Kitab al-zahra; Süli, 


d Subki II, 1 97; Ibn Hazm, Muhalla, [bib. no. 241-d] X, p. 49; Ibn Rushd, [bib. no. 
365-3] H, 64; Sha‘rawi, Mizan [bib. no. 741-c] IL, 115, 119; [infra, Ch. XII, 1-c, 2 and v-b; 
Ch. XIII, 1-d]. 


6° Cf. our study under this title, ap. Mardis de Dar el-Salam, Cairo, | (1951), 9-15. 
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inadvertantly, changes the cited verse], 264, 269). We know, in fact, the 
entire case that Ibn Dawüd made for Abū Tammàm and his philosophical 
tendencies; Ibn Dawtd himself is cited there as rawi of the philosopher 
Kindi (65).79 


d. Comparison of Their Deaths and Their Destinies 


The sharp contrast between Ibn Dàwüd and Hallaj is shown by their 
different kinds of death, though their survivals are strangely intermin- 
gled in the memory of the Muslim Community. 


1. Kinds of Death 


Both died for love. We glimpse the precious, ordered setting of Ibn 
Dawiid’s death [see Figure 8]: still young, lavished with attentions and 
weary regrets, on a divan, between the light filtering in from outside 
through the shahnishin grating and the empty space that the “tarma” 
overlooks, before a cage that holds a blinded twittering nightingale. His 
last remarks show him turning back, restored to serenity, to the renunci- 
ations of forbidden pleasures in his past; his body was going to be ritually 
bathed (by Ibn al-Mughallis, rather than by the filthy Niftawayh) and 
buried in a shroud;?! what was of concern to him was that he was al- 
lowed in this way to carry the mental conception of this forbidden pleas- 
ure intact, since it was unsatisfied, to the paradise of uranians. 

We shall see in further detail the other death for love, that of Hallaj. 
The huge, gory setting of the gibbet execution: the explosion into ruins 
of the hoisted tortured criminal, and his collapse, in the open air, the butt 
of everyone’s sarcasms, mutilated, decapitated, burned. His last words 
show his broken, yet so vital spirit filled with desire, aspiring after an 
even more piercing renunciation of himself, penetrating to the very sol- 
itude of God, even beyond death. They deluded themselves into believ- 
ing they could prevent his body from resurrecting with the martyrs of 
the holy war by burning it, scattering it to the sandstorms and the river 
waves; he had cried out that a single spark from his remains, burned in 
oil, was proof to him of the glorious resurrection of this broken body. 


2. Their Survivals 


Just as the Zahirite theology of Ibn ‘Arabi, which denies, in the name 
of existential monism, that God speaks to Himself essentially, tried to 


70 By mistake, the cditors of Süli confused our M ibn Dàwüd with the contemporary 


historian Ibn al-Jarrah (an anti-Shi'ite). 


71 The last wish of Qüsi: to be buried without a shroud so as to appear naked before God. 
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incorporate the Hallajian presentation of testimonial monism and its wit- 
ness of bodily resurrection through the Word, so also did classical Mus- 
lim scholasticism, which denies, through agnosticism, that God loves 
Himself in an Essential Desire, try to reincorporate Hallaj, executed as a 
criminal, into the supposedly Muslim Community of Damned Believ- 
ers, founded by the fallen Archangel when he refused to submit his will 
to God, in order to keep intact the solitary ideal that he held of His tran- 
scendencc. 

It is true that if divine transcendence excluded the possibility of God's 
communicating to Himself and submitting to Himself, in His essential 
life, then the perfection of Tawhid, of pure Islam, is Tafrid, the procla- 
mation of the Jealous Solitude, which the Zahirite theologians, following 
Ibn Dàwüd, analyzed correctly in the pure uranian love sung by classic 
Arabic poets: in the "'disinterested" gaze of morose delectation that Ibn 
Dawiid considered licit, directed at forbidden beautiful faces (of beardless 
youths: nazar ilá'l-murd). For the aforementioned famous hadith that his 
father had imparted to him, taught that the amorous one who endures 
love chastely unto death, dies a martyr. And Ibn Dawid died for this 
shaháda , revived by the only “‘licit gaze.” Ibn Dawüd should therefore be 
seen as the herald and martyr of the Lonely God. In fact, this was clearly 
defined in sermons from the pulpits of mosques two hundred years after 
his death: by ‘Umar Samarqandi and by Ahmad Ghazáli. The definition 
was based on an authentic anecdote from the life of Ibn Dawid, two re- 
censions of which we present here: 


1. (Kh. V, 260): AS Malini (Safi) > H-b-Ibr Laythi: 


One day, Muhammad-b-Zukhruf ibn Jami‘ went to the hammam. After having 
his face massaged, he veiled himself, and got on his horse to go and meet Ibn 
Dawid. But when Ibn Dàwüd saw him arrive veiled in this way, he thought it 
was because of an accident, and he cried out: What happened?" “I have just seen 
my face in a mirror. I admired it so much that I veiled it, for I wished no one to 
sec it before you.” And Ibn Dawtid swooned (from jealousy). 


2. Caliph Muttagi, according to Sam ‘ani, questioned Ibn Jami‘ forty 
years later: 


“Did you notice anything strange about him?” —''Nothing, O Commander of 
the Faithful, except that one night when I was sleeping in his house, he lifted the 
veil from my face and said ‘God, You know that I love him, and that it is You 
whom I behold in him.’ " —‘‘What was your way of repaying him for this admi- 
ration?" —“I went to a hammam; and when I was leaving, I looked at my face in a 
mirror and admired its appearance more than usual. I veiled it, so that no one 
could sce it before he did. I went to him; he lifted the veil from my face and re- 
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joiced; and filled with joy, he said ‘Glory be to Him Who created and fashioned 
it.’ He then recited the following: ‘It is He who fashions you in the loins as He 
likes’ (Ibn Fad] Allah)." 


3. The following is 'Umar's sermon: 

A Karramiyan preacher named ‘Umar-b-Hy Naysaburi Samarqandi 
(who wrote under the Mazyadite Sadaqa I, d. 501/1107) states in his 
Rawnaq al-Qulüb (ms. P. 6674, f. 55b) that Ibn Dawüd's swooning was 
due to a fearful jealousy: 


In Badgdad there was a man (Ibn Dàwüd) whose ma'shiiq (beloved) came to his 
house unexpectedly and was wearing a veil of thin material. He removed his veil 
and said to him “look (Unzur) at my face.” And his lover said to him: "do you 
wish to disturb me with temptation?” He responded, “I went to a hammām; and 
when I was leaving, I looked at my face in a mirror, I admired it so much that I 
wanted no one but you to sce it; look at me." But the lover looked away from 
him and said, “I will no longer look at you." —" Why?" —“T looked at you in 
such a way that no one else but me could look at you; but now you, you have 
looked at your face inflamed by it (lá'ihan bihi); I do not wish to share love.” And 
the preacher concluded: “Such must be the behavior of the believer vis-à-vis (his) 
God." 


There is no doubt that the ma'shüq in the sermon is Ibn Jami‘ and the 
“man” who loves him is Ibn Dàwüd. But what is important is the final 
thought of the sermon: “such must be the behavior of the believer vis- 
a-vis (his) God." 

Is the believer therefore supposed to refuse fo obey God, when, in the 
Qur'àn, God demands (referring to Moses) that we look at His reflection 
(not at Him) on Sinai; or that we prostrate ourselves (referring to Satan) 
before His image (not Him) in the form of Adam? The rigid transcenden- 
talism of Islam raised the problem in the very beginning for mystics. AS 
Kharraz said, “If God took satisfaction from the acts of His creatures, the 
refusal of Satan would certainly be an act of extreme desire to please 
Him” (ghayat idlal).72 Dhà'l-Nün Misri claimed to have seen Satan's tears 
of loving regret flow, and Sahl Tustari had conversed with Satan about 
his desire for God's forgiveness;?? and his disciples, the Salimiya, for two 
centuries taught that Satan would be forgiven, for he had acted out of 
pure love (and had prostrated himself at the second command).?* 

In a famous text, Hallaj had rectified this view by showing that the 
election of an Angel could not be changed, that Satan had, more than any 
other lover of God, sought to please, not God but the sublime idea that 
he had had of God, that men must imitate his example by pushing their 


72 Taw., 171. 73 Fut. 74 Recueil, p. 40, no. VI. 
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desire for God further to breaking the Law, because human nature can in 
such a case die and undergo that essential change which is the resurrec- 
tion of [God's] forgiveness. This is why Hallaj had conceived of a 
dialogue between Moses and an Annunciator, no longer Elias (Khidr) 
but Satan—on the slope of Sinai—in which Satan reproached Moses for 
having obeyed when God had said to him Unzur (look: at Sinai), for he, 
Satan, would never have done it, nor lacked the heroism of pure love. 

The Salimiya observed that Moses was punished, for he saw “a hun- 
dred Sinais and on each Sinai a Moses" 75 (which Hallaj denies); for the 
Salimiya believes that Hallaj was a hero of pure love, damned like Satan; 
holy like him, he will be redeemed with him. 

The Ash'arites, who, like Hallàj, teach the irremissible damnation of 
Satan, were divided on Hallaj himself: Aba Ishaq Isfara’ini taught that 
Hallaj was damned like the Hallajian Satan, for a false pure love; Jurjani 
and Qushayri rehabilitate both by teaching that damned saints exist (and 
that the fire of hell is the fire of their love of God, which they do not 
want to go out). That God has two kinds of holy witnesses, the Elect 
(with the Prophet as their leader), and the Damned (with Satan their 
leader). In this they always use the theme of hubb ‘udhri to characterize 
Hallaj. It is strange that the early Hallajians, in order to give an acceptable 
exoteric teaching of their master, made him out to be a uranian lover of 
God, a satanic lover of God. 

What Ibn Dawid had been, at heart, they reclothed his victim in. 
The conclusions of the two sermonizers are identical and categorical: 
Naysaburi says, apropos of the refusal to look at (God): ‘‘such must be 
the behavior of the believer vis-à-vis (his) God." Ahmad Ghazali says 
exactly the same. 

It is certain that the Qur'anic verses in question, concerning Satan and 
Moses, disturbed the rigid transcendentalism of the early Muslim mys- 
tics. Their uncertainty about the incorporeity of angels made them inde- 
cisive about the irrevocability of their damnation; Hallaj, and afterwards 
Ash'ari, will be the first to affirm the latter for external reasons of 
metaphysical soundness. Only Hallaj will attempt a “psychological” in- 
vestigation of the fall of Satan, dead from an amour manqué. 

The divine trial, in the two cases of Satan and of Moses, consists of 
their being “transported”; Satan beyond his angelic nature, Moses be- 
yond his human nature, beside themselves with His Essential desire. God 
says to the Angel *Usjud," bow down before the form of Adam, mean- 


75 Ibid., no. X. 
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ing before a material Temple of His glory; Satan, an immaterial being, 
refuses to recognize this abasement of God. God says to Man (Moses, 
directly and through the ministry of Khidr; Muhammad, at Qab Qaw- 
sayn): *Unzur," look at Sinai, the High Place of His Glory; Man, being 
composed of a body and a soul, wavers but ends, not without regret, by 
obeying (rujit* ‘an hawlihi). 

Hallaj, with a singular power of thought, remarked that Satan was 
right to reproach Moses for having yielded and obeyed; Moses should 
have followed the angel Satan and refused, through pure love. For 
angelic nature is right in counseling human nature to destroy the Temple 
(in order to worship the Holy One Who is all Alone), provided that it is 
the privilege of the created human being to be able to die (“destroy the 
Ka'ba of your body that it may resuscitate, created anew’’); but the 
angelic species, which cannot die, was wrong to refuse to acknowledge 
and to want to destroy the personal form of Adam, for angelic nature 
received legitimate authority only over the human body, while the 
human soul receives personal life from a divine Spirit over which the 
angels have no normal intellectual hold. Satan therefore sinned and in an 
irremissible way (md raja‘a ‘an hawlihi); nevertheless, his justification 
through pure love, his death song, has a value for us as an exemplary 
warning (AS Kharraz had said that if God could take pleasure in the acts 
of His creatures, certainly the refusal of Satan would be an act of extreme 
desire to please [ghdyat idldlin]). In man, the love of God must make a 
sacrifice to God of the Temple of God; but in the Angel, love cannot de- 
stroy the Temple (the form of Adam) in which the Spirit is mysteriously 
infused, for the immaterial nature does not conceive of a body as its place 
(from within), rather it conceives of it as a sphere of action (from with- 
out) imparted by God. 

By a second inversion, Satan, who in his damnation, preached pure 
monotheism and the destruction of the form of Adam to the angels, 
preaches idolatrous polytheism to men in their damnation, thereby has- 
tening the destruction of the Temple. In both cases, his tempting preach- 
ing is valid, according to predestination, and carries out the divine Word 
“by an inversion of meanings" to the letter. 

The loving adoration that destroys the perishable Temple in order to 
hasten its resurrection, the Solitude of Man in the Essential Desirc of 
God, the negative way which Hallaj describes more purely than Eckhart 
(who was burdened with a bad Platonist vocabulary), is an annunciation 
of the Reign of the Holy Spirit, of the kun (fiat). It is a death from love 
that resuscitates; very different in this regard from the death from love 
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that, in Ibn Dawid, is a “mummifying” abstraction of memories and 
onal “‘intellectualization”’ of regrets. 7 -ad's ver- 
iven the essential difference between Hallaj’s and Ibn Diwae only 
sions of death for love, how does it happen that there lamnation of | 
enemies who compared the execution of Hallaj wit me compared the | 
Satan, but also disciples (perhaps through catechesis) wre dving 'udhritic | 
state of soul of the dying Hallaj with the state of soul of the dy 
lover, the state in which Ibn Dawüd wished to die? | of the official 
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excommunication) to get rid of this double (and contradictory) 
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Husayn-b-Mansür." The following is the text of his theory a 
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Husayn-b-Mansür, known as "Hall3j," said: “Desire is the fire Oe 
the Light of the primordial Fire; as pre-eternity colors every n s ese 
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Desire, in the prc-eternity of pre-eternities is the Absolute; 

In Him, by Him, of Him it appears; in Him it appeared. 

Desire is not contingent, since it is the attribute " 
Of attributes for the one whom it killed and whom it restores to life. 
His attributes, of Him in Him, are not created things, 


“The creator of a thing is he who makes these things appear. 
g 


46), and some 
7$ Illeity = huwiya: according to Hallaj (Taw. XI, 20; Akhbar, nos. 10, 28, les. 
theologians (Maqdisi, Bad"); the only divine attribute, according to Empedocles. 


Il, 
pu tt 118-a] 
7? Hecceity = anniya: cf. Théologie dite @’Aristote [?]; Ibn Sina, Shifa’ [bib. no. 2 
y Y g 

169). 


579-580; Hallaj (Diwan, 88; Essai, app. no. 
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When He set the beginning in motion, and showed His Desire as an attribute 
Through what He had released, its gleam sparkled in Him. 

The Lam was formed with the Alif as partner; 

Both have thus been predestined as One. 
By differentiating them, they become two if they unite together. 

But their only difference is the same as that between the servant and his Lord. 
Such are the realities, the fire of Desire inflames them with Reality 


Whether they are near to it or far. 
They dwindle, losing force, the more infatuated they become; 
And the strong, when they lose their hearts, are humbled.” 


Hallaj presented the first on a metaph 
the divine essence, to the divine Illeity ( 
the real Being (Wujiid) and integrally perfect Form (sūra). He noted, on 
the other hand, that mystic union does not annihilate the personality of 
the holy witness (shahid), because union is transnatural, between two 


natures, lahüt and nasiüt. 

Daylami adds: ‘‘in this theory ( 
ters," as much on the question of the esse 
the matter of union without extinction oft 
amorous creative act produces an effect.78 

Hallàj borrows from Empedocles and Heraclitus: “we do not know 
any forerunner for his theory among the other (Süfi) masters; it gained 
him many disciples too numerous to list here (Mantigi, Tawhidi, Bal- 
khi); and if we are going to cite his theory, it is because his language is 
akin to theirs (the pre-Socratics (awa’il), Empedocles and Heraclites).” 

(2) With the damnation of Satan. Salimiya (death for ‘udhritic love). 
Ash'arites: damnation of the hypocrite (temporary punishment for the 
exalted lover). 

It is very strange that this f the jealousy of Ibn 
Dàwüd should be introduced simultaneously by these two Khurasanian 
preachers, Naysabüri and Ahmad Ghazàli (text in Subki IV, 55), just as 
Ahmad Ghazili, attempting to identify Hallaj’s attitude toward love (fol- 
lowing the Ash‘arite school of Khurasan in this effort), was being vilified 
by Baghdadian Hanbalites and Shàfi'ites: Yf Hamadhàni,?? Ibn ‘Aqil, up 
to Kilani, Bagli, Rümi, and Samnini, showed how the humble abandon 
of Hallaj is the opposite of the jealous reserve of Satan and of Ibn Dawüd. 
It seems that the Süfism of the Shuhüdiya had become cognizant again of 


ysical plane: Desire is linked, in 
huwiya) and Hecceity (anniya), 


Hallaj) differed from all the other mas- 
ntiality of divine Desire as on 
he lover by the Beloved. The 


“Satanic” justification o 


78 “Inni, huwi, "ishq" — Haqq — shakhs, sūra, kamal, infirad (Daylami) — anniya (inntya) 
(Uthuliij; Sh., 168) — huwiya = shakhs (Akhbar I, 10, 28, 46; Taw. XI, 11, 15, 20). 

.7? Yf Hamadhani describes the mentality o ali as Satanic (SIJ, ed. 1907) 
[Sibt ibn al-Jawzi]. 
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the true mentality of Hallaj just at the time when the monism of the 
Wujüdiya began canonizing Satan and, with him, those uranians who, 
like Ibn Dàwüd, held the idea of a celestial paradise without the desire of 
God. 

The jealous glance, winking from within, at the swerve of Divine 
Transcendence just as it "draws near,” is the "rear view” glance of intel- 
lectual onanism, of narcissism, enamoured of no one else but its own 
ideal, in the mirror of its mind. In fact, the poets of Ibn Dawüd's time, 
Platonized narcissists, celebrated the lordship of the narcissus (narjis) 
flower, which the uranian Sophocles portrayed blossoming at the edge of 
the magic shadow;®° a thick and hardy snow flower whose polygonal 
sexual bud undergoes invagination, speared toward the inside. Mean- 
while their spokesman, Ibn al-Rümi, mocks the rose (ward), a flower of 
the glade, for the bloody dehiscence of its sex, ingenuously blossoming 
out toward the sky, in dazzling display.?! If it does not close again over 
its enraptured vision of the sun,8? it is because it is like a crystal of it 
which becomes opalescent through a virginal conception. 

In any case, in spite of Muslim poetry's persistent taste for narcissus, 
only the rose, especially among Turkish poets, will symbolize Hallac-e 
Mansir; crucified, he is the heart of the blossoming rose that mystic birds 
come to peck at.9? Làmi'i of Bursa8* dedicated his qasida to the rose 
(about Hallaj, written for Sulayman; the rose that modestly bends its 
head in dying, like Mansür on the gibbet) (v. 2); “the rose, whose heart 


burned like a candle . . . and arms were smeared with blood, like the 
lover (= Mansür)" (v. 11). 


e. Ibn Surayj's Opposition; Its Suspensive Power 


It was under Qàdi Abū ‘Umar Hammadi, who had just been appointed 
deputy of his father, the Malikite grand qàdi, for the western section of 
Baghdad (Madinat al-Mansür),55 that Ibn Dawid, his Zahirite assessor, 
had formulated his charge against Hallaj. Qadi Aba ‘Umar also had a 
Shafi‘ite assessor, Ibn Surayj; and together with Ibn Dawid, they held 
legal discussions, perhaps before Abū ‘Umar’s nomination as deputy, in 
the Rusafa mosque (east bank).86 It was during the course of these tripar- 


80 Sophocles, Oedipus at Colonus V, [675-685]. 


31 [bn al-Rümi, Safina Shaykh Shirab |?], ed. 1309, 429, “asinine dehiscence” of another 
orifice, 


82 Contrary to animals, plants hold their sex and not their head toward the sky. 
$3 Poem by Qastamüni, REI, 1946, p.74. 


84 REI, 1946, p. 96. As far back as ‘Attar, blood was “the color of the red rose.” 
85 Subki II, 88 ff.; Khatib. 


86 Subki, in Wüstenfeld, Der Imam Schafei, M, 110, no. 75. 
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tite talks that Ibn Surayj formulated his Sháfi'ite opposition to the charge 
of the Ziahirite Ibn Dawid. 

Ibn Dàwüd thought that Hallaj was adducing (on the problem of love 
in particular) an interpretation of the Qur'àn that was contrary to the 
Sunna (traditional example) of the Prophet, and contrary to the obvious 
meaning of the Arabic lexicon, which grew out of authoritative exam- 
ples (shawahid) drawn by grammarians from classical Arabic poets. 

The Zahirites do not believe in the use of giyds (analogical reasoning; 
syllogism in philosophy8?, and they believe that the Prophet only 
transmitted and put into operation the message of revelation (fanzil), 
whose meaning, especially whose obvious meaning, the believer can 
grasp directly. Similarly, external knowledge of Arabic words is suffi- 
cient; there is no analogous internal symbolic meaning to be found or 
understood in them. 

The Sháfi'ites, on the other hand, deduce from the general principle of 
"the Sunna [taking] precedence (in practical matters) over the Qur'àn" 
that the Qur'àn, in order to be put into practice, requires interpretation 
(ta’wil). That the meaning of a legal designation, such as salat (“prayer”), 
is not obvious; that in order to understand it, one must use not only ex- 
ternal analogical reasoning (the Hanafite position), but also meditation?? 
(tuta nina), for there are immaterial durations of mental states (ahwal) 
having for us a causal mode of existence (wujiid: not only instantaneous 
ecstasy, wajd), a truth (haqq: a certitude that is not only momentary sincer- 
ity, sidq). This against the hypocrisy of the Kattabiya Isma‘ilis, who de- 
veloped an inverted dialectical argument out of “materialism”; these two 
sources of interpretation, which were rejected by Zahirites, are different, 
and one cannot subject to the analogical reasoning of jurisconsults those 
certitudes that are privately, but validly, experienced in meditation—that 
is, experienced through “private inspiration,” ilhám,?? which is not 
prophetic inspiration, wahy, but which is in union with the divine fiat, 
according to the Qur’an.%° 

Later we shall give some examples of the general discussion that took 
place between Ibn Surayj and Ibn Dawiid, to illustrate what we have just 
summarized. On the specific case of Hallaj, we have just one very brief 
text of opposition, which is a sort of suspensive fatwa: 


87 Ibn Hazm, Jbtal al-qiyás, ap. Ihkam. 

88 Therefore an internal inspiration from the Spirit of God is needed to confirm the ex- 
ternal revelation (from the Angel) from within, and not just a recourse to experts (Salman 
for the Ismà'ilis). 

8? Baghdadi, Usiil al-din [bib. no. 201-d]. 

99 Cf. Qur'àn 17:85: al-Rüh min amri Rabbi. 
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“This is a man (rajul) (Hallaj), whose inspiration I cannot grasp. So, I 
shall not attempt a doctrinal evaluation of it. "?: l " 

Beneath its obvious spareness, this fatwa proves that in his eyes Hallaj 
is a sincere believer and not a hypocritical imposter. It concludes very 
clearly in favor of the independence of mysticism in Islam vis-à-vis ca- 
nonical courts; in the face of mystic states of consciousness, the juriscon- 
sult “suspends” his judgment (tawaqquf); he is not qualified to pronounce 
on such matters, and the qàdi is not competent to apply, through analog- 
ical reasoning, any legal sanctions. l 

This falls within the category of sarira, of the inward consciousness of 
every person, which will be revealed only on Judgment Day (yawma 
tubla'l-sara'ir, Qur’an 86:9), for it is the secret of love (lihawa'l-nufüsi 
sariratun là tu'lamu:?? unknowable by science; hidden even from angels), 
of the khulla of the abdál, on which a contemporary Shafi‘ite, Abū ‘Amr 
A-b-Nasr Khaffif (d. 299/911), from Nishapur, gave a similar suspensive 
fatwa. 


Some more or less apocryphal enlargements of Ibn Surayj’s fatwa have 
been preserved: 

In the Sirr al-‘Glamayn, attributed to Ghazali (39): 

“What should I say about a man who in jurisprudence knows more 
than I do and who in mysticism speaks a language I do not understand?” 

In the Akhbar al-Hallaj, no. 72, he is depicted responding (to Jundab 
Wasiti?): “As for me, I attest that he is a hafiz (= one who knows the 
Qur’in by heart), that he is trained in jurisprudence and learned in 
hadith, traditions and customs, that he fasts continually, prays all night, 
preaches good morals, weeps out of contrition; it is not because I do not 
understand the language he uses that I can condemn him as a kafir.” 

In the same collection of Akhbar (no. 71), he is depicted responding to 
Ibrahim-b-Shayban (an anti-Hallajian Sufi) who asked him: “O Abi’ l- 
‘Abbàs, what do you say regarding the fatwa of those who demand his 
execution?" "They must have forgotten the words of God: “Would you 
kill a man because he says “my master is God?" (Qur'àn 40:28).” 

These different variants show the whole range of Ibn Surayj's opposi- 
tion, relevant not only to the suspension of proceedings against Hallaj, 
but also to the entire subsequent history of Süfis' contentions with juris- 
consults. Kamal Damiri (d. 808/1405), trained in the Sa'id al-Su‘ada’ 


?! Ibn Khallikàn, Waf. I, 443; Suyuti, Qam‘, f. 102a; Bandaniji [bib. no. 1355-a]. 
?? Mutanabbi. 


?3 Sam ‘Ani, 204b; Dariki was the mutawalli of his waqf at Nishapur in 343, before coming 
to the wagf of Ibn Surayj in Baghdad (Sam ‘ani, 217b). 
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Khangah, twenty years a mujawir (in Mecca), and a professor at al-Azhar 
in Shafi‘ite law (a pupil of the son of Subki),?* compared this fatwa of Ibn 
Surayj to the fatwa of Caliph "Umar-b-'Abd al-'Aziz, who declined to 
settle the conflict of tahkim between Mu'àwiya, his ancestor, and 'Ali, the 
fourth Caliph: “God has averted our swords from their blood; our 
tongues must not go deeply into their conflict.” The fatwa of Ibn Surayj 
removed for good the procedure of takfir, the only Qur'anically proper 
procedure, from trials involving mystics. And it forced the enemies of 
Hallàj to ‘“‘politicize” their charge, to replace the term kufr with the term 
zandaqa. 

Ibn Surayj's unquestionable sympathy for Hallaj proved itself to be ac- 
tive on the practical level, since as long as the party of Ibn ‘Isa, who ad- 
mired Ibn Surayj, was in power, that is to say, until 296/908, and again at 
the time of the trial in 301/913 and just after, Hallaj was spared; until 
306/918, the year when Ibn Surayj died, 25 Jumada I, on the very day be- 
fore Hamid’s appointment as vizir. 

There is more: his house, where he was buried,?* immediately became 
a madrasa, a center of Baghdadian Shafi‘ism, thanks to the generosity of 
one of his friends and disciples, Da'laj-b-Ahmad Sijistani (260/875, d. 19 
Jumada II 351/962), who also lived in the Qati'a district very near Darb 
Abi Khalaf Salüli99 This Surayji wagf, a block of Sunnite resistance 
under the Buwayhids, was threatened with seizure of property by this 
Shi'ite government when Da'laj died;?? but the protests of the wakil of 
the wagf (Ahmad-b-Sa‘id, d. 370/980),99 backed up by the ‘Abbasid naqib 
Abii Tammam Zaynabi, and especially by M-b-'Isa ibn Abi Misa 
Hàshimi (d. Qa'da 351/962), prevented it. The mudarris of the waqf 
(‘Abd al-‘Aziz Dariki, 343/954, d. 376/986;?? followed by Abiwardi 359/ 
969, d. 425/1033), the friend of Caliph Qadir, who appointed him grand 
qadi in 393/1002, transmitted the fatwas of Ibn Surayj; it was there that a 
future vizir, the Shafi‘ite jurisconsult Ibn al-Muslima, became a Halla- 


94 The prologue of Akhbar, no. 71, places this dialogue in 309/922, at the time of the 
erutcution: Badii also, believing that [Ge Sutyi was still living in 309/922 (Mantiq, 8a): "He 
did not accept the fact that he was to be killed, and refused to sign his name to a document 
approving that his blood could be shed." : : á 

95 Baghdad’s west bank, at Suwayqat Ghilib, Bayn al-Sürayn section, m the Qati a fief 
(Qati‘at al-Rabi', not Qati'at Umm Ja'far), somictimes known as Qati at al-Fugaha’, because 
of the masjid of Ibn al-Mubirak and because of Ibn Surayj. Khatib VIII, p. 391; Ibn 'Asákir 
V, 242; Tagr. Il, 362-363; Khall. 199; Sijazi, Shahi. . i 

96 Da'laj, founder of a waqf for hadith in Mecca; his rdwis in hadith were the two Ibn 
Bishràns (‘Ali, d. 415/1024, and ‘Abd al-Malik, d. 430/1038: Radani, f. 114a, 136b). 

97 Previously ransomed in 332, Da'laj left 300,000 gold mithqal . 

98 Khatib. 99 Khatib X, 463. 
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jian; like the historian Hamadhani, working closely with his father, who 
was the wakil of the waqf when Nizam al-Mulk came there on pilgrimage 
at the time of the opening of the Nizamiya Madrasa.1°° It was there that 
the future grand qadi of Cairo, Ibn al-Haddad, came as early as Safar 
310/923, and where he gathered documentary evidence on the mas'ala 
surayjtya and on the prayer of Hallaj's last vigil (Akhbar, no. 2); both of 
which he transmitted to Qaffal Kabir. 

Ibn al-Haddad expressed deep regret at discovering that Ibn Surayj had 
died, but he met his friend Sayrafi, ©! also undoubtedly his son Abū Hafs 
‘Umar, his mulgi "Umar-b-M-b-Mas'üd, his favorite disciple Ahmad- 
b-Abi Ahmad, known as Ibn al-Qass (d. 335: the master, with Abü 'Ali 
Rüdhabari, of AB Bajali, the pro-Hallajian Salimiyan), his successor Ib- 
rahim Marwazi (d. 340/951 in Cairo, where he will come in 317/929, 
perhaps at the invitation of Ibrahim al-Haddad; with the group of Süfis 
from Qarāfa), ‘Ali Dinawari (d. 331/942), and ‘Abd al-Samad.1 It must 
be pointed out that the two well-known Sháfi'ites who received the 
mas'ala surayjiya from Ibn al-Haddad through Qaffal Kabir (and his son 
Qasim), namely, Abü'l-Tayyib Tabari and Abū Ishaq Shirazi, both close 
friends of Vizir Ibn al-Muslima, were by his side when, in Sha‘ban 4371 
February 1046, he publicly professed his Hallajism at the Maslib al-Hallaj. 


J. Ibn Surayj's Doctrinal Role in Shafi'ism 


The biographical compilers of his school will describe him later as a 
“gray falcon, a renewer of Islam in the year 300 of the Hijra.” 

To place him among his contemporaries it suffices to quote the final 
judgment pronounced before Hàrün Awáriji by the famous Tabari, his 
old master: against Ibn Surayj, around 306/918; by way of a funeral ora- 
tion. I translate the beginning in direct style:1 


I am the one who introduced and developed the Shafi‘ite school in Baghdad, 
over a period often years, and who trained Bashshar al-Ahwal in it, the master of 
Abü'l-'Abbiàs ibn Surayj. As soon as Ibn Surayj had widened the scope of his 
knowledge, he began, under the impetus of his ijtihad (independent juridical ef- 
fort) and his relish for inquiry, to imbibe in his own way in the various sciences 
that he wrote about in his books. So much so that there was no room left for 


19? Ms. P. 1469, f. 116b. ‘Umar Zinjani (d. 459) and Grand Qadi Shami (d. 488) will also 
be buried near Ibn Surayj. 

101 AB M-b-'AA Sayrafi (d. 330/941), also a friend of Ibn ‘isi (Fihrist, 213; Subkill, 169). 

102 [bn al-Zayyat. 

105 A fragment from Farghàni, unearthed by de Gocje, included in his introduction to the 
great history of Tabari, Lxxxiv (extr. from Ibn 'Asàkir [bib. no. 334-a]). 
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anything between him and God (may He be praised and exalted) except a just 
divine judgment (dayniina): punishing the excesses of his ijtihad, in matters devoid 
of any formal text (nass) decreed by the One whose Commandment demands 
submission. In actual fact, Ibn Surayj had spared nothing, neither to himself, nor 
to the Muslims, by way of explicit warning in this regard, in the books that he 
composed. 


Tabari, whose concern with exhaustive compilation sealed him off in a 
mnemotechnic correction of isnāds which is truly disarming (for the 
semantic value of hadith is to him the sole function of the formal correc- 
tion of their transmission and its multiplicity), could only be blind to this 
thirst for justice that longs to understand and whose first step, in believ- 
ers, is “quest” (bahth). This thirst begins in a doubt that is not the “‘sys- 
tematic doubt” of Descartes, but the “bitterness oflove," which does not 
succeed in understanding everything that God (whom one must love, 
notes Ibn Surayj) demands of one. Tabari is condemning Ibn Surayj here 
as a Hanafite Mu'tazilite, an exteriorist; Tabari, who does not wish to 
mix science with “meditation” in the manner of Ibn Surayj, ceased being 
a Shifi‘ite?4 in that respect, and can no longer understand him nor speak 
of him with that same fairness which his great History showed in so 
many places toward others. He does not perceive that Ibn Surayj is a re- 
former in the science of usiil al-fiqh, that "original philosophy unique to 
Islam";195 which, in Ibn Surayj’s hands, was also a wisdom "turning to 
love"; and which led him to revise profoundly the principles set down by 
Shafi“, the founder of usül al-Din. 

The immaterial permanence of ideas and the moral value of certain 
modalities of the state of consciousness are its two trends of thought. 

It follows from that that Ibn Surayj is a partisan of the bara’a asliya, and 
therefore believes that reasoning in three terms (closely related to Greek 
syllogism; used by certain grammarians because of the three vocalic col- 
ors of the i'vab) is superior to the Semitic reasoning in two alternative 
terms. Shafi'l (followed by Ash'ari in this, cf. Malik and Ibn Hanbal) had 
stated that the dalil al-khitáb, that is to say, the presentation of cases dealt 
with by a cannonical directive, necessarily produces for other cases an 
alternative: the same directive or the opposite directive (mafhiim al- 
mukhalafa);1°6 Ibn Surayj (followed by Abü'l-Faraj Maliki and A Hy Qat- 
tàn) disagrees, and believes that it is lawful to seek an independent ra- 


19: Being unable to oust Ibn Surayj, Tabari founded a dissident school, the Jaririte. 


105 The phrase came from the late Mustafa " Abderraziq. : . 
196 Ibn Hazm, Ihkam VII, 2, 3-4, 10-12, 14, 29, 34, 45, 54; Qarafi and Safi al-Din, ap. 


Qàsimi, Majm. usül [bib. no. 2188-a], 55, 112. 
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tional solution for these other cases; in this he is in agreement with the 
Hanafites, Mu'tazilites, Baqillani, and Juwayni.!97 

Ibn Surayj expanded the role of reasoning; he wrote a refutation of the 
skeptical thesis of the Pseudo Jabir, “the equipollence of proofs" (takafi 
al-adilla);1°8 he believed it permissible to generalize a characteristic com- 
mon to cases dealt with by the law (giyds al-tard; induction from hadd to 
mahdüd ‘alayhi; rejected by the Khurasanian Shafi‘ite Qaffal Saghir Mar- 
wazi, d. 417; Ghazàli will suspend judgment) .1°° 

In the last example given, there was a kind of concession, not without 
danger, to the nominalistic rationalism of the Mu'tazilites. But Ibn 
Surayj was not a nominalist; he believed that judicious choice of terms 
designating ideas led one to extract from them “intermediate” indica- 
tions that gave one access to “truths” in the social practice of religion. 
These “intermediaries” were symbols (majáz) pregnant with reality. 

On the other hand, he accepted for use among his instruments of proof 
the “inspired” (ilham) inquiry found in “meditation” (tuma’nina) (though 
Zahirite doctrine, like Tabari and like Malikite doctrine, accepted ilham 
only in the context of the guided dream, istikhdra; but then, it was of no 
consequence to the inner state of consciousness of the one experiencing 
the dream).11° 

This acceptance, which brings him close to the philosophical position 
of Hallaj, is evident from the following two examples: 


a) Shukr al-Mun'im, "gratitude shown to God for His blessings." Ac- 
cording to the accepted doctrine in Islam, it is a legal obligation, nothing 
more. According to the Mu'tazilites, it is also a rational obligation ('aq- 
lan), which our intellect proves to our freedom. Ibn Surayj was won over 


107 Baghdadi, Usil al-din [bib. no. 201-d], 223. 

199 Against the Kitab al-jánif of Pseudo-Jabir; previously attacked by Ibn al-Rawandi 
(Baghdadi, Usil al-din, 309: cf. [André Marie Jean] Festugiere, Hermétisme (Lund, 1948], p. 
396; Fihrist, 357). 

199 Ghazali, Mushtamil; Shifa" al-'alil (Tah. 1154; Goldziher, Zahirten [bib. no. 1640-i], p. 
184; Subki HI, 198). “Al-lugha tuthbat bi'l-qiyas" (reasoned juridical analogy) is used to 
specify the meaning of technical terms against zahir naqli, a principle of Ibn Surayj's, which 
only Abü 'Ali ibn Abi Hurayra (d. 345), Abü Ishaq Shirazi, and Fakhr Ràzi will carry on 
after him (Maraghi, Duriis fi'l-lugha [?], 25). This is what Tabari had reproached him for 
(here, supra), and also the Ismi'ili qadi, Nu'màn (Fyzee, ap. JRAS, 1934, p. 16). Cf. his 
rationalistic explanation of a hadith concerning the meaning of Sūra 112 of the Qur’an (Ibn 
D dd [bib. no. 512-i], 102, But his ‘agida affirms the balkafiya (Dhahabi, ‘Uhiw, 

110 The question of tadmin (cf. M Khadir-Husayn, ap. Majalla, Maj. Lugh. [Majma' al- 
lugha al-'arabiya, Cairo, 1935-69] I [1934], 33, 291-302). 
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to the Mu'tazilite view; Ash'ari fought it!!! and two friends of Ibn 
Surayj, Sayrafi and Qaffal Kabir, will renounce it.112 For the mystics, es- 
pecially for Hallaj, shukr is the creature’s offering of thanksgiving to his 
Creator, and it has meaning only if it is He Who, through us, expresses it 
to Himself. And our human nature has the right to beg that of Him, for 
He is not only the source of our actions, but He is also at the root of their 
offering to Him. It is therefore not our freedom, as the Mu'tazilites held, 
but His that must witness this gratitude. This is why Hallaj said "no 
trade is more beautiful than the begging of Alms” (God begs for Hospi- 
tality). Like Tirmidhi, Ibn Surayj and Hallaj envisage this obligation of 
gratitude only ex congruo, while the Mu'tazilites envisage it ex con- 
digno. 113 

b) Mas'ala surayjiya.11* The profound problem of the oath's reform is 
grappled with there for the purpose of reforming Muslim socicty, which 
was eroded by the relaxation of the oath's liberating expiations, more 
often than not the conjugal oath; and, inversely, by the scruple regarding 
it a question of honor to keep one's promise in matters recognized as ab- 
surd or bad. To repent for having sworn an oath in such matters is to 
repudiate his honor and to exclude himself in the future from taking part 
in any sworn agreement, in any social action. Even more, itis to have “A 
change of conscience" it is to commit suicide, by condemning one- 
self. Ibn Surayj devised a purely intellectual, and nonethical, method for 
consciences that are ashamed of having been erroneous: when the [law] 
calls upon me to keep my oath of repudiation by leaving my preferred 
wife, I can respond that this oath has already been uttered and been im- 
properly divided in two (forbidden usury). The difference between the 
oath and the vow is that the oath, which is resolved immediately, cannot 
be annulled at the end of a given period in the way the vow is fulfilled at 
the end of a given period, for the right exists and the wrong does not; an 
oath of repudiation is a wrong oath, it has already been fulfilled by its 


111 Because, for him, God is also “darr” (cf. AT Makki [bib. no. 145-a ). But Ibn Surayj 
granted that ístitá'a is the same, for both good and evil (with Abü Hanifa, Ibn al-Rawandi, 
Qalànisi) (Shaykhlizade, Khilafiyat [?], 48). 

112 Subki II, 170, 177; Akhbar Hallaj, no. 1 (QT, pp. 24-26; P., 1st ed., p. 303). 

113 Cf. Tirmidhi, “amrayn” (ap. Ibn ‘Arabi, Fut. I, 204). D. 

114 Goldziher is the first one who showed the full philosophical significance of Ibn 
Surayj's position (Streitschr . . . Batin. = edition of Fada'ih . . . of Ghazali, 78: according to 
Ibn Hajar, Tuhfat al-minhaj [?] (with commentary by ‘Abd al-Hamid Shirwani, VII, 112- 
113). Cf. the IsmaSli Ibn al-Walid [bib. no. 2119-a] II, 338; and the Imamite Ibn al-Dà' 
[bib. no. 1081-a], 2nd ed., 271. Ibn Qayim al-Jawziya, Alam al-muwaqqi'in [bib. no. 535-e] 
HI, 220-235. 
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intent (on the day of the agreement). Ism[a'ilis] [take a position] pui 
talhid and tawhid, hila against hiyal. I already committed the sin ram 
made the promise; therefore I do not have to commit it again. Ibn. du 
objection: isn't this stating the impossible in order to establish the 
impossible?—Ibn Surayj, unconsciously realistic: he reveals the sin T 
order to refuse to repeat it. To annul a marriage: a case of Christian nu 
lity, alas. 


g. Ibn Surayj's Life and Destiny 


Abü'l-'Abbàs Ahmad-b-'Umar ibn Surayj, born in 248/862, died on 2 
Jumada 1 306/November 4, 918, was the grandson of a converted Chris- 
tian from Khurasan, Abü'l-Harth Surayj-b-Yünus-b-Ibrábim M 
when [the latter] settled in Baghdad, and became a respected traditionis» 
he had a vision of God in a dream. An upright jurisconsult, his grandso 
followed him in leading the humble and studious life of a jurisconsult. ; 
prolific author (four hundred works were attributed to him) and the rec 
ognized head of the Shafi‘ite school,1!5 Ibn Surayj only occasionally 2 
cepted official positions. Na’ib of the qadi of East Baghdad (around A. d 
289), assessor at the court of Qadi Abii ‘Umar in West Baghdad, 
perhaps also at Karkh, he accepted (probably because of his friends j 
with Ibn 'Is3) the position of deputy qàdi (to the titular, Mubàmili) : 
Shiraz, where he became friendly with the Süfis of the city, particule Y 
with Ibn Khafif (Husayn-b-Kayràn, d. 320/923 and reproached Ve 
Surayj for having accepted such a post).!!6 Recalled to Baghdad. 5 
turned down the offer by his friend Ibn ‘Isa, who had become vizit, 
the position of grand qidi of Baghdad. He died in the latter city- T 
The accounts of his juridical and literary conversations and debates £ L 
able us to recreate the features of this great scholar, who was à bit qu 
ish but very modest. Though Vizir Ibn ‘Isa claimed to have ee 
charmed by the discretion maintained by him in the face of an error " 
Qadi Abü ‘Umar, Ibn Surayj was also known to have incurred the os 
of his Shafitite colleague H-b-A Istakhrit!? (d. 328/940), a man of striking 
intolerance. * 
Ibn Surayj had become interested in Hallaj because he had been to hea 
Junayd speak about mysticism; and because he was himself reach 
something unusual for a jurisconsult and for a theologian, and W 


115 Khatib IV, 287-290; Subki II, 87-96, 155; IV, 267; Tagr. I, 709. 
116 Wüst., Subki II, 213, gives another version. 


117 Qadi of Qumm, afterwards muhtasib of Baghdad (under Qahir): he wanted att 
to put all of the Sabaeans to death (Subki II, 193-194). 


he time 
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looked down upon [by his colleagues] in his era; namely, that for the 
believer, to love God is a legal duty (mahabba fard). 119 Three of his disci- 
ples, Ibn al-Qiss, Rüdhbàri, and M-b-'AW Thaqafi (from Nishapur; 
admired by Shibli) used Süfi language. 

His lectures were attended by more than just students of Shafi‘ism, and 
a Shi'ite of the caliber of Mas'üdi attended them despite their politically 
anti-‘Alid bias.11? Ibn Surayj also had Muttazilite connections. 

His personality has a special bearing of the chains of transmission of his 
doctrine. 

Although Tabari claime 
Shafitism, Ibn Surayj considered 
texts, in directly "comparing" S 
zani.120 He received the ijáza from Muzani an 
b-A-b-Hy Jurjani to AT Tabari. 121 

The following are the principal isndds of the doctrine of Ibn Surayj 
concerning matters on which it had personal opinions:!?? via his son 
Umar and I. Marwazi (d. 340): 

1. For the Surayjiya (cf. the last prayer of Hallaj): Ibn al-Haddad, (d. 
344); AB Qaffil Shashi (d. 365) and his son Qasim; Abü'l-Tayib Tabari 
(b. 351/d. 450); Abū Ishaq Shirazi (d. 476); ‘Abd al-Wahid Rüyàni (d. 
502); and Ab M-b-A Shishi (d. 507). 

M-b-Mubarak ibn Khall (d. 552), the latter being the publisher with 
Shuhda Dinawariya, of the Hallajian preacher Shaydhala (d. 494). His 
last supports: ‘Abd al-Rahim Isnawi (d. 772) and Ibn al-Mugri’ (d. 837). 

2. For qiyds al-tard: Ahy A-b-M Qattan (d. 359); ‘Abd al-‘Aziz Dariki 
(d. 376); both masters of AQ Yf ibn Kajj (d. 405/1014), a Hallajian; A 
AA M-b-'AA Baydawi (d. 474); AT Tabari. 

3. For the Surayjtya: Ahmad ibn al-Qass (d. 335) against Abü *Ali Tha- 
qafi; Abū ‘Ali H-b-M Zajjaji (d. 390); AT Tabari 

4. It should be noted that the Surayjian Ghitrifi (d. 377) was the mas- 
ter of Ismail Nasrabadhi and of Ibn Fadila (cf. Is. 309), two Hallajian 
rāwīs. And that in return, the Surayjian Abū Ishaq Isfara’ini (338, d. 418), 
also his disciple, was violently anti-Hallajian in Khurasan, as an Ash‘ar- 
1te. 123 


d that he preceded Ibn Surayj, by two links in 
himself justified, through the study of 
hafii and his direct successor, Mu- 
d transmitted it via M- 


um Goldziher, JRAS, 1912, p. 557. 

1?» Subki II, 307; Ibn al-Dā'i [bib. no. 1081-4], p. 392. 

EN In his "tagrib ." 

i Rudani, Silat, f. 55b. 

7 Subki II, 103, 99, 314; III, 89. Qushayr 
_ 13 Abū Hamid Isfara’ini 344, d. 406), the friend o 
in the Surayji wadf. 


j [bib. no. 2317], p. 21. 
f Abiwardi, was the disciple of Dàriki: 
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u. THE DEFINITION OF Zandaqa, A HERESY THREATENING 
THE SECURITY OF THE STATE 


a. The Crime of Heresy, the Anathema (Takfir), and 
Its Lack of Effectiveness 


It was the entire Islamic Community, the Umma,! that was called to pass 
judgment on the orthodoxy of Hallaj. In his preaching he had wanted to 
reach all Muslims, from the most traditional Sunnites to the most ex- 
tremist Shi'ites. He had even devised for himself an Arabic metaphysical 
vocabulary, which was sometimes borrowed from profane sciences de- 
veloped by independent minds outside Islam. This universalist tendency 
had brought him a few enemies everywhere who were determined to 
expel him from the Islamic “communion.” 

They tried for twelve years to do so; and yet, in spite of his "excom- 
munication" and his execution, they seem to have only partially suc- 
ceeded. This is because it is not enough to define a given proposition as 
containing a doctrinal error and to anathematize it (takfir)—not enough, 
that is, for moving the Sunnite public opinion of the large majority of 
Muslim believers to isolate the author of the accused proposition and to 
bring him, through the instrumentality of the shuhüd or legal witnesses, 
to the qàdi court for punishment by the secular arm.? 

The social discipline of Islam forbids such discreditation and limits the 
right of fraternal redress. From the moment that a believer suspected of 
heterodoxy resumes reciting the shahada and turns toward Mecca in 
prayer, he is a member of the Ahl al-Qibla whom no fault, not even a 
public fault, may cut off entirely from the Umma. Theologically this duty 
of the “good opinion" (husn al-zann) incumbent on every Muslim is 
called the írjà':? to postpone judging one either damned or holy until 
Judgment Day (even in the case of a deceased man). And a proverb, sup- 
posedly given by the Prophet, says “ikhtilaf ummati rahma”: "differences 
of opinion arc a (divine) blessing for my Community.” This facilitated a 
free inquiry which was not without philosophical interest, but which 
was always regarded with suspicion by men of action and by rational 
minds that accepted only religious doctrine as being actually formed by 


1 Cf. REI, 1946, pp. 151-157. 

? In spite of the Mu'tazilites (cf. their Shamil fi haqã’iq al-adilla, Leyden ms., 1945, f. 75a- 
108b (ikfar). 

? The Murji'te schools are: the schools of Aba Hanifa (Maturidiya; Kilani, Ghunya [bib. 
no. 341-h] I, 80) and of Ash'ari (cf. Shamil, f. 95a-95b), who, when dying, repeated the 


words of Shafi‘: "I have excommunicated none of the Ahl al-qibla"; Cf. Sha'ràwi, Yawagq 
[bib. no. 741-g], 272. 
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equipollent and simultaneous variations. The Muslim Community, as 
Goldziher noted, has a “catholic tendency," especially among the Sun- 
nites, “which attributes to the Prophet another saying”: lā tajtami" Um- 
mati 'ala'l-dalala, “my Community cannot err when it is unanimous." 
But when is it unanimous? Historically the Hallaj case is precisely one of 
those paradoxical instances in which a quasi-unanimity is formed against 
an attempt at universalization. 

The first attempt was that of the Muhakkima of Harawra, thosc jealous 
puritanical guardians of the Qur’anic text who had insisted that the 
armed conflict between the Companions of the Prophet which was 
halted at Siffin be settled by a unanimously accepted arbitration. They 
saw themselves being excluded by the two rival parties, and, though 
they succeeded in maintaining an ijma‘ al-Qurra’, “a consensus among 
Reciters of the Qur'àn" regarding theoretical studies, they saw them- 
selves being dealt a blow by the others, and by their own dissenters from 
the anathema, takfir, which they had at first devised against controver- 
sialists who held differences of opinion: without any reconciliation [pos- 
sible] through true repentance (external tawba) or through recognition of 
the legitimacy of ‘Ali. 

The second attempt was that of the Zaydite Mu tazilites, those thinkers 
concerned with justice who attempted a reconciliation among Muslims 
based on honestly reasoned principles of theology (kalam), without pro- 
tecting it from perfidies by a social philosophy (usil al-fiqh) that took into 
account the living presence of the Word of God—without which no reli- 
gious society can hold together, as their victorious enemy, Ibn Hanbal, 
showed. 

The third attempt was that of the Srfis, those ascetics who, from 
Muhisibi to Hallaj, developed through self-examination and an inte- 
riorization of the acts of worship a method of guidance (irshad) capable of 
morally purifying the life of society by spreading recollection and com- 
munal centers of spiritual and fraternal mutual aid. This attempt col- 
lapsed too, since it was caught in a vice between the large banking 
capitalism of the Imàmite Shi'ite businessmen and the urban bedouin 
communism of the Ismá'ili revolutionaries, both the declared enemies of 
the universal Sunnite Caliphate. The latter collapsed, preserving in 
Baghdad a shadow of its former life thanks only to a temporary coalition 
of Hanbalites and Süfis, which rescued the monasteries from Shi'ite 
hatred. 

Hallaj is the one who had brought Süfism to the political plane as a 
social force, for he had given it an original theological and philosophical 
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superstructure; but this also had made it vulnerable, exposed to theologi- 
cal charges of takfir, and even threatened by effective legal penalties. 

The charge of kufr (impiety) is directed at two positions: juhid, avowed 
denial of the Law, and nifaq, hypocrisy with respect to it. Avowed denial 
has to do with the apostate, murtadd, or the obstinate (the Jew, the Chris- 
tian, the pagan). Hypocrisy refers to willful neglect of the prescriptions 
of the Law (fashri‘), cither in themselves (matlab ta‘abbudi) or in their 
preparation (matlab tawassulr). Which can make one liable to the hudtid 
(huqug Allah), to legal punishments provided for in the Qur'àn.* 

Hypocrisy is a form of "hidden associationism" (shirk khaft); worse 
than denial, it should be subject to the death penalty; but as far back as 
Hasan Basri, schools of asceticism insisted that every habitual sinner 
(fasiq) was a hypocrite (mundafiq), worse than an apostate, but that it was 
up to his conscience to repent. Legal punishment could not touch the 
bottom of hearts; it could only censure the outward signs of hypocrisy, 
the four deadly sins: zind (adultery), punished, like khamr (drunkenness), 
by whipping; sariga (stealing), punished by cutting offa hand (qat); fight- 
ing or false accusation (muháraba, qadhf), possibly punishable by death 
when it is a question of an insult to the Prophet (sabb al-Rasül).5 

The problem of detecting the hypocrite is crucial for the purification of 
a religious society. It is similar to the problem of purifying the profes- 
sional witness (tazkiyat al-sháhid). It requires a form of initiation that 
binds the initiates to a purity of intention (ikhlds) by a pledge of honor, 
and that asks God, not positively for the "descent" of a Spirit of truth in 
us, but negatively for the “‘descent” of the Fire of His vengeance on the 
false witness, the hypocrite. The Qur’an contains a reference to a trial by 
fire of this sort, the mubahala of Medina, between the Prophet and the 
Christians of Nejran. The Shi'ites have derived a purification ritual based 
on it which bears its name; the Sunnites resort to it at times, but only 
privately. Among the Shi'ites it is the test for the bad, demoniacal inspi- 
ration by which the hypocrite is possessed: the waswas. In Islam, “the evil 
spirit" alone is detectable in hearts. For “the good spirit" (the angel) is 
only an external agent [of God] who speaks into ears. And if there is a 
Spirit of God (mentioned in the Qur’in), it must have an undetectable 
mode of action; therefore, only depraved extremists, fanatic legitimist 
Shi'ites, and ascetic Sunnites, can claim that the Spirit of God infuses it- 
sclf in their hearts; which can only be considered a blasphemy against the 
supreme authority of God, the Author of the oral revelation. Shafi'i was 


* Naraqi [bib. no. 957-a], 307 [without footnote reference]. 
5 Ibn Taymiya (sayf) sarim. 
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the first to deny the extremist Shi'ite Khattabiya the power to bear wit- 
ness, because their interior inspiration imposed on them a mental reser- 
vation about the uninitiated. This spiritual rebellion is the worst crime in 
a religious society. Before the coming of Islam, the Sassanid capital, 
Ctesiphon, had discovered and condemned it among the Manichaeans 
under the name of zandaqa. 


b. The Political Origin of Zandaqa (A Manichaean Heresy) 


The word zardaga is of Iranian origin: zandiki, from zanda, magic (Dar- 
mesteter, ap. JAP, 1884, pp. 562-564: against Mas'üdi, Muraj II, 167, 
who believed it came from zanti, gloss$). According to Zoroastrian 
heresiography, zandiki is one of the thirty deadly sins: it is the belief that 
good can come from Ahriman and from demons (cf. Minokhirat, p. 36, 
para. 16; Shayast-la-Sháyast, VI, 7; in which the zandik “with the vile 
law” is classified near the tarsak (the Christian) and the yahut (the Jew); 
Vendidad, pp. 18, 117; Yasna, pp. 60, 2); and, consequently, it is the sin of 
the one who invokes demons (A. Barthélemy, Gujastak Abalish, 1887, 
pp. 39-40, based on the Sanskrit gloss of the Minókhirat).? 

When the Manichaeans (around 260 of our era) inverted the official 
Zoroastrian dualism of the Sassanid state (malefic stars),9 they were 
persecuted and massacred for zandaqa, because they were secking inspira- 
tion, through prayer, from evil spirits. The ‘Abbasid state would keep 
the epithet zanddiga primarily for them, and the “‘ascetic (even vegeta- 
rian), spiritual" and initiatory nature of Manichaeanism would command 
the usc—both judicial before the: qàdi and literary before public 
opinion—of the word zandaqa. Their patriarch, who was tolerated at 
Ctesiphon, the Sassanid capital (with the symbolic title of Babel"), was 
watched closely by the Muslim police from the very beginning of the 
conquest; and ended up by being exiled to Sogdiana precisely in 296/908; 
he was sheltered there through the diplomatic intervention of a powerful 
neighbor, the Qaghan of the Uyghur Turks of Qocho (= Taqazgaz), 
bearing (second dynasty) the title of Idiqut: converted to Manichaeanism 
since 762 of our era. Let us recall that Hallaj, on his long journcy to Tur- 
kestan, might have reached as far as Qocho.? 

The charge of zatdaqa, usually reserved in the Muslim courts of Iraq 


5 [A gloss, an allegorical interpretation of a passage in the Avesta. Cf. L. Massignon, 
“Zindik,” Enc. Isl., 1st ed., Leyden, 1929, pp. 1228-1229.—H.M.] 

7 Sibawayh knew the word (Lisan XII, 12). 

8 Condemned after Shari and Ishaq (Ash'ari, Maq. [bib. no. 2021-a], 14, 213, 288: 
da wá). 

? Kashi [bib. no. 1125-3]. 
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for the strict Manichaeans in the large city of Mada'in (the Muslim name 
for Ctesiphon), was very easily expanded to include the newly converted 
townsmen whose Islamization concealed their secret initiation into rites 
of vegetarian asceticism and inspiration of the heart. Moderate Shi‘ite 
heresiographers, like H. Nawbakhti, point to Mada’in as the center, at 
the beginning of the second century of the Hijra, of the extremist Shi'ite 
zanádiqa: professing the doctrine of hull al-Rüh (infusion of the Spirit in 
the heart, transmitted from initiate to initiate, in a chain and through as- 
tronomical cycles); a doctrine of “liberation” from the Law of the Mus- 
lim State (at that time, Umayyad, anti-‘Alid, and even anti- 
Muhammadian), thus a doctrine of political rebellion, because the divine 
Spirit invested the adepts with independence through a hidden leader 
who claims for himself the Supreme Power (rubiibiya), of theopathic 
speech, and speaks in the name of God in the first person singular, which 
a prophet may do only as a “transmitter” of the text of the revealed Law. 


c. The Zandaqa of the Extremist Shiite 
Gnostics of Mada'in 


The technical term zandaqa seems to have been used mostly against Mus- 
lims, and not by the Umayyad Sunnite courts, but by the Shi'ite Imams. 
The Sixth Imam, Ja'far Sadiq, was supposed to have used it against an 
"inspired" extremist among his adepts, Bashshar, who, in the manner of 
Satan, claimed to continue to love and to serve in his excommunication 
itself the one who had excommunicated him: a form of hypocrisy in the 
second degree that strengthened the phonological contrast between zin- 
dig and síddiq (the sincere man). 

On the Sunnite side, the juridical use of the term zandaqa dates from 
Ibn Hanbal and his “refutation of the zanādiqa”:1° in which Ibn Hanbal 
denounced several categories of Manichaeanized Muslims alongside 
Manichaeans and Manichaeanized Christians (meaning those who treated 
the evangelic Rah, the Paraclete, not as the Prophet, but as an inward, 
invisible, and immaterial Inspirer). First of all, the ascetics whom Caliph 
Mahdi had ordered special judges to prosecute in 170/786 for tending to- 
ward dualism by their contempt for the sexual life on earth and for the 
eating of meat; those whom a friend of Ibn Hanbal, Khashish (Kulayb, 
Rabüh, Rabi'a, Jabir-b-Hayyan)" describes as “‘Spirituals” Rühantya. To 


10 Tabari III, 517-522, 588; the wali Tàyi was censured for having prosecuted the Qar- 
mathians for khuräj only (Tab. VII, 212). 


11 Istigama, ed. by Malati, ap. Tanbih. 
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these four groups of rather harmless ascetics,!? whom Mahdi had or- 
dered temporarily prosecuted, following some political amalgamation 
with the old Abü Muslimian ‘Abbasid initiatism, which was gaining new 
strength with the Hiarithiya of Mada’in, [Ibn Hanbal] adds unexpectedly 
the great theologian Jahm-b-Safwan, the first in Islam to define God as 
purely immaterial in His transcendent quality of omnipresence, outside 
of any analogical attribute. Ibn Hanbal believes that Jahm, who had to 
argue against the sramanas (Buddhists), borrowed this thesis of the pure 
spiritualness of God from “the Christian zanddiqa.” Ibn Hanbal himself 
argues (from the Jewish orthodox position) for the real existence of di- 
vine attributes referred to in the Book of God, and is certain that under 
Jahm’s influence, early Muslim scholasticism—Mu tazilite, libertarian, 
and nominalist—minimized the real variety of God's glory found in His 
attributes. But Jahm was a predestinarian and his "negative way," which 
stripped God of all His Attributes, resulted in an empty agnosticism, un- 
less (as was the case with Khalil and Kindi) it was the expression of a love 
of God that sought to worship Him in the essential Solitude of His vol- 
untary Poverty. Moreover, Ibn Hanbal also distrusted the amorous 
"negative way" inherited by Muhasibi from the ""Rühaniya." 


d. The Zandaqa of the Süfis 


It is certain that the inner life of the early Süfis raised problems of inspira- 
tion for them that bordered on zatidaqa. Since Hasan Basri, the notion of 
the supererogatory act, by which one draws closer to God, places this act 
(nafila) above that of the legal duty (fard), which does not “bring one 
nearer” to God.!? The supererogatory act is suggested to us by an "inspi- 
ration" (ilham) that is not controlled by the Law. For it is private, per- 
sonal; or to be more exact, “personalizing.” It is a divine intimation that 
stirs in us a theopathic utterance (shath), bestowing on us the right to ex- 
press ourselves in the name of God in the first person, establishing us as 
His “witness” (shahid), granting us a supreme freedom. This fermenta- 
tion of our immortal personality in our heart raises the problem of the 
Ego, as Iqbal points out so well;!^ it is a divine test that can have very evil 
results, as in the case of Satan. Makhül Dimishqi (d. around 116/734) was 


12 The mystic poet Abu’l-‘Atahiya was called a zindiq by an irreligious confrere named 
Khàsir (Safadi, Sharh Ris. Ibn Zaydim [bib. no. 540-b or c], Baghdad, 1327, 232; Fihrist, 
338). 
13 Ash'ari condemns 'AW-b-Zayd [Abu M al-Qasim b ‘Ali al-Hariri, Magamat, Beirut 
1873]. 

14 Ghazali, Ihya’ [bib. no. 280-a] IV, 119-120. 
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supposed to have said already: "the one who worships God only by love 
(náfila, not fard) is a zindiq." Dhü'l-Nün Misri specifies that maces 
the error of those whose ego alone enjoys the sacred concert (sama’). 
Shibli takes up the same idea as follows: the one who makes a (personal) 
allusion to divine Unity is a zindiq.”16 Hallaj had observed more pro- 
foundly that by entering through contemplation into ecstasy the subject 
proves that the legal duty of tawhid (of affirming that there is no god but 
God) manifests itself to him as zandaqa (through affirming one's own 
person in duality with God): for it is out of the depths of the mystic's 
ordinary self that the Eternal Witness (shahid al-qidam), the Spirit of God, 
utters the theopathic locution (Akhbar, no. 2). It is not a question of an 
impersonal knowledge of objective truth, such as the obvious truth that 
seduces the reason of philosophers so often, but of a personal awareness 
of the Creative Truth that created us anew in a given instant, the Witness 
of the instant,!? in all the humility of love and all the reality of a divine 
thanksgiving. —But is it permissible to utter it to others? This is the mat- 
ter of qawl bi'l-shahid, which will be censured at the trial. Hallaj believes 
that this theopathic utterance commits us to death, because it sacrifices us 
in order to resurrect us. 

Since Sulami the historiographers of Muslim mysticism have drawn 
up lists of "mihan al-siftya," of persecutions suffered by Süfis, on behalf 
of “the Law of Islam, which kills the saints”: 

We refer to the special lists, for example, by ‘Abd al-Ghaffar Qüsi!? 
and Sha‘rawi, of works destroyed (Tirmidhi). 

Imprisonments (of Ibn Karram). 

Exiles (AY Bistàmi, exiled seven times to Jurjan). Sahl Tustari exiled 
from Ahwaz to Basra. Bunàn Wasiti persecuted in Cairo, as much by 
Khumarawayh as by Takin. Dhü'l-Nün Misri deported to Baghdad. 

Lawsuits instituted against Abū Hamza and Nüri; against Hallaj, Ibn 
‘Ata’, and other Hallajians, leading first to their execution; and later, at 
the time of the official condemnation of the doctrine of the infusion of the 
Spirit (hulal al-Rüh), at the request of the Ash'arite dogmatic theologians 
Abū Ishaq Isfara’ini and Bágillàni, in Baghdad around 360, leading to the 
outlawing of the extremist Hallajians, meaning those who persisted in 
affirming that an Eternal "Spirit" can actualize itself by penetrating time 


15 Hujwiri, Kashf, 404. 
16 Sabziwari [bib. no. 2195-a], 146. 
17 [For an exposition of this idea, sce L.M.'s short essay on "Time" in Islam, referred to 


in previous notes and found in Opera minora in French and in Eratios II in English.—H.M. ] 
18 Qüsi, Wahid [bib. no. 460-a]. 
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within a living heart to sanctify it. Similarly excommunicated were two 
other theological modes of approaching theopathic utterance outlined 
prior to Hallaj: by the Karramiya (tajaddudat, divine renewals of the fer- 
vent believer's life), and by the Salimiya (tajalli, divinizing transfigura- 
tion). It is certain that in the strict theological sense these [theopathic] 
expressions could be accused of being inadequate and denounced on sus- 
picion of tashbih (comparison, anthropomorphism); but all ofthe Muslim 
theological schools of thought, except for that of pure agnosticism, are 
subject to this accusation; [the problem is] inherent in the experimental 
language and the symbolism of the most abstract definitions (cf. Ibn 
'Agil). 

Hallaj, moreover, did not entirely like the usual formula hulál al-Rüh; 
he replaced it occasionally with zuhūr, [divine] “appearance,” which can 
also be censured;?? the formula that he preferred and which a great Han- 
balite, Harawi, defended after him, is ‘ayn al-jam', the essential union of 
(created) substance with (uncreated) substance, of (human) nature with 
(divine) nature, in love’s brazen equality of rights (Akhbar, no. 1).7° 

There is no need to examine here the literary conceptions of the word 
zandaga found over the centuries. G. Vajda has written important articles 
on this subject.?! We call attention only to the fact that, according to 
Tha'labi, the term zindiq was used for the dahri, the freethinker who does 
not believe in the future life and the Last Judgment (in comparison with 
the fervent ascetic whose vocation to perfection is the start of his eternity: 
dahr means *'eternal duration"; this meaning thus arose, ironically), at the 
beginning of the ‘Abbasid dynasty. We note also that the term zindig has 
the meaning of “imposter,” of false mystic, and of revolutionary con- 
spirator in the two famous triads of zanádiqa branded by certain histo- 
rians;22 the triad of Ibn al-Rawandi, Hallaj, and Ma'arri: those who 
"competed with the Qur’in’’;?3 and the triad of Jannabi, Muqanna‘, and 


, 


Hallaj: those who wanted to destroy the state.?* 


19 Ibn al-Zayyàt. Dx 

20 Suhrawardi Halabi accused him of the following (‘Awarif IV, 302): "transforming 
union (sarf fr'l-tawhid). 

21 G. Vajda, Les Zindigi au début de la période abbasside [bib. no. 2240-a]. . : 

22 Philosophers, translators of Persian (Ibn al-Muqaffa‘), or skeptics (Salih-b- Abdu'l- 
Quddis; cf. also Birüni, Hind [bib. no. 190-b], 132. Zindig now stands for a “freethinker’’) 
(1908; an obsolete word in 1953). 

23 The more common version: Ibn al-Rawandi, AH Tawhidi, and Ma'arri. 

24 The postulates of early Ash'arite scholasticism, which Baqillani borrowed from the 
stoical atomism adopted by most Muttazilites, and which he declared to be coessential with 
dogma (no spiritual substances; matter is composed of atoms [jawhar fard} in the void 
[khala’]; there are no secondary causes [accident of accidents, occasionalism]; there is no 
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DI. ‘THE SOVEREIGN AUTHORITY AND ITs DELEGATION TO A 
Court or Justice; THE Court or JUSTICE, 
ITs POWERS AND JURISDICTION 


a. Exceptional Procedures and the Nazar al-Mazalim; 
the Application of Divine Law to Hallaj’s Case 


In Islam, the sovereign, the Imam, the ‘‘Caliph” of the Prophet of God, 
must first and foremost “prescribe what God commands, and prohibit 
what he forbids,” to every member of the Community of believers. This 
is the amr bi'l-ma ‘rif wa’l-nahy ‘an al-munkar. [This power of the Caliph] 
is called hisba, the enforcing of [Islamic] morals, when it refers to the 
inspection of streets, markets, and school; and nazar al-mazalim when it 
refers to the halting of unusually serious wrongs committed by gov- 
ernment officials, exposed through appeal to the sovereign.! 

Usually the Muslim sovereign delegates his authority to various kinds 
of government officials. After the coming of the ‘Abbasids, he appoints a 
mufawwid vizir, invested with the power to make appointments in his 
name to public offices, the honorific posts of the sovereign’s private en- 
tourage remaining more or less under his direct command. But accord- 
ing to doctrine, the religious disposition of certain offices issues from the 
Imam alone (the vizir is a layman in this respect; he and his secretaries 
wear the sword of the military and outrank them).? The Imam is the 
foremost of the imam salat, of those in charge of the Friday public prayer; 
and he insists on performing this “liturgical” duty personally when he 
has the time to do so. Likewise the pilgrimage and the holy war. The 
mob cried out at Muqtadir: you have made a mockery of our canonical 
acts of prayer, pilgrimage and holy war, by your wrong behavior. 
Hence, his deposition in 317/929,3 


duration, only instants [anat ]) 


; formally condemned the hylemorphic philosophical notion 
of form (stira) 


, of infusion of form (hull al-stira) in matter, of created spiritual substances, of 
nature (ndstit), of [inward] state (hal, wujid), of psychic coverings (sirr, yaqin, fá'ida, haqiga, 
bidáya, khatir) (abad, malā) tawt, tawamis anwar, nawt. ; Vers d 

! Sassanid influence? The first, Khallal, was the “chief of propaganda of the insurrection’ 
for Justice. [See J. Schacht, An Introduction to Islamic Law, Oxford U. Press, 1964, for a 
good introductory survey of the development of these and related Islamic legal 
institutions. —H.M. 

? Until 311/923, when Vizir Ibn al-Furat will have to humble himself before General 
Mu'nis. Until then, the word “Sultan” (sultan, positive proof) referred to the vizir, a dep- 
uty of the sovereign, not the sovereign. Vizir Ibn al-Muslima (friend of al-Mawardi) man- 
aged to wrest this title from the Buwayhid Shi'ite amirs, under the Caliphate of Qayim, but 


he was destined to be compelled to surrender it to the Saljüq Turk Tughril. 
? Hamza Isfahani. 
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The sovereign delegates canonical proceedings to the qàdi court. But 
this court of public officials can act only by appealing to two groups of 
believers whom the sovereign does not have to indicate, much less ap- 
point: the professional witnesses (corresponding, from the "democratic" 
point of view, to our criminal court jurors) for the preliminary investiga- 
tion of the trial, and the muftis, independent jurisconsults, for the correct 
interpretation of the Law. In fact, in the period in question, Qadi Abū 
‘Umar, an unscrupulous politician, attempted to draw up a "profes- 
sional” list of "trustworthy" witnesses, and, instead of asking another 
for the fatwa of conviction, he merged the two powers, the legislative of 
the mufti and the juridical of the qadi, by sanctioning his own fatwa him- 
self. 

We shall present in Chapter VI the composition of the court and its 
specific character throughout the sessions. It suffices here to note that Ibn 
Dàwüd failed in his complaint only because it had been introduced before 
the ordinary court, presided over by a qadi; that this qàdi, faced with two 
contradictory fatwás, one of which came from the plaintiff himself, had 
suspended the proceedings. Whereas at their resumption in 301/913, Ibn 
‘Isa, determined to save Hallaj, made him appear only before his vizirial 
court, as a common disturber of the peace, liable to fa 'eir (censure). In 
308/921, at the time of Awéariji’s and Ibn Mujahid's complaint, Ibn 
‘sā, just an ordinary vice-vizir (with power to reprimand delegated by 
his chief, Vizir Hamid), was forced to remove himself from the prelimi- 
nary investigation of Hallaj’s trial, which the sovereign entrusted to 
Hamid. Hamid seems to have made use of the prerogatives of special 
courts of the nazar al-mazálim type; the legal grounds put forward for 
convicting Hallaj were his having “reduced and disturbed the perform- 
ance of one of the three outward duties of religion—Friday prayer, pil- 
grimage and holy war" (the ninth article of the summary of the nazar 
al-mazalim in Mawardi):4 “the debts to God must be discharged first, and 
the furüd are our first obligations."* 


^ Mawardi, Ahkām sultaniya [bib. no. 2159-a] (ed. Cairo, Watan, 1298), p. 68; cf. p- 180: 
“assistance lent by the Sultan: to the fuqahã’ against the heresies propagated in the 
mosques.” This chapter has been translated and annotated by H. Amedroz, “The Mazilim 
Jurisdiction" (JRAS, 1911), pp. 635-674. I believe I can deliver documentary proof to H. 
Amedroz (who died in London on the night of the Zeppelin") that none of the accounts 
given of Hallaj’s trial use the word “Mazalim.’ However, Ibn Zanji, assistant secretary at 
Hallàj's trial in 309/922, is referred to as secretary to the Mazálim in 312/924 (Sabi, 52), a 
position that his father had held: now his father was the official secretary at Hallaj’s trial. 

5 Màwardi, Ahkam sultdniya, p. 68. 
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In fact, the court that tried Hallaj in 309/922 differed from the ordinary 
qadi court (nazar al-qudat) on the same points as the nazar al-mazalim: 

(1) As to its mandate: that of a special, unusual, and nonstanding court: 
it is instituted for a specific case or a specific group of cases; 

(2) As to its composition (majlis): it is presided over either by the 
Caliph or by a wali, a direct representative of the Caliph: a vizir, amir, or 
qàdi:ó next, it comprises special guards (humát, a'wán) for maintaining 
order; judges (qudat, hukkam) for the legality of the proceedings; juriscon- 
sults (fugaha") for resolving difficulties of juridical interpretation; clerks of 
the court (kuttab) for recording the official minutes of the investigation 
proceedings and drawing up the official document of what has been de- 
cided for or against; and lastly, professional witnesses (shuhitd 'udil); 

(3) As to its prerogatives: 

a) of effective executory power; 

b) of extending proceedings beyond the limits of the citation;? 

c) of using any means of coercion? to get at the truth; n 

d) of arresting and punishing immediately while the trial is in 
session.? | 

€) of postponing at will the closing of the trial to an indeterminate 
date; l 

f) of deciding the case on appeal to arbitration by an amin even if the 
two parties refuse to settle their differences amicably; 

g) of obliging the parties who defend themselves badly to remain at 
the disposal of the court,!? to set bail, in order to prevent them from de- 
nying or contradicting the charges; 

h) of accepting the testimonies of private persons (mastürin),11 
Whereas qàdis admit as evidence only the testimonies of professional 
witnesses (shuhiid); 

1) of administering an oath;!? 


* Or even a woman, a superintendent in the palace; Thumal (‘Arib, 71) in 30[6]. 

7 In 301/913, the specific charge by Rasibi was changed *'to give the fish some play" to an 
examination of the close of investigations by the vizir. T x 

8 Search warrants, confiscations, solitary confinement without proper examinations, as 
carly as 308/921: in Baghdad, in Dinawar; extraditions to Khurasan demanded. 

? Corporal punishments and tortures (Sàmarri, Ibn ‘Ata’) right in open court, end of 
309/922; one was an “accomplice,” the other a free witness, universally respected. 

10 This is the only possible explanation for Hallaj’s being kept in prison in 301/913 after 
the ordeals of the ta'zir and the pillory. 

11 Testimony by the daughter of Samarti, not followed by confrontation [between wit- 
ness and accused |. [Masttir, “the person of whom nothing is known to his disadvantage." 
(Schacht, Introduction to Islamic Law, p. 125) —H.M.] 

12 Oath demanded from jailers at the time of Ibn 'Ati"s unexplainable visit. 
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j) of instituting an official inquiry into the evidence of witnesses in 
order to establish the facts of the case, whereas in the qàdi court it is up to 
the plaintiff to introduce his witnesses and up to the qadi to hear them at 
his request. 1? 


b. Shi'ites in the Court and the Resumption 
of the Trial 


The ‘Abbasid dynasty, founded by an extremist initiatory sect, the 
Rawandiya, had lost its faith in this sect through its worldly triumph; 
and it will regain full consciousness of its legitimacy through the 
Shifi'ites after having suffered the Shi‘ite oppression of the Buwayhids. 
Consequently, we find a majority of the officials in the Court, from the 
time of Ma'mün to Muqtadir, not believing in the legitimacy of the au- 
thority they serve: Mu'tazilite Hanafite qadis accepting only in theory an 
‘Alid Imam, Zahirite jurisconsults (including Tabari) preferring an ‘Alid 
if given a choice. The ahl al-hadith, slowly, attempt to define the rules of 
consensus in such a way as to make it acceptable, for the good of the 
Muslim Community, to regard the de facto ('Abbasid) authority as de jure: 
Sahl Tustari, followed by some Hanbalites’ through devotion, and 
lastly and especially Shafi‘ites, through an investigation of the Sunnite 
notion of ijmd‘ and for the purpose of warding off the Shi'ite danger. 

Ever since Ma'mün in A.H. 203, in a wholly Mu'tazilite attempt to cor- 
rect injustices, named an ‘Alid as his heir apparent for a few months, his 
‘Abbasid successors occasionally had qualms (Muntasir) and dreams 
(Mu'tadid) about their legitimacy, as did their friends. We therefore find 
Shi'ite tendencies in the Court among the old vizirial families, the 
nudama’ (= imperial guests), and the state secretaries: sometimes a secular 
Shi'ism, for amassing the money of the devout to support à conspiracy 
on behalf of a pretender (which would never materialize: but as many 
‘Alid rebels as Platonic theorizers, caught up in the game, fell in the 
scuffle); sometimes a theoretical and literary Shi'ism, for gratifying its 
mind and heart (without venturing to act); and sometimes an extremist 
Shi'ism that was rabid, working to fulfill the prophesies that foretold the 
ruin and damnation of the ‘Abbasids. 

The Bana Thawiba are linked to secular Shi'ism; they were money 
collectors (with Baqata’l) of the Imamite pretender Ja'far, in the period 
248-255, who became wiser through their enrichment and remained 
Shi‘ite only in the literary sense, in charge of the caliphal Rasa’il depart- 


1» 


13 Letter from Hallaj to Shakir, extorted from the nonindicted "sulahá". 
14 See Barbahiri’s ‘Aqida, Ibn Batta. 
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ment: the Bani Khasib, Banü Yazdad, and the Iskafi, Shi‘ites in the same 
period. On the other hand, others, driven by the same reasons of money, 
would set up a fund for a permanent Shi'ite legitimist party, infiltrating 
agencies of government and buying up lands: the Banü Nawbakht. 

Very different schools of thought are linked to theoretical Shi‘ism: 
Mu'tazilism (the Tanükhi), philosophers (the Bani Munajjim). 

Two tendencies are linked to extremist Shi'ism: one is the hulili (or 
sini), which claims to receive and to impart a divine Spirit: this is the 
early thesis of the extremist Kaysaniya and, nearer in time, of Ishaq 
Ahmar (d. 286) and of Shalmaghàni. The other boldly teaches a theology 
opposed to appearances which, it believes, are only an illusion to be dis- 
carded (talbis) by believing in a primordial divine emanation, Muham- 
mad (Mimiya) or ‘Ali (‘Ayniya); this is the doctrine of the B. al-Furat, B. 
Bistam, Karkhiyün, B. al-Fayyad, B. Hamdan families, who at that time 
controlled the wheels of government to a great degree. Between 304 and 
309, these three Shi'ite tendencies are found again in the Court. A certain 
number of families, who have kept their Shi'ite sympathies, are appealed 
to by two opposing states of mind: one absorbed with money matters 
and promotion, and the other with theories about dogmas and 
prophesies. It is as follows with the B. al-Furàt: Ahmad, the elder 
brother of Vizir "Ali-b-al-Furát, who died in 291, had been one of the 
favorite disciples of the founder of the Nusayri sect, before having a bril- 
liant career as a fiscal expert. ‘Ali, seemingly a proper vizir of a Sunnite 
dynasty and a distinguished administrator, is secretly and actively a 
Shi'ite. More moderate than his brother, he uses his influence to get 
members of the B. Nawbakht Shi'ite party into positions of command 
and induces the Caliph to recognize its leader, Ibn Rawh, as “‘representa- 
tive of the absent Imim” in 305. He seems to have also created a special 
sharifian niqaba for the Talibiyin in the same year. But he distrusts ex- 
tremist Shi'ites, the B. Bistam (though the son of his first fiscal director) 
and the B. Karkhiyin (though his clients). As for his son Muhassin, he is 
a violent extremist, an adept of Shalmaghani; and when his father will let 
him act in 311-312, he will proceed to the slaughter of his enemies, ritu- 
ally, in the way the apocalypses show the Mahdi slaughtering the perse- 
cutors of the ‘Alids on the Day of Vengeance. 

The following are among the personalities of the Court with whom 
one associates Shi'ite infiltrations: the Caliph himself, spasmodically, at 
such times as he claims to believe in Ibn Rawh; without belonging to any 
extremist movement, it would appear he had no way of knowing, prior 
to appointing him, that his vizir, Hy-b-Wahb (319), was an "Azágiri. 
Next Mu'nis: his inclination toward Shi'ism, which appeared later and 
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about which Dhahabi (cf. Ibn ‘Asakir) gives us no further details, must 
have been one of mere devotion to the hidden Imàms, and not one which 
led him to support any living pretender, hidden or otherwise, nor 
weakened his loyalty to the ‘Abbasid ruler; if he ended up rebelling 
against the latter, it was due to intrigues by such rivals as Harün 
b-Gharib and Yàqüt; and though he ended up choosing Shi‘ite advisers 
from among the B. Nawbakht (who had it decreed in 321 that Mu'awiya 
should be cursed from the pulpits), he steadfastly refused, from 296 to 
312, to take part in Vizir Ibn al-Furat’s political game. Next the B. Wahb 
vizirial family, one of whose members, Hy-b-Wahb, became an "Azagiri 
as early as 317. Next the B. Hamdan family, which will reign in Aleppo 
and Mosul; as early as 312, H-b-'AA-b-Hamdin is an ‘Azaqiri, since he 
shelters Shalmaghani in Mosul (his brother ‘Ali Sayf al-Dawla will pro- 
tect the Nusayri chief K hasibi; from 331 in Wasit, afterwards in Aleppo); 
and this raises a question about the Shi‘ism of Amir Husayn-b-Hamdan 
(d. 306), the eldest of the family: to which sect did he belong? to the 
Nusayrism of Khasibi, of whom his grandson Husayn Aba’l-‘Asha’ir will 
become an adept in Aleppo? or to ‘Azaqirism, like his nephew Hasan? 
(the latter is more likely; but this forces us to reconsider the case of his 
adoptive father, Mu’nis). Finally, among the state secretaries, the B. 
Zayyat (at least one of whom became an 'Azagiri in 322: with one of the 
B. Jahshyar). 

Although a later text affirms that Khasibi, chief of the Nusayris who 
died in 357, had debated Hallaj, it seems that the contest had actually 
taken place in the Court between Hallajiya (AB Hashimi) and ‘Azaqiriya 
(Ibn Abi ‘Awn), on a theological level and in a sini Shrite vocabulary. 

A remarkable text, written prior to 309 and perhaps prior to 306, pre- 
served by AJ Tüsi, shows us Hallaj’s penetration into the Baghdadian 
Shi'ite milieu, and the anxiety which the conversion of certain people 
from 'Azàqirism to Hallajism caused Ibn Rawh; it is a conversation with 
Umm Kulthüm 'Amriya. 

Umm Kulthüm reveals to him that AJ Shalmaghini persists in teach- 
ing under the seal of secrecy a certain doctrine to the B. Bistam (the doc- 
trine was anathematized in vain by Ibn Rawh: Shalmaghani having ex- 
plained to the B. Bistàm that this was a feigned curse), that of the 
Mukhammisa, concerning the transmigration of the Five: of the soul of 
the Nabi into AJ 'Amri II, of the soul of 'Ali into Ibn Rawh, and of the 
soul of Fátima into Umm Kulthüm; Ibn Rawh directs him to henceforth 
cease all contact with the B. Bistam (Vizir Ibn al-Furat also breaks with 
them: after 306) and adds: “this blasphemous doctrine is inculcated in the 
hearts of these people by this accursed fellow (Shalmaghàni) to prepare 
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them to hear him claim that God has joined him in union, has infused 
Himself into him, as the Christians say of the Messiah; he converts them 
in this way to the doctrine of Hallaj, may God's curse be upon him. 
This text shows that, around 306, the Mu'tazilite mutakallimün (among 
whom Abü Sahl ibn Nawbakht belonged in this matter) had listed Hallaj 
among the Hulüliya to be outlawed as a zindiq; and that Ibn Rawh 
wanted to get Shalmaghani classified as a Hallajian, and, as such, as a 
zindiq. 

It would indeed seem that Shalmaghini was a hulüli, like all the 
Mukhammisa, for the common ingredient that had transfigured the Five 
on the day of the mubahala could only be, underneath it all, one—the Di- 
vine Spirit, that Spirit Who made the unction (mash) received by the 
Seven Sleepers in the shadow (zill mamdid, zill al-ma “ifa al-asliya: taqal- 
lub). The idea of unction appears among the Mansüriya, the Khattabi 
Mufaddal, and in Ishàq Ahmar, to explain sanctification, in opposition to 
the customary Muslim idea that reduces inspiration to the proper recep- 
tion and transmission of a message carried by an angel (nth = malak), and 
in contrast to the extremist idea of the "false appearance" (talbis), which 
reduces the human form of the saint to a mere disguise for pure divine 
action ('Ayniya, Mimiya). The spread of this latter idea led Shalmaghani, 
in desiring to refute it, to expound on two problems: that of evil, and 
that of damnation. A saint can be cursed, by a feigned malediction, when 
the Imàm gives him a secret mission and pretends to banish him: as 
Imam Ja'far did with Bashshir, Imàm Jawad with Ibn Sinan, and the 
Eleventh Imam with Ibn Nusayr; Shalmaghani claimed to be the mis- 
sionary of Ibn Rawh, even after the latter has cursed him. Hence his ex- 
planation of evil: the antithesis of good and of evil reveals God, and the 
Enemy (Didd) is as holy as the Imam if not more so. The Mahdi, under- 
neath it all, is Iblis (Qayim = who refuses the sujüid). 

Now, it was for a circle using Shi'ite vocabulary and familiar with 
these interpretations that Hallaj spoke and wrote at the end. He spoke of 
the Ahl, of ‘Ayn, of Mim, and of Sin, of the Ilah al-'ard (opp. of Ilah al- 
sama’), of haykal al-nasiit; and he wrote about Iblis in the Ta’ Sin al-Azal. 


c. The Members of the Special Court 
1. The Caliph’s Council 


The presiding judge of this complaints court is by law the Caliph, *§ 


15 His tawqi" is necessary for its realization: therefore he seems to have retained the Seal 
directly since the deaths of his first vizir "Hi'l-tafwid" ‘Abbas and his treasurer Miinis al- 
Khazin (d. 301/913): compare infra, Ch. VI, [v-g], with Mas'üdi, Tanbih, 443. 
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but in fact he no longer attends the sessions, and lets his wali?® conduct 
the proceedings. Nevertheless, his discretionary power always threatens 
the independence of a complaints court's jurisdiction, arising from his 
right of inspection of ordinary justice. 17 

It appears that the emphasis among the members has shifted since the 
time of the mihna court of the Mu'tazilite caliphs, and that the makeup 
has evolved from regular qàdis to politicians in Hallaj’s time. The change 
has been so rapid for halfa century that any katib, any state secretary, and 
any vizir now poses as a faqih!8 and runs the preliminary investigation 
himself into the finest points of doctrine: he himself indicates what views 
are to be condemned, and resorts to the qadi only to ask him to prescribe 
the formula of the sentence.!? Whereas in the era of the Mu'tazilite 
caliphs, it seems that the qàdis themselves had conducted the examina- 
tion of defendants. 

Immediately after that, with the weight shifting to the vizirs,?? the 
court increasingly takes on the appearance of a political High Court, in 
the hands of whichever party is in power. 

Hallaj’s drawn-out trial with its interruptions and resumptions, 
shows that court proceedings reflect closely the political crises of the 
vizirate, or, to be more precise, the prevailing opinion in the Administra- 
tive Council: the trial is run there; the real judges are there. 

In this era, the Administrative Council is normally composed of three 
legally authorized members:?! the caliph, the vizir, and the hajib or cham- 
berlain:?2 plus the shaykh al-kuttab as clerk of court.?? The following are a 
few brief accounts of the life and character of the Caliph and the titulars 
of the vizirate and the hijaba. They will be followed by similar accounts 
of the members of the special court, including the other walis beside the 
vizir, the qadis summoned by the Council to take part in the proceed- 
ings, and lastly the chief of police, ‘‘sahib al-shurta, » who must have lent a 
hand. Thanks to many first-hand accounts, and especially to the recollec- 


16 Cf. Qadis Ibn Abi Dawud (220/835 to 237/851) and Ibn Ya‘qub in 277/890. 

17 C£. the fears of Hamid, infra, Ch. VI, [v-g]. "^ 

18 Cf. infra, Ch. VI, [1v-b]. 19 Cf. the bailor's initiative. — 

20 Noted by Tagrib. II, 134 (anno 289), qasida of Ibn al-Rümi: on the qalam being sharper 
than the sword. A 

21 Cf, Mas'üdi, Tanbih. The amir al-Jund does not take part in it: he is still under orders 
from the vizir: cf. the humiliating position of Vizir Ibn al-Furāt before Mu’nis in 312/924 
(Sabi, text, 50). This scene is symbolically very important: 1t marks the end of civilian su- 
premacy. " 

22 When Mu’nis will set up a miniature council, he will choose a vizir, IN 
hajib, ‘Ali ibn Yalbaq. 

23 At that time Nu'màn (Sabi, 41). 


awbakhti, and a 
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tions of Ibn Zanji, his father, and other state secretaries, such as were 
sorted out by Qadi Abū ‘Ali Tanükhi and preserved by Sabi,?4 the 


characters of the main judges, the actors in the drama, seem very much 
alive to us even today. 


a. Caliph Mugqtadir Abü'l-Fadl Ja'far, named “‘al-Mugtadir bi'llah ," “he 
whom God makes powerful," when he became the eighteenth ‘Abbasid 
Caliph, reigned for twenty-five years; second son of Mu'tadid, born of 
Shaghab on 22 Ramadan 282/November 14, 895, succeeded his elder 
brother Muktafi on 13 Qa'da 295/August 14, 908, when he was thirteen; 
killed on Tuesday, 28 Shawwal 320/October 31, 932, when he was 
thirty-seven. Temporarily dethroned twice: from 20-21 Rabi‘ I 2971 
December 17-18, 908, by his cousin 'AA-b-Mu'tazz Al-Muntasif bi'llàh; 
from 14-16 Muharram 317lFebruary 28 to March 2, 929, by his brother M 
al-Qahir bi'lláh. His seal bore the following inscription: "Praise be to 
God, to Whom nothing is equal, and Who is the ruler of all things" ;?5 
(there was a second seal).26 His coins bore the inscription “Ja far al-Imam 
al-Muqtadir bi’llah Amir al-mu'minin"; as did the inscriptions and the tiráz 
embroidered?? in his name in the imperial shops. 

His ancestry: examination of his genealogy?? shows that Muqtadir had 
only 2/16 Hashimite blood (part Khwarizmian, Soghdian, Yemenite, and 
Berber) and 14/16 Greck blood (his mother Shaghab, his grandmother 
Dirar, and his grandmother Ashar were Greek). 

Sovereign at thirteen, therefore before he could have been educated 
like his father (who was well-read in ethics and philosophy) by a private 
tutor (from the tutor of his sons, Zajjaj, he learned some poetry, how- 
ever, for he used to quote lines of verse at the proper time), pensioning 
scholars and singers without having any special interest in their rival 
schools, patronizing grammarians (Ibn Durayd), qurra’, and muhaddith 
rather than poets and philosophers, retaining a select group of nudama’ 
(imperial house guests) among whom there was at least one eminent 
man, Ibn al-Munajjim, whose Mu'tazilism at times may have influenced 
him. Muqtadir, an extremely suspicious person, not trusting the loyalty 
of anyone, prodigal toward all, did not let any of his many concubines 
gain an upper hand; we know little more than the names Zalüm (mother 
of Radi and Harün), Dimna (grandmother of Qadir, heard from in 319), 

24 Kitab al-wuzara’, edited by H. F. Amedroz, with a very interesting preface: Leyden, 
1904. Cf. Quatre textes, pp. 6-7. 

25 fad. 

27 Lamm, Wiet [?]. 

28 Against him, the word of Marrüdhi (Akhbar, 106). 


26 Misk. 
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Khalüb (mother of Muttaqi) and Mash'ala (mother of Muti), four 
umm walad, and Hurra (daughter of Commander-in-Chief Badr; who will 
remarry).29 Only the feminine influence of his mother reigned over his 
harem as well as over his Court. It was not a case of his being unable to 
free himself from the influence of his mother's advisers, of Umm Musa 
in 310, of the faithful Nasr in 309 and 311; rather he continued to lean, for 
lack of something better, no doubt, on the family of his mother (particu- 
larly on a nephew, Hàrün-b-Gharib, a man of mediocre ability). 

Carried to power by the loyalty of his father’s high-ranking officers, 
more specifically by the small Greek group to which his mother's 
brother Gharib belonged, a group that fell apart over the years, he con- 
tinued to provide for them generously even after their worst tirades 
against him (‘AA-b-Hamdan in 317); in point of fact, he was always able 
to regain the affection of élite corps (the Hujariya, 22,000, committed to 
Mu'nis, together with the Sajiya; the Masaffiya, 20,000, committed to 
Nasr, crushed by M-b-Yàqüt in 318, with the other two corps being 
crushed in 325 and 324 respectively by Amir M-b-Rayiq, when he took 
away Caliph Ràdi's executive power); and though he was renounced in 
320, it was only because he no longer had the wherewithal to pay them.°° 

Supported in 296 by bankers affiliated with the Shi‘ite party, Muqtadir 
will never be unmindful of the subtle importance of their interventions; 
this is why he will choose as his last vizir Fadl-b-Ja far-b-Furat, but the 
latter, by dissuading him from going to Wasit, where he would have 
found money and reinforcements, and by deserting him during battle, 
seems to have made a pact with Mu'nis to betray him; and thereby to 
avenge the death of his uncle, Vizir ‘Ali-b-Furat. 

Muqtadir had a high regard for the state secretarial class and placed it, 
as he said very bluntly to the pious Vizir Ibn ‘Isa, high above the juris- 
consult and qàdi class, which had questioned the validity of his en- 
thronement at age thirteen. His policy in religious matters was decidedly 
secular; for many reasons: a lack of religious and moral order in his life, a 
weakness that he did not wish to overcome; certain doubts (of Shi'ite 
origin) about the legitimacy of his dynasty (Hallàj interested. him, 
perhaps, because he was considered able to master the Shi'ite objections) 
prevented him from promoting, as his son Radi will promote, the odium 
theologicum through trials for heresy (people persuaded him to condemn 
Hallàj only by misrepresenting him as a sorcerer who was disturbing the 
social order). 

Muatadir was able to look beyond the frontiers with a certain grasp of 


29 Sabi, 65; ‘Arib, 176. 30 Misk., 234-235. 
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the international balance of power. He knew, like his vizir, Ibn al-Furat, 
that the Islamic empire had two permanent enemies, the Byzantine em- 
pire to the northwest and the pagan Turkish (Uyghur) khanate to the 
northeast;?! added to these problems were two Shi'ite rebellions against 
his dynasty, the Zaydite and Daylamite to the north, which was backed 
up by an Iranian and anti-Arab democratic renaissance, and the Isma'ili 
[rebellion] in the Maghrib to the west and south, which was backed up 
by the Qarmathian social revolutionary conspiracy. Muqtadir appears to 
have had a clearly defined foreign policy: that of dividing the empire into 
two general areas, the west and the east (as will be the case under Rashid 
and Mu'tamid); and of moving directly with his army in the west against 
the Byzantines and Isma'ilis, and in the east against the Turks and Day- 
lamites with the army of his Samanid vassals, who had maintained a 
permanent ambassador (sahib) in Baghdad since 288 ('Imràn-b-Müsa 
Marzubani [d. 307], succeeded by *Ali-b-"Imran).? However, his Shi‘ite 
vizir, Ibn al-Furat, who was hostile to the Sunnism of Samanid Khura- 
san, whose military effectiveness he minimized, wished to establish local 
military outposts on the eastern front, hoping to get a Hamdanid (Hu- 
sayn in 305) or a Sajid (Yüsuf in 296, 304, 311) to accomplish that. Muq- 
tadir, on Nasr's advice, relied on the Sàmànid troups for the east front 
until the end of 309; the fall of Nishapur and Rayy, temporarily occupied 
by the Daylamites, made him doubt Nasr (at the very moment that he 
refused his request for Hallaj’s free pardon) and entrusted the eastern 
front to the Sajid Yusuf (310-313; killed at the Qarmathian front in 315); 
this abandonment of the alliance with the Sàmanids against the Dayla- 
mites will finally deliver into the latter's (Shi'ite) hands the entire east and 
even the capital of the empire (cut off from contact with its original 
homeland, Khurasan). In agreement with Muqtadir, the Saminids reoc- 
cupy Rayy as early as 314 (314-316) and afterwards defeat the Daylamite 
Asfar, who resides there (316-320); but Mardawij (319-323) will break all 
contact between the Caliphate and the Sàmànids (until the sacking of Di- 
nawar in 319). Resettled in Rayy under Mokan (323-329), who revolts 
and whom they kill in 329. 

In terms of domestic policy, Mugtadir had to reckon with his relatives’ 
claims to power, the ambitions of his sons’ advisers, and the budgetary 
deficits incurred by the policy of holy war, by the religious and medical 
foundations that his mother persuaded him to build, and especially by 
the ostentatious celebrations of his Court, where leading titular but non- 


31 His division in 302, 310, 318. 
32 Like Ibn Bülbül. 
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resident government officials (replaced even when military by incompe- 
tent representatives) resided all year long. 

In the Court itself, though there was no serious ‘Alid conspiracy dur- 
ing his reign, there were ‘Abbasid princes prepared to oust him; without 
speaking of his brother Qahir, who succeeded in doing this the second 
time, Muqtadir was rather quickly rid of his most formidable rival, Ibn 
al-Mu'tazz; also, 'AA-b-Mu'tamid died as early as 296, and the candi- 
dacy of Abü'l-'Abbas-b-M-b-Ishaq-b-Mutawakkil (d. 316) in 310 was 
not very serious; but that of his nephew Abü Ahmad-b-Muktafi (d. 321) 
was declared as early as 317 and 318; he was the candidate preferred by 
Commander-in-Chief Mu’nis, as was shown in 321. The latter also con- 
sidered the eldest son of Muqtadir, Radi, as early as 319. 

Mugtadir’s numerous sons also gave him cause for concern. As early 
as 302, two of them, age five, were endowed with an appanage and a 
governor of their “House”: Radi was given the west with Mu’nis as gov- 
ernor; ‘Ali, soon disappearing and replaced by Hartin, was given the east 
with Nasr, and afterwards Yaqüt (316) as governor. In 307, two other 
sons were endowed with a “House” with a governor and a secretary: Ib- 
rahim Muttaqi and ‘Abbas, whose governor was Hariin-b-Gharib. If 
Mu’nis and Nasr were in agreement, Hartin-b-Gharib would use his po- 
sition to try to oust Mu'nis. And two other sons ended up being officially 
installed, ‘Abd al-Wahid and Ishaq. 

Muqtadir had his secretaries, his physicians, and his ghilman to handle 
his personal affairs; no one exercised a privileged influence.” Ibn al- 
Hawwari, who had served him for ten years, was dismissed in a back- 
handed way through the malice of Ibn al-Furat. 

On whom could Muqtadir depend, apart from his mother? By dint of 
his taking advantage of the devotion of Commander-in-Chief Mu'nis, 
whom he paid generously but whose circle of associates he regarded with 
increasing suspicion for the possibility of a coup d’état, the Caliph suc- 
ceeded in becoming finally estranged from this eunuch whom he called 
his father (317). As for Ibn al-Furat, whose fiscal talents mesmerized 
him, the Caliph knew full well that he was, deep down, convinced of 
the illegitimacy of the ‘Abbasid dynasty. An advocate of the same fiscal 
policies as he, Muqtadir, as a Sunnite caliph, was obliged to dismiss him 
on three occasions in order to take on a Sunnite vizir from one of the 
three established vizirial families, the B. Khaqan, the B. Makhlad, and, 
after 317, the B. Wahb, or from among upstarts. However, in spite of the 


33 No bad manners (his statement: Akhbár, p. 107). 
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exceptional merit of a vizir such as Ibn ‘Isa, which he fully recognized, 
Muqtadir never held the latter in the same esteem as Ibn al-Furat.?* 

Muqtadir's personality remained that of a precocious and shrewd, 
temperamental and greedy child, lacking tenacity for work and resistance 
to pleasure; unusually concerned about questions of propriety and 
ctiquette,?5 capable even of making decisions, if he happened to be sober, 
involving important matters of state;?6 whimsical and blasé, having no 
overriding purpose or extreme passion, using his absolute power for lit- 
tle experiments that were either ironic or nonsensical (he had a field of 
narcissus smoke-dried with perfume; he said his four pleasures of this 
world?? were “contemplating beautiful faces, ridiculing dull minds, 
slapping fleshy fat necks, and shaving long showy beards.”). 

It is only fair to say that Muqtadir never took delight in the refined 
tortures that his father Mu'tamid, still the real chief of state, devised; and 
that he often intervened (in agreement with his mother) to check the 
cruelties of his vizirs. It was undoubtedly through sloth and indifference 
that he allowed Vizir Hamid to worsen the terms of Hallaj's execution. 

There was a degree of metaphysical concern in the flighty and 
diversified mentality of this skeptical ruler; surrounded by increasingly 
partisan and officious untruths, he had doubts about the legitimacy of his 
dynasty; Hallaj did not succeed in curing him of these doubts; and on 
three occasions, in 305, 317, and 320, important statements by Muqtadir 
show him to us as disposed, out of need for spiritual comfort that re- 
quired neither manly effort nor repentance, to believing not only in the 
sincerity but also in the divine inspiration of a profound and dangerous 


Shi'ite politician, the third wakil of the Mahdi, Husayn-b-Rawh Naw- 
bakhti. 


b. The Queen Mother Shaghab and Thumal Dulaftya, Muflih—A Greek 
slave (d. 321), she was first named Na‘ima (“gentle”) by Umm Qasim, 
daughter of Amir M-b-‘AA-b-Tahir and sister of Yahya, and given by 
her to Caliph Mu'tadid, who freed her and named her Shaghab (‘‘turbu- 
lent") when she became ummwalad by giving him a son, Ja‘far (= Muq- 
tadir): in Ramadan 282,38 

Like most of the future imperial concubines, Shaghab must have re- 
ceived some training with Umm Qisim, particularly from the devo- 

34 Is his dinar (Bowen's frontispiece [?]) genuine? 
35 Of decorum. 


36 His statement about his duties (Tha‘alibi, Khaws [cf. bib. no. 210], 22). 
37 Akhbar, p. 129. 


38 Tabari III, 2148; Agh. XVIII, 177. 


THE COURT OF JUSTICE 399 


tional standpoint: in an elementary but strict Sunnism (formulas of 
prayer; stressing the importance of their recitation, of the tithe and the 
hajj; based on hadiths of Hanbalite origin). The education of the harem, 
in the Court among the nobles (in this case, the Tahirids), had been Han- 
balite since the time of Shuja‘, Queen Mother in the reign of Mutawakkil 
(she regulated the life of the concubines, selecting physicians and 
nurses)?? and especially Ashar, Queen Mother in the reign of Muwaffaq 
(guided by the Hanbalite Ibn Ghulam Khalil).4° The brother of Shaghab, 
Gharib-b-'AA, a professional military man, was also a muhaddith (rawi of 
the Malikite Firiyabi);41 Shaghab herself left the security of the palace in 
the hands of two Hanbalites: the chamberlain Nasr and the eunuch 
Muflih, for the external and internal security respectively; and as for the 
dynastic wagfs of the Holy Places, like Dar al-'Abbas (at first connected 
with the Zamzam well), she entrusted them, the latter at least, to a 
Shafi'ite muhaddith, Da'laj. 

Shaghab immediately played a political role in the Court, with her 
brother Gharib belonging to a small group of converted officers of Greek 
origin, mamlüks specially attached to Mu'tadid: including Mu’nis al- 
khadim (“the eunuch”: the future commander-in-chief), Mu'nis al-fahl 
(“the male": the commander of the guard), Nasr, Yanis, Bunayy (who 
went for awhile to Byzantium and set himself up again as a Christian, 
after his rebellion in 317), and Qaysar. After the death of her rival, the 
Egyptian princess Qatr al-Nadà (5 Rabi‘ II, 282 = 8 Rajab 287), the gen- 
eral anticipation was that the son of Shaghab would reign (his older 
brother, Muktafi, being scrofulous; as for his younger brother Harün, 
who died in 356, his mother must have been Dastanbüya, who was 
closely connected with Shaghab). One day, after a series of incidents, 
Mu'tadid threatened to cut off her son's nose.*? During the seven years of 
Muktafi’s reign, in spite of various adverse schemes, the absolute loyalty 
of Mu'tadid's mamlüks to the direct descendants of their master 
safeguarded Shaghab's son as the leading heir apparent. 

Her family had undoubtedly maneuvered that, and benefited greatly 
from her regency; this was the era of the Sada (= “the Noble Lords"), 
who, after Shaghab (= al-Sayyida, “the Noble Lady”), were three in 
number: her brother Gharib-b-'AA (d. 305) called al-Khal (= the ma- 
ternal uncle: of the Caliph), a gifted military leader, who saved the be- 
sieged palace in 296; he had three sons:*? Qasim (d. 305), Hārūn (an am- 

39 [bn Abi Usaybi'a [bib. no. 2092-a]. 40 JRAS, 1912, p. 566, n. 2. 

41 Khatib, s.v. 42 Murij VIII, 182, 248. 

43 [n 297; 'AR-b-Hibatallih ibn Gharib al-Khàl (Lisän III, 441: a questionable muhaddith. 
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bitious but not very gifted amir’ d. 322), and Husayn,*^ and two 
daughters who were married in 307 to two sons of the Tülünid amir, 
Badr Hammami (d. in Shiraz, 311: wali of Damascus 292-297, Isfahan 
298-300, Fars 300-311; his son Muhammad will become a Shi'ite). Fol- 
lowed by her sister Khatif-b-b-'AA, called al-Khala (= the materal aunt), 
owner of the famous jewel Waraqat al‘As (Birüni, Jamahir |bib. no. 190- 
e], 57); and her nephew Ahmad, called Ibn Badr al--'Amm (= son of the 
paternal uncle of Shaghab), an effeminate amir, captured in 312 by the 
Qarmathians (his son Muhammad was amir of Wasit in 312). It is the 
vizirial family of the Banü Shirzàd that provided them with secretaries: 
Gharib, and afterwards his son Hàrün, had as secretaries Yahya-b- 
Zak.-b-A, a grandson of Vizir A-b-Shirzad Qutrabbuli (in 248 and for a 
month in 266; d. 266), followed by his son AJ M-b-Yahya, secretary of 
Harün as early as 315, followed by M. Baridi, followed by the Turkish 
amir al-umara’ Bajkam Makàni and Tüzün, vizir in 327 and amir al-umara’ 
in 334; the Khala Khatif had the other son, AH Zak-b-Yahya-b- 
Shirzad,45 as a secretary. 

Shaghab got permission immediately for the palace to be constituted as 
a "House": with a “nurse” (daya: Nazm, d. 298)46 for her son: probably 
furnished, like the influential daya of Muktafi, Qaris, by the family of the 
Nestorian physician Ghàlib, according to the rule established by the 
Queen Mother Shuja‘ in the reign of Mutawakkil. As for herself, she had 
a qaharmana (= “housekeeper, grand mistress of ceremonies”): this posi- 
tion was first held by Fatima, the mother-in-law of amirs Bunayy and 
Qaysar, who died in 297; afterwards by a Hiashimite noblewoman, 
Umm Miisi Zaynabiya (297-310; later from 314-320; d. 327), who will 
be mentioned separately; and who was replaced during her period of dis- 
favor (310-314) by Thumal Dulafiya,47 her assistant, an old woman with 
a haughty and insensitive disposition; her other assistant, Zaydan (d. 
31-[that is, between 310 and 319]), the mistress of Vizir Ibn al-Furat, who 
called her his "sister" in his official correspondence, was the person in 
charge of the Crown Jewels Museum, which served also as the prison for 
high ranking prisoners (amirs Hy-b-Hamdan and Ibn Abi'l-Sàj, vizirs 
Ibn ‘Isa and Ibn al-Furàt). She had a secretary (katib): first A-b-M-b-'Abd 
al-Hamid (d. 307), Sunnite, upright and unpretentious, pious; followed 

44 Khatib V, 146. 


55 He squandered 300,000 dinars per year (Ibn Hamdüm, ms. P. 3324, f. 19b); his secre- 
tary was a client of Ibn al-Furat, Hishàm-b-'AA. 

46 SIJ, ms. P. 5909, f. 184a; Ibn ‘Ali Usaybi'a. 

“7 Shaghab arranged for her to take a seat in a mazdlim court set up in 306 in her Turba; an 
unheard-of thing (‘Arib, p. 71): permitted by Tabari. 
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by Abü'l--Abbàs A-b-M Khasibi (307-313, d. 328), experienced finan- 
cier, friend of Vizir Ibn ‘Isa, enemy of Ibn Muqla, grandson of a vizir (d. 
248) and vizir himself (313-314, 321-322); and lastly ‘AR-b-M-b-Sahl 
(314-321; d. 325), nicknamed Murtadd (= “the apostate’’),48 because he 
had renounced the world and was wearing siif and fita,*? when Shaghab 
summoned him to this position; the latter was the son of a scholar, the 
author of kitab hanin ila’l-awtan, which will be attributed to Jahiz. 

Among the persons of rank in the Caliph’s civilian household, the in- 
fluence of secretaries5? must be noted, and especially of Abii Salih Muflih 
al-Khadim al-Aswad, the leader of the black eunuchs, who trafficked in 
his influence with the vizirs.?! 

Once she became regent, Shaghab had well-known mamlüks?? at- 
tached to her personal service: such as Rayiq, Nihrir, Shafi‘, and Sábür, 
who betrayed her in 321: “‘khuddam al-Sayyida." We also know the names 
of the managers of her landed estates, in Ahwaz (AY Baridi) and in Wasit 
(Qasim Jawhari), and certain agents within the Court, like the banker 
AB-b-Qaraba and Ibn Sayyar (perhaps the very same wali of Antioch, 
who was the father of a friend of the poet Mutanabbi, * Ali-b-M-b- 
Sayyar); with whom she must have dealt directly, speaking to them from 
behind a curtain. For she was rather fearless: she even dared, in 306, to go 
out in public on horseback.5? But, following custom, she usually en- 
trusted her dealings outside the harem to her qaharmána, Umm Muüsà,5* 
who went about dressed in black because of her dynastic nobility, and 
was the leading instigator of her policy for twenty years. 

We have, in fact, pointed out the dominant notes in the internal policy 
of Muqtadir's reign, and they arose from the influence of his mother and 
her Hashimite adviser: a policy of large expenditures for Court pomp 
and for pious works; and if Muqtadir assumed reponsibility particularly 
for the ostentation of the Court, the works of piety were the personal 
predilection of the Queen Mother. “The Queen Mother is profoundly 
virtuous and pious, 55 said Ibn ‘Isa to the Caliph in 315, ata time when it 
was very urgent to try to save Baghdad. No ‘Abbasid sovereign, not 
even Khayzuran, had so lavished her wealth ‘fi sabil Allāh”; she will de- 


48 Athir VIII, 116. 49 Fihrist, 137. 

50 Abū Haytham-b-Thawiba (299, d. 302/915: Sabi, 262) 
al-Huwwari (d. 311/924; Sabi, ed. Amedroz, 33, etc.). 

51 Hamid (cf. Passion, 1st ed., VI, m-e), as well as Ibn al-Furat (Sabi). 

52 Athir: Faraj. 53 Dhahabi, ms. P. 1584, f. 108b. 

55 Kindi. 

55 Misk., 181; she was lenient towards Qahir in 317; which was how she reunited two 
fiancés (Faraj II, 169). 


, followed by 'Ali-b-M-b-ibn 
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claim it steadfastly in 320, when Qahir will persecute her for making him 
repeal her wagf constitutions: this would be illegal, since they are pious 
(birr)>* foundations built to please God (qurb) by sustaining the weak 
(du‘afa’ = the crippled and the sick) and the poor (masakin) in the places 
consecrated by hajj and jihad, Mecca, Medina, and the frontiers (thughür) 
of the holy war.5? In Baghdad, where she had found only one hospital, 
she left five, organized thanks to the consultations of Ibn ‘Isa with emi- 
nent medical experts (Razi, Thibit). She expressed a generous gratitude 
to God at the time of the victory over the Qarmathians in Qa'da 315 (the 
unexpected release of ‘Anbar) and in Muharram 316 (the raising of the 
siege of Hit): by having the huge alms assets distributed to the poor and 
touching the tithe of her private treasury (one half of which she had just 
spent for the enlistment of relief troops). 

She was reproached for the ruinous prebends that she allowed the most 
useless of her protégés (her nephew Ahmad; the brother of Umm Misa) 
to monopolize; and it is certain that she was unable to prevent him, 
once he had become sovercign, from bleeding the public and private 
treasuries®® (the picture drawn by Ibn Sinan of 70 million dinars squan- 
dered during his reign seems a bit exaggerated): managing to be both 
madly lavish with jewels, objets d’art, and curiosities accumulated by his 
predecessors toward his most passing favorites, and childishly greedy, 
fooled by the lowest bid offered by a flatterer5? to win a commission. For 
all that, Shaghab had been able to put aside more than a million and a half 
dinars, a third of which was used to pay the relief army in 315; and it is 
not she, but rebellious praetorian guards who squandered, after having 
stolen in 317, the reserve of 600,000 dinars that she had hidden in her 
turba? and who, in concert with a wicked band of Shi‘ite financiers 
who had been lying in wait for many years, compelled her some months 
later, her and her son, to sell the Crown lands at a low price. Unlike her 
son, she gradually understood only too well the dangers of the know- 


56 Misk., 245; Athir [bib. no. 420-4]. 

57 She added to the Bimaristan Sa "idi (of Sà'id-b-Makhlad) those of Suwayqat Yahya, Bab 
Sham, and Bab Khurāsān (SIJ, ms. P. 5909, f. 118b), 

58 Misk., p. 238. Qadi Ibn Buhlul explained to Shaghab that it was illegal to divert funds 
from a wagf (Nishw., p. 119); it is Qadi ‘Umar Hammadi who will authorize, against 
Shaghab, this illegality in 320 (Misk., p. 245). The story about the pastry made of “foul 
smelling mud” is false (Nishw., p. 142). 

5? Bunayy, who escaped at that time to Byzantium, where he became a Christian again 
bricfly; perhaps at the same time as one of the volunteers from Tarsus, a Hashimite, "faris 
mashhür," M-b-'UA, grandson of Grand Qadi Ja'far-b-'A Wahid (d. 258) (Hazm, ms. P. 
5829, f. 12b). 


°° Two of the B. Nawbakht: Ishàq-b-Ismá'il and ‘Ali-b-‘Abbis. 
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ingly excessive taxation put in practice by Ibn al-Furát, and the need of 
equitable economic policies recommended by Ibn ‘Isa: the one whom she 
had renounced in 304; she supported him more in 308-310, and she de- 
fended him until the end in 315-316. 

Within the sumptuous luxury of her Court, Shaghab seems to have 
had a certain ideal of hieratic art (Greek influence), which one can uncarth 
from the description of palace festivities (particularly in 305 for the 
Byzantine ambassador): the setting somewhat theatrical in its glittering 
sumptuousness:® the tall silver tree of the Arbor Palace, having eighteen 
branches, with its fluttering leaves and its whistling mechanical birds; the 
shimmering solid tin pool with its Jawsaq caiques, in the midst of an or- 
chard of four hundred date palms whose trunks were inlaid with teak and 
encircled with flaming red and gold copper—such is the enchanted set- 
ting in which she had accustomed her son to amuse himself. 

Muatadir allowed her alone, together with her immediate friends, to 
attend to? the embellishments of the Holy Places:® the four cedar gates 
sent to the Sakhra from Jerusalem, Bab Ibrahim and the colonnade built 
at the Ka‘ba, the aqueduct constructed for Mecca; the pomp of the annual 
Bagdadian pilgrimage, a caravan that was fitted previously with a kind of 
mahmal,®4 or the kíswa,55 brocaded in Tustar, which was transported 
with jewels under an umbrella, shamsa; the profusion of alms for the poor 
in Mecca; and all kinds of things, which moreover aroused the cupidity 
of the Qarmathians and led to the pillage of Mecca in 317. It was also the 
Queen Mother who took an interest in the Thughtir, the Byzantine “fron- 
tiers of the holy war” (Tarsus-Malatiya), ordering troops sent there and 
negotiating the exchange of prisoners. 

No suspicion has been raised about Shaghab’s private life; when the 
young regent, betrayed by the majority of Sunnite government officials 
at the end of the first year of her reign, was forced to choose a Shi'ite 
vizir, Ibn al-Furát, and she herself handed the infant sovereign into his 
arms "as if to a father,” this gesture of feminine diplomacy deceived 
neither of them. Shaghab treated Ibn al-Furat with great caution, for she 
knew that his loyalty was ncither unselfish nor sincere. She herself seems 
to have loved only her son, indulging him as a very spoiled child: not 
making him complete his classical education (Zajjaj is the one who must 


61 Khatib (account of Dimna). 62 Nasr went twice on the hajj. 

53 Muqaddasi, [bib. no. 2167-a], 169. i " 

64 [A richly decorated litter sent to Mecca by Muslim rulers at the time of the hajj.— 
H.M.] 

65 [The brocaded carpet covering the walls of the Ka'ba.—H.M.] 
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have taught him some poetry before becoming the tutor of his sons) and 
neglecting the literary education of her grandsons; allowing Muqtadir to 
be prodigal too early with the beauty of pretty slave girls and the wine of 
banquets. 

That the feeling between mother and son was deep and lasting, history 
attests, having preserved the memory of supreme marks of affection that 
were shown by cach other on the threshold of the final drama: the 
mother baring her breasts in order to dissuade him from going off to a 
hopeless battle;$$ and the pained foreboding of the son standing before 
the famous silver tree of the Dar al-Shajara,$7 from which his mother 
will be hung by onc foot and be flogged by Qahir himself at a time when 
her son will no longer be there to protect her. When he was approaching 
thirty, Muqtadir had taken over from his mother, on many occasions 
and increasingly, the supervision of the affairs of state, while leaving to 
her the management of the harem,®® where no favorite, not even Zalüm 
(mother of Radi and Hàrün) and Dimna (grandmother of Qadir) chal- 
lenged her authority. Their very human relationship does not seem to 
have rested on grounds of identical religious attitudes: Shaghab being a 
fervent Sunnite, probably a Hanbalite, and Muatadir, on the contrary, 
doubting his dynastic legitimacy, leaning at critical times towards 
Shi'ism. 

Which explains their contrasting and finally opposing attitudes about 
the Hallaj case. Muqtadir seems to have had only a superficial outburst of 
feeling for him, out of curiosity for a genuine miracle worker (he sent 
him “to test" a dead parrot;® in 303, probably); keeping that shade of 
reticent distrust that the blissfully indifferent maintain in the presence of 
mystics who preach and practice self-denial: he did not especially wish to 
jeopardize his comforts with that. Shaghab, on the other hand, through 
her benevolent works in the Holy Places and through her building of 
hospitals, had known of and appreciated the apostolic work of Hallaj, 
and afterwards, in prison, his charity toward his fellow prisoners. She 
had brought him to the bedside of her sick son, not only as a healer, but 
as a friend of God. And she realized by the half-superstitious, half- 
skeptical attitude of Mugtadir that she had thereby exposed him to the 


66 *Arib, 176. 67 [bid., 184. 

58 The harem at that timc had a complex organization: a general administrator, probably 
a eunuch, called "al-hurami" (Safi, d. 298; Nadhir 298 [311], a position filled at the time of 
his mission to Bulghar [309-310] by Muflih, who succeeded him); a head of the guard 
(Rashiq followed by Fa’iq Wajh al-Qas‘a); a head of the secretariat (Kilwa, Faraj I, 109). 

$9 [Cf. Rümi's mystical poem, Hekayat Tuti va Bazargan; did Rami know of this 
episode? —H.M. ] 
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gravest danger, if, out of slothful cowardice, he failed to protect the 
threatened life of this innocent man who had been placed as a sacred trust 
in his sovereign hands. Through an ancestral calling to mind of the 
Christian idea of reversibility, Shaghab, like Nasr, saw that Muqtadir 
would be summoned before the Supreme Judge for having allowed an 
innocent man to be condemned; hence her continual entreaties. Muq- 
tadir, for his part, anxious for a short time due to a bout of fever, calmed 
down after he had heard Vizir Hàmid offer his own life as collateral for 
Hallaj’s execution: “‘if you become ill over it afterwards, kill me.” Later, 
when he was stricken with disease, he explained it to himself in terms of 
some Shi'ite reversibilities: in 317, it was his punishment for having al- 
lowed Husayn-b-Rawh to be persecuted; in 320, bidding farewell to his 
mother, he compared himself to Husayn at Karbala.7? But she who had 
remained a Sunnite remembered at that moment, perhaps, another Hu- 
sayn, Hallaj, whose death warrant he had signed despite her efforts. 

Shaghab was devotedly attached to memorials, and the religious wagfs 
that she had established in Baghdad survived her:7! a small chapel (masjid) 
on the east bank of the Tigris, her Turba (memorial tomb): built as early 
as 306, east bank, in Rusafa;72 her grandsons Muti‘ (the Caliph, d. 363), 
Ishaq (father of Caliph Qadir, d. 377), and ‘A Wahhàb (son of Caliph 
Tà'i', d. 377), were buried there; and the tombs of prominent Caliphs in 
Rusafa were undoubtedly clustered around the Turba of Shaghab;?? 
finally, the Turba of her brother Gharib, west bank, which was adjacent 
to the maslib al-Hallaj (the gibbet or the pillory of Hallaj), a secret place of 
Hallajian pilgrimage of which Vizir Ibn al-Muslima will establish the 
identity in 437 during an official visit. And because this vizir, a confidant 
of Caliph Qayim, was authorized by him as the transmitter of an account 
of Muqtadir's Court in 305, thanks to Dimna, the daughter-in-law of 
Shaghab,7* one wonders if the vizir knew of the Hallajian maslib thanks 
to the tradition that was kept alive in the imperial harem after the time of 
Shaghab for the pious Friday ziyarat to the tombs of relatives and friends 
of the reigning family; ziyárát that were regulated by the director of the 
Baghdadian waqfs of the Sayyida Shaghab. Given the fact that the man- 
agement of the waqfs was the official responsibility of one of the shuhüd or 
“professional witnesses,””75 it remains to be figured out, by examining 

70 ‘Arib, 176. 71 Faraj II, 169. 

72 SIJ, ms. P. 5866, f. 115b. 

73 Süli locates it in Qasr ‘Isa (Akhbar Radi): whose main building was built quite far from 
Bāb Khurisin, though its park stretched as far as the Najmi garden. 


74 Khatib. 
75 Infra, p. 435 [p. 388 of this ed. |. 
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the list of the Baghdadian shuhid of the period, just who was Shaghab’s 
choice. If she was guided in her choice by the chamberlain Nasr or by 
one of his secretaries, Ibn ‘Abd al-Hamid, Khasibi, or Murtadd (a former 
Safi), the choice fell surely on a Sunnite muhaddith shahid, therefore on a 
Hanbalite or a Sháfi'ite; and one of the best known of this description 
was Da'laj Sijzi, director of Ibn Surayj's waqf, which we have previously 
discussed as being a center of Hallajian survival during the hostile regime 
of the Buwayhids. 

Shaghab, after being rescued from the punishment that Caliph Qahir 
inflicted upon her, died ten days later, on 6 Jumada I1 321, received with 
honor by the chamberlain ‘Ali-b-Yalbaq in the home of his mother?6 


(Qahir had him killed on 17 Sha‘ban 321, together with his father and 
Mu'nis). 


c. Umm Miisá. Umm Müsa-bt-'Abbas Hashimiya was a member of the 
dynastic family, of the Zaynabiyin branch: descendants of the martyred 
Imam Ibrahim (d. 132) and his wife and cousin Zaynab-bt-Sulayman-b- 
'Ali, who, when almost a centenarian, persuaded Ma'mün in 203 not to 
surrender the throne to the ‘Alids (the Sulaymani branch was appanaged 
in Basra). The Zaynabiyin had priority after the sovereign's immediate 
relatives and enjoyed the hereditary privilege of the position of naqib 
(trustee of licenses and genealogies) of the Hashimites. The first naqibs 
were M-b-Ibrahim (d. 185) and his eldest son Miisa, followed by ‘Abd 
al-Samad-b-Müsa (d. 259: amir of the hajj between 243 and 245, wali of 
Medina) and his son Ahmad (d. 301: called Ibn Tamar = “‘son of the reg- 
ister” = "keeper of the genealogical register"). On the strength of her 
position near the Queen Mother, Umm Misi, although belonging to a 
younger branch of the family, tried in 301 to obtain the position of naqib 
for her brother Ahmad-b-M Azraq-b-Sul.-b-'A A-b-M. She succeeded in 
doing so only in 305 and only in part: her brother was given only the 
niqaba of the ‘Abbasids, with that of the ‘Alids being given to a special 
trustee: which had profound consequences for Shi'ite policy in Baghdad: 
Umm Misi, under the circumstances, was toyed with by Ibn al-Furat. 
After the fall of Umm Masi, after forty years, the niqaba of the ‘Abbasid 
shurfa returned to a distant grand-cousin of Umm Misa, Abt Tammam 
H-b-M Zaynabi (350-372) and the position remained with his descend- 
ants until 590. The grandfather of Umm Misi had been amir of the hajj 
(245-248) and wali of Mecca (245-250); a great-uncle, Qàsim-b-Hàshim 


76 Misk., 260; not held prisoner in the home of M-b-Yagqiit ('Ayni [bib. no. 282-a], Wel. 
ms. 2386, 402); who was in flight from Jumaáda Il, 1 to Sha bàn 1. 
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(d. 319 in Samarra) lived as an ascetic; one uncle, Müsa (d. 318), was a 
qari’; another uncle, Sulayman, had been wali of Basra in 257. This back- 
ground had prepared Umm Misi to form a dynastic policy on the foun- 
dation of liturgical offices, those offices that the sovereign reserved, 
through temporary delegations of authority, for the “Abbasid Hashi- 
mites. Her brother Ahmad, muhtasib in Ahwaz (300), combined, thanks 
to her, the office of naqib (301, 305-310) with that of amir of the hajj 
(306-309), amir al-salat and khatib of the Rusafa Mosque (307-310) and 
perhaps also amir al-salát and khatib of the palatine mosque and of the 
Musalla of the Two Feasts, since the sovereign appointed him to the Zs- 
tisqà' in 307. Ahmad, who died in prison in 314, seems to have been a 
mere tool of his sister; and Vizir Ibn ‘Isa, with whom he was, moreover, 
closely connected, upbraided him in 303 for costing the treasury 7,000 
dinars a month. The two policy advisers of Umm Miisi were AH ‘Ali- 
b-A ibn Abr'l-Baghl (born in 231), financier and author (accused of hav- 
ing spoken of the "language errors" in the Qur'an), a friend of the B. 
Makhlad: fiscal wal? of Basra (292), of Isfahan (298-306), a candidate for 
the vizirate (299), and fiscal wali of Fars (308-310); and Ibn al-Huw wari, 
the private secretary of Mugtadir (299-311). 


2. The Sultanian Council: the Vizirs?? 


Titulars of the vizirate: 

Al-'Abbas-b-Hasan-b-Ayyüb-b-Sulaymáàn: 291/903-296/908 
Muhammad-b-Dàwüd-b-al-Jarráh: from 20 to 21 Rabi‘ 1 296/908 
"Ali ibn al-Furat (first time): 21 Rabi‘ 1 296/908 

Al-Khiagini: 4 Dhi'l-Hijja 299/912 

"Ali ibn ‘Isa: Monday 10, Muharram 301/913 

‘Ali ibn al-Furat (second time): Monday, 8 Dhii’l-Hijja 304/917 
Hamid ibn al-'Abbàs: Thursday, 26 Jumada I 306/918 

"Ali ibn al-Furat (third time): Thursday, 21 Rabi* II 311/923-312/924. 


a. 'Ali ibn ‘Isa-b-Jarrah.78 This important statesman has attracted the at- 
tention of scholars since Von Kremer and the important monograph by 
Harold Bowen.7? 

Ibn ‘Isa, like his cousins Vizir Hasan and Vizir Sà'id ibn Makhlad, be- 
longed to a family of learned scribes who were originally Christians from 
the Nestorian intellectual center of Dayr Qunna; an allusion by the Nes- 


77 Cf. 'Arib and Fakhri; lists completed here. 
78 Against the Karramiya (Lisan V, 356). - f 
79 Harold Bowen, The Life and Times of ‘Ali ibn ‘Is, the Good Vizier, Cambridge, 1928. 
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torian patriarch Abraham, which was embarrassing to Ibn ‘Isa, infers 
that he had been baptized.8° However, he must have converted early to 
Islam and appeared throughout his life to be a convinced Muslim, sup- 
porting similar renegade Christians out of his own purse. Born in Jumada 
II 245/859, died Hijja I 334/946, he started out in 281 as a subordinate of 
“Ali-b-Furat in the Diwan al-Dar, afterwards in 284 as fiscal wali of 
Nahrawan Awsat (chief city, Dayr al-'Aqul),?! close to the fiscal wali 
Hy-b-A Madhara’i (probably the same Abū Zunbur who was to remain 
his main financial adviser until the end), in 284; promoted to state secre- 
tary in the kharaj (Maghrib branch), which position he held for ten years 
(286-296); implicated in the Ibn al-Mu‘tazz affair, exiled to Wasit and af- 
terwards to Mecca, where he led a life of prayer;8? recalled, on the advice 
of Mu'nis, in 301 to be named deputy vizir under Vizir Hamid (306-311); 
exiled to Mecca, then to Sam'a (311); inspector general of Egypt and 
Syria (312); vizir from 314 to 316; imprisoned briefly in the palace (in the 
custody of Zaydàn); deputy of Vizir Sulayman-b-H-b-Makhlad (318- 
319), then of Vizir AQ 'UA Kalwadhini (319); exiled to Safiya (near 
Dayr Qunna: 319-Shawwal 320); fiscal wali of Wasit (321); presided over 
the enthronement of Caliph Radi (322); became a deputy of his brother, 
Vizir 'AR-b-'Isà (322); exiled to Safiya (323); deputy of Vizir ‘AR-b-‘Isa 
(324: from 19 Jumadà I to Rajab); presiding judge of the Mazdlim (329); 
deputy of Vizir ‘AR-b-‘Isa 3-12 Shawwal 329), after having enthroned 
Muttagi. 

The political position of Ibn 'Is38? can be defined as follows: continua- 
tion of the "Harithian" policy of the Islamo-Christian party of the B. 
Makhlad and the B. Wahb, which is to say, a policy of complete loyalty 
to the ‘Abbasid dynasty (contrary to the Shi'ite party), of consideration 
for the Nestorian minority, of moderate taxation, taking care of the in- 
terests of the fellah, with a marked personal emphasis on Sunnite or- 
thodoxy. Profoundly aware of his duty as a civil servant of the Muslim 
state, confusing somewhat the posterity of the Caliph with that of God 


*° Ibn ‘Isa, pretending to be ignorant, had asked the catholicos, “which is the Christian 
sect which administers Holy Communion with a spoon?” You know very well that the 
Nestorians do not serve it in this way" (it is the Melchites) (Bar Hebraeus, Chron. ecel., 
[bib. no. 1426-a], p. 240). 

81 Arabic ms. P. 1570, f. 28b. 

82 People will speak later of his "conversion." His regret for failing unintentionally to 
perform the Friday prayer is taken from Ibn Karr&m (Yaqat [Ud. ] V, 279; Essai, p. 231). 
Disclosures were ascribed to him (Nishw., 225). 

83 Cf. our study: "La Politique islamo-chrétienne des scribes nestoriens Deir Qunni à la 


Cour de Baghdad au IX * siecle de notre ère” (ap. Vivre et penser) [Revue biblique, 2nd ser. II, 
1942, 7-14]. 
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(Shibli twitted him for worshipping Muqtadir), Ibn ‘Isa fashioned for 
himself a doctrinal and juridical political ideal that he strove to realize. In 
government, he wanted to have the jurisconsults whom he weeded out 
of the courts (punishment of Ibn Khayran) participate even in the run- 
ning of the vizirate, and in the selection of the sovereign (hence his 
support of Ibn al-Mu'tazz). In the provinces, he maintained a system of 
rotation among the main regional governors and charged the military 
commanders with full responsibility for their posts. His fiscal policy, 
which was very deliberate (we owe to him the splendid budgetary table 
for the year 306/918, studied by Von Kremer: based on the tax receipts 
of the year 303), derived from a great sense of fairness: docking the high 
officials, stopping the refunds to the state bankers (which drove them to 
the Shi‘ite party) and the excessive taxation, trying to “redeem” the sin 
of non-Qur’anic indirect taxes by reinvesting a portion of it (the Bagh- 
dadian85 mustaghallat95) in pious foundations in Mecca (diwan al-birr; a 
procedure previously employed in the reign of Mahdi for the mustaghallat 
of the Nahr al-Sila;87 and employed by Ibn ‘Isa for his own income to 
soothe his conscience, for he was paid, and sheepishly let himself be paid, 
question ble little extras: a fiscal pirate, Baridi, one day reproached him 
for it to his face). 

In dogmatics and canon law, Ibn ‘Isa, who read and consulted, seems 
to have been a conciliatory Shafi‘ite, though the state was Hanafite;5? he 
was well-read, exasperated by the narrow rigorism of the Hanbalites, 
perceiving the need of an orthodox Sunnite metaphysics to pit against 
that of the Mu'tazilites?? (among whom, moreover, he had friends), and 
against that of the Hellenistic philosophers (he was a patron of a trans- 
lator of Greek authors,?! accepted the dedication of a work on the 
Sabacans of Harran;?? his son ‘Isa became a philosopher"). He had his 
new orthodoxy defended by carefully selected associates (in hadith, by 
two Jarirites: Qàdi A-b-Kàmil and ‘Ali-b-A ‘Aziz Dawlàbi;?? in Shafi‘ite 
law, by AB M-b-'AA Sayrafi [d. 330];?* in Qur'ànic exegesis,?5 by the 


8* A. von Kremer, “Über das Einnahmebudget des Abbisiden-Reiches vom Jahr 306" 
(ap. Denkschr. phil. hist. Cl. Wien. Acad., XXXVI, 1887, 283-362). 

85 Sabi, 286. o 

86 Waqf in 303 for the Haramayn and the Thughür (mustaghallat, 13,000 dinars a month); 
Sawad diya' (farikar after decease) 80,000 (Yàqüt, Ud. V, 279; ms. P. 1570, f. 33a. 


87 Y3qüt, Buldan, s.v. 88 Misk., 110. 
89 Bowen, ‘Ali ibn ‘Isd, p. 40, corrected me on this point. 
90 Fihrist, 136. 91 Ibid., 298. 


92 Ibid., 327. 
?3 Ibid., 235; Birüni, V (Jamahir |bib. no. 190-e], 153; author of Kitab al-kuna). 
94 Fihrist, 213 (Sayrafi). 95 Ibid., 34, 82. 
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grammarian AH Khazzaz Wasiti and, especially, by the head of the 
Baghdadian Qurra', Abü Bakr ibn Mujahid [d. 324] whom he allowed to 
assume more and more the role of confessor? [whence the contempo- 
rary satiric line: "say something to Ibn ‘Isa that pleases Ibn Mujahid" ]), 
at the time when, under the latter's influence, he finally renounced 
Hallaj. 

Most of his regular associates were Nestorian Christians, as was the 
case with the other vizirs of this period; except that many of his 
specialized scribes must have been connected with his family, notably the 
Qunnia'?' of whom two were Hallajians. His fiscal secretary, 
Ibrahim-b-Ayytib, was a Nestorian (we have an amusing statement 
about him by Abü Muslim Isfahani) .98 

Among his close relatives, we should note his uncle, vizir of Ibn al- 
Mu'tazz, M-b-Dawtd (d. 296, together with whom he supported a 
series of men of letters, his B. Makhlad cousins (to be examined later in 
this study; particularly M-b-'Abdün and Hamd Qunna’i), his brothers 
"Abd al-Rahman, the vizir, and Ibrahim (Katib al-jaysh 301, killed in 31 1), 
his sister Asma, a widow accused of a liaison with her chamberlain 
Salama.?? 

Ibn ‘Isa had successively in the position of hajib, at the head of his 
household: 'Abdüs Jihshyari (296), ‘AQ Salama Tülüni (301-304), A'A A 
M-b-'Abdūs Jihshyari (306-312) (at first with Vizir ‘Abbas, 291; betrayed 
in 316 on behalf of Ibn Mugla; became a Shi‘ite, was prosecuted as an 
“Azaqiri in 322; died in 331; a historian), ‘AA-b-Salama (312, d. 318). 100 

He seems to have let his friends the amirs Mu’nis and Nasr handle the 
foreign policy of the empire, 1?! war, and diplomacy, retaining control of 
fiscal affairs (with the Madhara’iyiin) and social affairs, hospitals, and 
Pious foundations (the Holy Places, etc., with the Queen Mother). He 
negotiated with the Qarmathians in 301 (Misk., 34, 105, 109, 186, 187). 

For thirty years, ‘Ali ibn ‘Isa was, for two-thirds of those years (286- 
296, 301-304, 306-311, 314-316), in charge of the finances of the empire, 
which was going to collapse and which his patient fiscal reforms would 
fail to save. 

The budgetary statement, according to his inventory for 306-307 
(based on the results of the fiscal year 303-304), was as follows: the ex- 

96 Fakhri, 366. 97 Sabi, 296. 

°8 Ms. BN 169, £ 30b. He turned down Ibn Mugla's request of a pension for Akhfash. 
(Yáqüt, Ud.) 

99 Nishw. VIII, 50. 

199 Sabi, 4, 315; 'Arib, 151; Fihrist, 12, 127, 304. Went on the hajj in 317. 

191 Misk., 34, 125, 186. 
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penditures which, canonically speaking, were first those of the sadaqa 
(support of the mujahidm, pensions of the Hashimites, necessary assist- 
ance of the needy faithful) were in actual fact in 281 absorbed by a profes- 
sional army (76 percent), a lavish Court (16 percent), the vizirial adminis- 
tration (3.3 percent), and the police (1.6 percent), with pensions and alms 
taking up only 2.1 percent. The receipts which, canonically speaking, 
should have only accrued from booty from the holy war, capitation tax 
on non-Muslim subjects, and tithe on flocks and crops, accrued in actual 
fact from the land tax (kharaj) on conquered lands, fictitiously regarded 
as still non-Muslim, and from noncanonical indirect taxes (customs, 
tolls). 

The collection of taxes, reorganized after the crisis of 250-270 by the 
corps of eminent specialists trained by Vizir Khaqani (B. Mudabbir A- 
b-Isra’il, B. Makhlad, B. Bistam, B. Furat), should have yielded, for the 
central budget (the plan for 281), 2,520,000 dinars per year (728,000 of 
which = two-days-per-week deduction from salaries, deposited at the 
bank for the support of the Holy Places, jihad, and emergency expenses), 
and, for the total budget (comprising the provincial budgets), 16,919,082 
dinars; but it yielded in 303-304 only 14,929,188 dinars (a deficit of 
2,089,894 = 1/7). As much for making good the annual deficits as for 
securing, by means of staggered receipts, the guaranty of sums for de- 
posit in cash cach month, a real financial system was necessary, one that 
was conceived somewhat differently, according to their own doctrine, 
by the two parties that took turns running the vizirate, that of Ibn ‘Isa (B. 
Makhlad) and that of the B. Furat. 

The school of the B. Furát, based on commercial development, relied 
on credit, arbitrage (bills of exchange = suftaja), the agio; officializing and 
concentrating in Baghdad the dues for storage (khazn) of grain and the 
rates of exchange (the tax collectors fixing the dirham at 1/22 of the dinar, 
instead of the legal rate of 1/20 = jahbadha), at the time of the collection in 
kind of taxes; officializing even the selling of offices by deducting previ- 
ously, in the budget of 305, from the commissions and free gifts (marafiq) 
obtained from newly promoted government officials, 540,000 dinars an- 
nually, which the vizir handed over, in twelve monthly installments, to a 
weak and conniving sovereign, for his pleasures. This school was 
monometallist—gold: it standardized the budgetary accounts in gold 
dinàrs after 281; it won over Egypt in 292, because of the market of gold 
mined in Beja, the Sudan, !?? sought peace with Byzantium (because its 


192 Beja (via Aswan and 'Aydhab), Safalat al-Zanj, West Sudan (via Sijilmassa-Tahert) 
and Central Sudan (via Zuwayla of Fezzan) (Birüni, Jamahir) and disregarded the Afghan 
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gold bezant had primacy); it recommended the direct fiscal control of the 
provinces, the direct farming of taxes of certain provinces to state 
bankers, the combining of the diya‘ granted as fiefs with the regular diya‘ 
(ämma = taxed to the full), the draining of the reserve fund (Ibn al-Furat 
drained fourteen million dinars from this fund between 296 and 299 and 
Khaqani two million, 299-300). 

The other school, that of the B. Makhlad (the school of Ibn 'Isà), was 
conservative and physiocratic: for decentralization (tribute-money paid 
by autonomous governors), reduction of indirect taxes (non-Qur’anic: 
one-half million dinàrs in 301) and suppression of usury (cf. Jahbadha), 
relief for certain categories of taxpayers, postponement of tax collection 
until after the time of harvest (nayriiz moved back to June in 284), non- 
confiscation of the estates of government officials (tarikat, 282), observ- 
ance of the weekly day of rest on Friday (281), careful recovery of re- 
sources by cutting down on numbers of salaries and pensions and by 
tracking down fraud (two million dinars in 304) instead of paying high 
bonuses to tax collectors, and establishment and maintenance ofa reserve 
fund (ten million dinàrs in 289, fourteen million in 295, thanks to Egypt). 
This system had the disadvantage of weakening the authority in remote 
areas and of displeasing the privileged classes whose landed property it 
protected, but it put an end to immoral revenues by handing over to the 
provincial farmer-general, who was hired for a fixed annual fee 
(mugáta'a), the management of harvests (it was in his interest, being right 
there, to take better care of the interests of the peasantry and the artisan 
classes, by not taking too much advantage of the storage dues); it did not 
bankrupt the artisan or the laborer like the system of Ibn al-Furat (Sabi, 
216, line 5), which arranged for the harvests to be drained by the bankers 
toward the mustaghallat of Baghdad. - 

The famous budgetary table for the year 306 set forth by Ibn ‘Isa has 
been preserved for us by the Persian historian Wassaf (= ‘AA-b-Fadlallah 
Shirazi, ap. Tajziyat al-Amsár, written in 712/1312) in ta‘lig script and 
diwani numbering (Wien ms. 959; cf. London Add. 23517 and 7625, 
Petersb. Asiat. 567 = pl. 1-11 [in 3 columns] ap. A. von Kremer, "Ueber 
das Einnahmebudget). It was useful to Ibn ‘Isa and to his friend Abü'l- 
Mundhir Nu‘min in 307 for defending their physiocratic policy of pro- 
tection of the laborer (Nishw. I, 60) against the plan of fiscal exaction 
prepared by Hamid: an outrageous plan consisting of entrusting the vizir 


silver mines (Penjhir, Zarruyan with copper); a little gold also at Zaervuyan in Zabulistan 
(worked-out mine) and at Khuttal. 
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alone (and special agents) with the general farming of taxes (duly in- 
creased) for most of the empire; a plan of shocking monopolization that 
caused the riot of 24-26 Qa'da 308, which the historian Hamza Isfahani, 
an eyewitness, rightly described as the collapse of the empire. Resumed 
in 324 and applied by the amir al-‘umara’, this plan destroyed in a few 
years the last financial capacities of the state. 

The moral sagacity of Ibn ‘Isa made him fearful of the social crisis 
which any excess of taxation was bound rapidly to bring on, and he pat- 
terned his diplomatic conduct on his financial system. Hence, his at- 
tempts at direct negotiation in the south with the Qarmathian rebels (to 
contain, not by a costly army, but by bedouin partisans, the B. Asad and 
B. Shaybàn), and his diplomatic recourse in the north to conservative 
Sāmānid princes (in agreement with Nasr and Mu'nis) defending against 
the threatening democratic army of the Daylamites (who had abolished 
feudalism). Fars, whose reconquest under Ibn al-Furat (297) provided 
with its plentiful yield in taxes an argument in favor of the opposing 
fiscal school, confronted Ibn ‘isa with a double problem: of easing the 
excessive taxation (correspondence with Ibn Rustum) and of not stop- 
ping the questionable bonuses taken there by his patron, Commander- 
in-Chief Mu'nis, who deducted through a middleman a share of the 
warehouse dues and agio banked on reserve by the farmers and state 
bankers in Fars-Kirman. 

It is, in the final analysis, Mu'nis who must be held responsible for the 
defeat of Ibn ‘Isa’s fiscal plans, much more than the Queen Mother. The 
selfish and unproductive hoarding that von Kremer believes must be 
blamed on the Queen Mother permitted him in 315 to raise the army that 
saved Baghdad, while her last 600,000 dinars, which Mu'nis had Amir 
Bunayy steal from her in 317, were not cven distributed to the rebellious 
troops; and a few months later, the forced sale of the Queen Mother's 
landed estates benefited only the amirs who were friends of Mu'nis, who 
bought them at the lowest price. The increased aging in Mu’nis of this 
very military instinct for pillage, sustained in him by the Shi'ite B. Naw- 
bakht gang of swindlers, led him to let Ibn *[sà fall in 316; and this was, in 
317, the final bankruptcy of the state. 

The reform envisaged by Ibn {sā was certainly viable, and the shrewd 
agiotage of Ibn al-Furat certainly disastrous, since at the time of cach of 
his departures from office, in 296, 304, 311, and 316, Ibn ‘Isa left a re- 
stored budget, with reserves set aside, whereas at the time of his three 
falls from power, in 299, 306, and 312, Ibn al-Furat left an unbalanced 


budget and no reserves. 
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b. The Madhara’iyiin Family. For forty ycars, from 274 to 312, the 
fiscal policy of the ‘Abbasid empire, with its systems of taxation and re- 
cruitment of agents, depended on two rival families, the one extremist 
Shi'ite, the Danü'l-Furat (supported by the Banü'l-Bistàm), the other in- 
creasingly won over to Sunnism, the Madhara’iyin, who had replaced 
the Banü'l-Mudabbir in the management, which was vital to the empire, 
of Egyptian finances.!9? The Màdhara'iyün were supported by the fiscal 
cadres of Egypt and Syria and by General Mu'nis; the Banü'l-Furát by 
the big landowners of the Sawad and the Baghdadian Jewish bankers, 
who were tax farmers in Susiana. 

Ibn ‘isa continually had (probably dating from 284)1!9* as his fiscal ad- 
viser Abū Zunbür Hy-b-A Madhara’i (d. in Baghdad in 317): fiscal wali 
of Syria (290-299, 301-308), where his daughter married Qadi Abü Zur'a 
(291), under Amir A-b-Kayaghlagh (who will form a party with his 
nephew Abt Bakr in Cairo), fiscal walt of Egypt (293-296, 304-305, 
306-308, and 309-310). His professional skill and expertise led him to be 
Judged vizirial material in 305 (by Ibn '[s3), 312, and 316. He had per- 
suaded Ibn ‘Isa to allow the impressive fee that he drew from his official 
duties, and which brought him trials for fiscal recuperations.!05 

His second brother, Ibrahim, had financed in 296 the abortive insurrec- 
tion of Ibn al-Mu'tazz, and had curiously succeeded in coming out of it 
unscathed, continuing to reside in the Baghdadian familial palace of 
Sarat. 

It was their eldest brother, ‘Ali (d. 283), who was sent from Baghdad 
to Cairo in 266, under Ibn Tülàün, to direct the finances of Egypt (wali 
266-283),196 a work that brought renown to his son and successor Abt 
Bakr M-b-'Ali Madhara’i (born in Nisibin, 257, d. in Cairo, 345), one of 
the most popular figures of the Egyptian Middle Ages, from the 
standpoint of the volume and varicty of his bountcousness. Fiscal wali for 
half a century (283-290, Egyptian vizir 290-293, fiscal wali 303-304, 
318-321, 321-323, 328-329, Muharram-Qa'da 335), Abü Bakr was the 


105 Cf. Gottschalk, Die Madara’ijjtin, Berlin, 1931 [bib. no. 2077-a]. 

194 Ms. P. 1570, f. 28b (-b-Haytham (sic) = -b-Rustum?). 

105 Sabi, 320. 

106 “Ali seems to have had, before Abü Bakr, another son, Ahmad, nicknamed “the 
one-cyed Kurd, Kawbaki": fiscal wali of Syria (and deputy of Egypt) during 290-293 and 
300-303; he died at the very moment when Mu'nis had gotten him appointed vizir; he was 
supposed to have been the friend of Vizir H-b-Makhlad (d. 269) and of the grammarian 
Mubarrad (d. 285), which is chronologically impossible, and left two well-known rawis, 
AB M-b-J Khara’iti Samarri (d. 327 Ascalon: author of I'tidál al-quliib and of Hawatif al-jan), 


and M-b- Abbàs Shalmaghani, a Shi'ite (cf. Kutubi [bib. no. 539-a], s.a., 303; Yàqüt, Ud. 
Il, 41, 43; Sam'àni, s.v.). 
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builder of Cairo's first great garden promenades so precious to the Cairo 
crowds, in Ma'shüq (this name evoked Samarra),!?? between the Birkat 
al-Habash and the Nile, to the south of Old Cairo (Ma‘afir, Yahsub, B. 
Wal, with wells, siqāyāt, aqueducts, and chapels; these lands, bought 
from the Copt community of the Mu'allaqa, must have stretched 
downstream along the Nile rather far toward the north, beyond Fum 
al-Khalig, for the B. Wa'il bridge, the thirteenth of the Khalig,!98 led to 
the promenade built by Vizir Afdal (who had bought the gardens from 
AB Madhara’i), to the Taj (present-day Bulaq),!° and the Tülünid!'? 
aqueduct starting from Fum al-Khalig; Quda’i has preserved!!! for us the 
wagfiya (dated from Ramadan 307) of these gardens, which became from 
640 to 713 a waqf for the ‘Alids of Cairo. AB Madhara’i had built a jaw- 
saq?? there in the shape of the Ka'ba for the celebration of canonical feast 
days, which is directly related to a building in Samarra and to the Halla- 
jian rule concerning the ta‘rif. AB Madhara’i, who made the hajj 21 (or 
27) times, must therefore have been associated with Hallaj in Mecca. He 
was, furthermore, a friend of the grand chamberlain, Nasr, encamped 
with him during the hajj in 312; he was a muhaddith, connected with the 
pro-Hallajian qàdi, Ibn al-Haddad. Finally, the words spoken at the time 
of Hallaj’s execution concerning the crucifixion, in his place of “the mule 
of Madhara’1,” refer to a coincidence: the death of this mule, which had 
been sent to the Caliph in 309 by Abū Zunbür, but their whole point 
depends on whether or not the Madhara’i!3 were actually associated 
with Hallaj. In 312, in Ibn *Isa's box of state documents, a short treatise 
by Hallaj was found along with letters written by AZ and AB 
Madhara’i.114 

Madharaya was situated near Wasit, and two Madhara’i appear in the 
department of finances as early as 255115 and 260.116 But the real founder 


107 Maqrizi, Khitat [bib. no. 2157A-a] II, 152-159, 289; to the north of the Basatin al- 
Wazir (= Maghribi). 

108 Ibid., II, 147, 165. 

109 Ibid., 1, 481; II, 129, 185; cf. I, 365. 

110 Ibid., I, 457. 

111 Ibid., IT, 152-153, construction of this wagf began as early as 303, similar to the con- 
struction done in Mecca (supplied by a wagf at Assiut); which relates directly to these chari- 
table works of AB Madhari’i in the Diwan al-birr built that year by his friend Vizir Ibn ‘Isa, 
—]1n the Madhara’i palace in Cairo, Yaqit, Ud. II, 409, line 5. . à . 

112 Ibid. H, 453. Probably next to his tomb (Yàqüt [Ud. | IV, 48): in the Qarafa Kubra, 
near the Khawlan musalla. 

113 This is why the Madhara’iyGn would be the first alluded to by Istakhri, when speak- 
ing of several "wulát al-amsar" who believed in the mission of Hallaj. 

114 Sabi. 

115 Yagut, Bulddn IV, 381. 116 Salhi, Awráq, 246. 
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of the line was the father of Aba Zunbür, Ahmad-b-Hasan Madhara’i:117 
fiscal wali of Rayy for ten years (266-276) under Amir Adhkütakin, he 
had a Sunnite muhaddith, 'AR-b-Hatim Razi (d. 327), preach there a kind 
of quasi Shi'ism!!? aimed, perhaps, at competing with the Zaydite prop- 
aganda; he ended up as fiscal wali in Basra (277: kidnapping of his son by 
Amir A-b-M Tayi).1!9 One of his granddaughters, by his third son AM 
Hasan, caliph of Ibn Farajawayh 311-312 (fiscal wali of Ahwaz in 315), 
married “Abd al-Aziz ibn Hajib al-Nu‘min. 12° 


c. "Ali ibn al-Furat. He was certainly the leading statesman of his day: of 
noble extraction, boundless wealth,!?! broad, even scientific education, 
an executive with all kinds of documents at his fingertips, a man of action 
commanding respect and knowing just when to act, his only shortcom- 
ing was his belonging to a secret sect of extremist Shi'ites, the Khattabiya 
‘Ayniya, the future Nusayris, which taught him hypocrisy and made 
him assume, by contrast, cynical and skeptical poses. His grandfather 
‘Umar (d. 203, killed by Ibrahim al-Mahdi), his father AJ 
Muhammad-b-Müsa, his older brother Ahmad, all had held the highest 
positions in the sect.!?? His father, grandson on his mother's side of a 
Persian dihqán of Baghdad, had been appointed wali of Masabadhan and 
Mihirjan Qadhaq??3 by Vizir Hasan-b-Makhlad. His brother Ahmad, 
born around 225, started out in the Diya‘ close to Abū Nth (d. 255), 
head secretary, afterwards was deputy to Vizir Ibn Bülbül and secretary 
of state for finances (Sawad: 274-278), followed by a time in prison (he 
asked then that people beseech the hidden Imam for his release: 278- 
281),124 secretary of state for finances (Mashriq, 281-286), demoted to 


117 Yàgüt, Buldan IL, 901; Tabari IH, 2148; Ja'farite? Ibn Kibriya, ms. P. 2591. 

118 A very modified semi-Shi'ism, which simply gave ‘Ali precedence over ‘Uthmin. He 
affirmed, in agreement with Shifi's, that the only mahdi would be ‘Isa (Subki I, 281). 

119 Ibn al-Rümi [bib. no. 2116-a], 303; Sali, 210 (in which -b-'Ali would be a slip). 

120 One other Madhara’i, a writer, A Hy A-b-Khilid, was katib to Badr (Khatib VIII, 20; 
Fihrist, 168). 

121 Annual land tax revenue: 2 million dinars (ms. P. 1570, f. 30a). 

122 “Umar-b-al-Furat is the tenth bab of the Nusayris. Muhammad-b-Müsá, confused by 
several Imàmite bibliographers with ‘Umar, collaborated with Ibn Nusayr and was re- 
garded by some as his successor, Lastly, Ahmad-b-al-Furat is considered by the Nusayris as 
one of the five yatim of their eleventh bab (our study in Mélanges Gaudefroy-Demombynes: 
E a Shi'ites de la famille vizirale des B. Furát," p. 27; Wiet [bib. no. 2251-2] H, 1, 
p. 95). : 

123 Paráj 1, 55, 62; after Bugha Shurabi (249-254) and Ibn al-Salasil (250) (Sabi, 27), Waki‘ 
was his ráwi. 

124 Ikmal, p. 271. 


THE COURT OF JUSTICE 417 


the Sawad (286-288: Sabi, 119), reinstated'?5 in the Mashriq (beginning 
of 291; died at the end of 291). 

‘Ali ibn al-Furat, born at Babilla in Sarifayn (Nahrawan A'la) on 25 
Rajab 241/855, killed on 8 Rabi‘ II 312/924,126 himself began as deputy to 
his brother Ahmad (274-278), was in prison with him (278-281), secre- 
tary of state in the Dar and for finances (Maghrib: 281-286), deputy to his 
brother in the Sawad (286-288), secretary of state in the Dar al-Mazalim 
(288-291) and afterwards in the Mashriq (end of 291-296), 1?7 vizir (296- 
299), in close custody (299-304: Vizir Ibn ‘Isa believed him to be dead), 
vizir (304-306), in prison (in the custody of Zaydan: 306-311), and vizir 
(311-312). 

His fiscal system is one of patronage based on salary scales, rebates and 
commissions; it guaranteed him loyal fiscal agents (Karkhiyün, etc.), and 
won for him finally the Jewish bankers of the Court (hence, his triumph 
in 296); he tried to spread into all domains: in the War Department, he 
counted on M-b-Sulayman,?? the former katib of Ibn Bülbül, on certain 
Arab amirs (Warqa Shaybani, Nizar Dabbi, ‘Abarta’i, Ibrahim Masma“) 
and even Turkish amirs (Takin; he won over Ibn Tughj ibn Abr1-S3j), 
without succeeding in winning the support of the other high-ranking 
military leaders, Mu’nis, the B. Hamdab, Ibn Kundaj, Badr Hammani, 
Ibn Kayaghlagh, who knew he was hostile to a military autocracy. In the 
area of diplomacy, Ibn al-Furat, an advocate of a long truce with Byzan- 
tium, worked to maintain the unity of the empire against the attempts at 
autonomy by the Sāmānids and Saffarids; and although he was accused of 
it, he surely did not act in collusion with Shi'ite rebels such as the Zayd- 
ites, Qarmathians, and Fatimids. But was he truly loyal to the dynasty??? 
(he had chosen to support the infant Muqtadir only because the latter 
would have the throne under his regency); did his attachment to the B. 
Bistam and B. Nawbakht prove that Ibn al-Furat believed in the prompt 
return and the imminent reign of their hidden Imam? Did he work above 
all to prepare for this? 

125 He won over Vizir Qisim by fabricating a forgery about his rival Hy-b- Amr which 
got the latter killed (Nishw. VIII, no. 135). 

126 Biography by Sabi (Manágib) continued by Sahib Ibn ‘Abbas (extr. in ms. P. 1570, f. 


31a); suppl. Turc. 1129, f. 36. . f " 

127 Won over Vizir ‘Abbis by giving him 500,000 dinars **to build a palace to his son 
(ms. P. 1570, f. 30a). MM 

128 M-b-Sulaymin, author of Kitab al-jaysh and conqueror of Egypt in 291, imprisoned 
in 292 for misappropriation of public funds; whom he appointed fiscal wali of Rayy (304, d. 
307). 

129 His cynical statement (Sabi, 116, linc 7). 
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Regardless of whether he had taken part in the legitimist plot out of 
conviction, or had only lusted after power as a virtuoso in the art of poli- 
tics, the persistent and deliberate hostility that Ibn al-Furat showed to 
Hallàj is significant; Hallaj represented a threat to the Shi‘ites, a danger of 
infiltration by Sunnite mysticism into ruling circles and among the élite 
of the Baghdadian Court. And to counterattack him in Sunnite circles of 
hadith and fiqh, a Shi'ite like Ibn al-Furàt was reduced to indirect 
methods: recourse to Zahirites and especially to Mu'tazilites. 

For regular associates Ibn al-Furat confined himself autocratically to 
persons of humble background, capable specialists handsomely paid: 
either Sunnites (Abü'l-Tayyib M-b-A Kalwadhini), or Shi'ites (Zanji, 
the calligrapher; Ibn Mugla, another respected calligrapher but who was 
political on another scale and who betrayed before long), or Nestorians 
(Abū Bishr ‘AA ibn Farajawayh, deputy in the vizirate 304-306; AHy 
Sa‘id-b-Ibrahim Tustari; Abū Mansür "AA-b-Jubayr; Abū ‘Amr Sa'id- 
b-Farrukhàn). He trusted his private treasurer, AH Müsa-b-Khalaf, to 
handle his ticklish affairs. During his three tenures in the vizirate, his 
hajib was ‘Abbas Farghani. 

In 291 as well as in 296, Ibn al-Furat intended as his first act in office to 
promote his master Ahmad ibn Bistàm to the management of Egyptian 
finances (inspector in 291, wali in 296), and he expressed regret at being 
unable to offer any of the positions he had wanted to offer to the B. 
Nawbakht; because they were militant Shi‘ites. He had a falling out with 
the D. Bistàm. 

He often gave the state secretariats to his own family: to his son Abü 
Ahmad Muhassin (279, d. 512) the management of the Maghrib's 
finances (297-299, 304-306; vice vizir 311-312), to his brother Ja'far 
(296, d. 297), and afterwards to his nephew Fadl-b-Ja'far (297-299), the 
management of the Mashriq's finances (Fadl, vizir in 320 and 325-327 in 
Baghdad [nonresident: naib 'AA-b-'Ali Niffari, 6 Rabi‘ II 326], in Cairo 
326-327). His nephew ‘Abbis-b-Ahmad (258, d. 338) was a Sunnite 
muhaddith and had a son Muhammad, a calligrapher, who died in 384. 

A certain evolution can be discerned in the policy of Ibn al-Furat vis- 
à-vis the internal discipline of the Shi'ite party. At the time when his fam- 
ily was 'Ayniya extremist Shi‘ite in leanings, we sce him won over to the 
moderantistic and opportunistic tendency of the B. Nawbakht; especially 
during his second tenure in the vizirate (304-306), when he got as the 
wakil of the Imam Hy ibn Rawh Nawbakhti, a quasi-official investiture. 
But it would appear that, at that same time, his son Muhassin was adher- 
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ing to the extremist tendency of the ‘Azaqirlya, headed by Shalmaghani, 
since in 306 Shalmaghani interceded with Vizir Hamid, who, although a 
Sunnite, deferred to his counsel, to stop the torture of Muhassin; and 
since in 211, Muhassin, returned to power, got Shalmaghani appointed 
to a position in the Court, in that “year of Vengeance," when, in a very 
peculiarly extremist Shi'ite apocalyptic form, Muhassin and Shal- 
maghani had the enemies of their sect ritually slaughtered.!?9 At that 
time Vizir ibn al-Furat, old and without the counsels of the wakil Ibn 
Rawh (the butt of a fiscal law suit), let his son Muhassin indulge in all the 
brutal excesses of a legitimism that he still believed to be ill-advised; 
which led to his falling out in 304, with the son, of the master Ibn Bis- 
tam, who had previously become an ‘Azaqiri. 


d. Abii ‘Ali M-b-'UA Khagani. His short-lived  vizirate (299-301) 
marked the return to power of the remains of the government team (cen- 
ter party) organized forty years carlier by his father, the renowned vizir 
of Mutawakkil. ‘UA Khagini, the real lord of the empire from 236 to 
263 (with one nine-year interruption, 247-256), had been able to work 
out a balanced formula for the Sunnite reaction, being able to reduce the 
number of Shi‘ite functionaries, and especially checking the violent upris- 
ings of the Turkish guard settled in Samarra since the time of Mu'tasim. 
It was he who had recruited such leading government officials as the B. 
Mudabbir, A-b-Isra’il, H-b-Makhlad, ‘UA B. Wahb, and the B. 
Thawàba, who had organized the tax-farming system of Ahwaz with a 
Jewish banking firm regularizing the payment of salaries. Together with 
two leading families of imperial house guests, the B. Munajjim and the 
B. Hamdan, he was able to give the Court of Samarra its cultural, intel- 
lectual, and artistic luster. It had surely been hoped that his son Muham- 
mad would restore his work. 

But Muhammad Khāqānī, even though maintaining the paternal pa- 
tronage, displayed a certain mental instability and a disturbing intellec- 
tual incompetence. His blunders became legendary. 

Appointed secretary of state (zimam wa diya‘) by Vizir H-b-Makhlad 
(263, 264), director of the Ma'shüq palace in Samarra (264-265), removed 
from office; wali of the barid in Masabadhan (279-283); sent to Rayy (in- 
sha’) with Ibn Dàwüd (283-286) (Sabi, p. 261); in the barid (291-296) 
through the favor of M-b-Dawüd-b-Jarrah; afterwards had to go into 
hiding. 


130 *Arib, 114; Misk., 123. 
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His brother Ahmad Khāqānī, wali of Qumm in 278, was considered 
vizirial material in 306; his other brother, Müsà (d. 325), was a respected 
qari’, the author of a qasida fi'l-tajwid, edited by P. Boneschi. 

Among M. Khaqini’s regular associates, along with his sons AQ ‘AA 
(vizir 8 Rabi IL 312-Ramadan II 313) and A. Wahhab, one finds moderate 
Shiites (Hy-b-'Ali Bagata’i, Abū ‘Isa Ah Abi Sakhra) and Nestorians, 
like Bunam-b-Bunam, Yahya-b-ibr Maliki, ‘Ali-b-‘[sa Zindani, and three 
Qunni'i, ‘Ali ibn Hinbata and his two sons, Abū ‘Ali M and Ishaq, who 
will return to power with his son in 312-313. M-b-‘Ali Qunnà'i will be 
arrested as a Hallajian in 309; he had studied astronomy and must have 
been the author of an astrological treatise preserved in Munich. 


e. Hāmid.131 Born in 223/[837], died in 311/924, Hamid is the typical 
tax farmer, wily, ruthless, greedy, and unscrupulous. At first an ordi- 
nary water bearer and pedlar of spoiled pomegranates, in the words of 
the satirist Ibn Bassam, 132 he was one of Vizir Sa'id-b-Makhlad's (265- 
272) fiscal agents in the Sawad. He began his career with a master stroke 
in getting the regent Muwaffaq to finance the irrigation system (over- 
hauling of the elevating waterwheels) in the Khayzuran fief at Silh 
(Mubarak);133 which immediately doubled the tax returns in this devas- 
tated region that he had just recaptured from the Zanj rebels.13* Hamid 
captured the heart of the region by repairing the mosques destroyed by 
the Zanj and building a grand mosque in Wasit. 

Although a Sunnite, he established contacts early with Shi'ite families 
of fiscal experts like the B. al-Furat; and when the new vizir, Ibn Bülbül, 
imprisoned him (in 272), Hàmid was surprised that Ahmad-b-Furat, the 
deputy of the vizir (274), did not get him released. Recalled to the general 
tax farm of Wasit (Kaskarwa Kür Dijla) by Vizir Ibn Wahb in 278, he 
retained it for thirty years, in quadrennial periods (for 240,000 dinars and 
2,400 kurr of barley cach year);135 he received, besides, the financial 
supervision (ishraf) of Damascus, the general tax farm of Fars (287), and 
the general tax farm of Basra. 

He married his daughter to A Hy M-b-A-b-Bistam, 36 the son of his 
predecessor in Wasit,137 an extremist Shiite like his father; it was 
through them that the famous Shalmaghàni succeeded in getting the 


131 AM Hamid-b-‘Abbas. 

132 Sali describes him as being of Khurasanian stock, from a rich and influential family 
(shahádira) (Dhahabi, ms. P. 1581, f. 61a). His son A spoke to Süli (Khatib, Tatfil, 181). 

13 Nishwar VIII, 89. 134 Ms. P. 1570, f. 35a-b. 

135 Misk., 25. 136 Ibid., 93. 

137 Wasit, 282-286: Nishwar VIII, 65. l 
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confidence of Hamid prior to 306. Hamid was also connected with Akh 
Abi Sakhra, the former deputy of the Shi'ite vizir, Ibn Bülbül, and with 
Adnàn Rasibi. He had a rival, AH ibn Abi'l-Baghl, appointed in 300 to 
the Silh tax farm;138 finally, in 307, by satisfying the money needs of the 
Queen Mother and her qaharmána, he bought, thanks to a timely gift 
from the brother of his son-in-law, AQ 'Ali ibn Bistàm (then in charge 
of the Egyptian tax farm), the tax farm of Ahwaz.!?? 

Having reached the highest rank when he was too old, Hamid was re- 
garded by everyone as a sort of fiscal Trimalcion and a peasant Father 
Ubu, incapable of exercising power, surrounded by hundreds of more or 
less armed slaves whom he called by the names of those who annoyed 
him in the Court, his mouth full of obscenities which he considered 
witty, his mind fond of wily tricks.14° The ostentation of a newly-rich 
peasant, achieving popularity by investing in alms craftily lent to the 
lowly; Ibn ‘Isa considered him a tax collector who antedated the collec- 
tion, a thieving farmer general who was irascible and ignorant. For an 
unscrupulously ambitious courtier like Qadi Abū ‘Umar, who was not 
ashamed to provide him with excuses for his habitual drunkenness, 
twenty others, more honest, like Ibn ‘Tsa, the Qaharmana, Jihshyari, kept 
silent in his presence out of disgust. He was also vindictive and cruel, as 
he demonstrated with Muhassin-b-‘Ali-b-Furat and with Ibn ‘Ata’, 
whose teeth he smashed back into his skull.!^! 

His hatred for Hallaj was one of long standing,*4? seeing that he in- 
sisted on grilling him briefly at the time of his arrest in 301. Encouraged 
and intensified by his Shi‘ite secretaries and especially by Shalmaghani, it 
stemmed from the condemnations that fervent believers like Hallaj, Ibn 
‘Ata’, and their friends pronounced in loud and clear voices against a pol- 
icy of unlimited fiscal exactions that were forcing the people into hunger, 
poverty, and rebellion. It was certainly Hamid’s stubborn and relentless 
hatred that led to Hallaj’s being killed. 


3. The Army 


a. The Commander-in-Chief: Mu’nis Qushari. Abü'l-Hasan Mu’nis 
Qushiri, born in 231, died in 321, an officer at thirty (in 261), probably 


138 Misk., 22; Sabi, 272. . 

139 *Arib, 79: (1) counter-attacks Ibn al-Furat (who wanted to hold it for ransom), Nasr is 
led astray; (2) vizir, becomes tax farmer. 

149 Nishwar VIII, s.v.; Ibn Hamdan [bib. no. 335-a], ms. P. 
out reference]. 

141 Harawi, ap. Jami. 


3324, f. 128a [footnote with- 


142 [t must date from Basra and Diri. 
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in Caliph Muwaffaq's forces, was of Greek origin; although a eunuch 
accepted for the harem, he had an exceptional military career, like the 
Narses at Byzantium and Kàfür at Cairo. Devoted early to Mu'tadid 
himself and certainly very close to Badr, the Commander-in-Chief of 
that time, Mu’nis (nicknamed al-khadim, “the eunuch, 143 in contrast to 
his colleague Mu’nis al-fahl, “the male," the commandant at that time of 
the stud farm) emerged in 287 as Badr's deputy in the Shurta: he was 
"sahib shurtat al-'askar" (which in this instance does not mean “chief of 
police of East Baghdad: 'Askar al-Mahdi; but "commander of the 
military field police"),!^* and he accompanied Caliph Mu'tadid in this 
capacity to Amid, where he appeared at the head of the ranking officers at 
the funeral of the physician Ghalib, whose son-in-law, Danyal-b-‘Abbis, 
was his secretary.!^5 In 288, when Commander-in-Chief Badr, on bad 
terms with the new vizir, Qasim-b-‘UA-b-Wahb, was sent to reconquer 
Fars from the Saffarids, Mu’nis was sent in disfavor to Mecca: probably 
as amir (Amir ‘Ajj-b-Hajj, d. 306, replaced him in 295, perhaps after 
having been his deputy). Dhahabi notes!49 that **Mu'tadid sent him in 
disfavor to Mecca, and it was Muqtadir who, upon his accession to the 
throne, recalled him.” This semi-exile lasted for seven years. It is difficult 
to say what caused it. Vizir Qasim no doubt, before removing Badr, 
wanted to get his deputy out of the way. That the heir to the throne, 
Muktafi, was prejudiced against Mu'nis is evident from the fact that 
during his entire reign, even after the death of Vizir Qisim, Mu'nis 
remained in Mecca. Being a eunuch, he must have been involved in 
harem intrigues; and he surely must have sided with Shaghab’s son, the 
future Muqtadir, at the time of the latter’s succession, Shaghab brought 
him back to Baghdad. In Mecca, Mu’nis must have presided at the burial 
of Badr’s remains and taken under his wing his son, Amir Hilal-b-Badr, 
who would remain henceforward on his general staff. After his return to 
Baghdad, Mu’nis was a member of a small group of loyal amirs who 
brought about the failure of Ibn al-Mu'tazz's coup d’état, in which 
Mu'nis's adopted son, Amir Hy-b-Hamdan, rather foolishly let himself 
become involved in 296 (in 303, Mu'nis would have to march against 
him again). Mu'nis's very close relations with the B. Hamdan should be 
studied thoroughly; he considered them his wards (he reminded them of 
this in 317),!47 and if they were supposed to be pro-Shi'ites at an early 
period, so too Mu’nis at the end of his life would surround himself with 
143 Proof: beardless (Misk., 160). 


144 Tabari III, 2198. 155 Ibn Abi Usaybi'a. 
146 Dhahabi, ms. P. 1584, f. 1023, 147 *Arib, 169. 
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Shi'ite advisors, though I do not believe this was the reason for his being 
banished to Mecca in 298. 

As carly as 296, the Queen Mother, confident of Mu’nis’s devotion to 
the young sovereign, entrusted all of the Hujartya to him (Nasr Abü 
Musiffiya), and trained him for the role of commander-in-chief, which 
ran counter to the plans of Vizir Ibn al-Furat, who hastened to get Mu’nis 
out of the way by sending him on the holy war (Thughür, in 296), to 
Fars (297-298: Mu’nis negotiated independently there, which got him 
recalled). In Jumada I 300, Mu'nis was named Amir of the Haramaya and 
the Thughur, two regions to which the Queen Mother paid close 
attention. In Muharram 302, Mu'nis, as governor of the young prince 
Radi, in addition received the investiture as governor of the entire 
Maghrib, meaning Egypt and Syria, and, after a brief campaign in 
Mosul, left to repel the Fátimids, who were attacking Egypt. In 303 he 
put down the revolt by Hy-b-Hamdan at Mosul; from 304 to 307, he put 
down with difficulty the revolt of Ibn Abi Saj; in 308-309, he saved 
Egypt. Recalled to Baghdad (Jumada I 309), he was named Muzaffar 
(= the Victorious), became nadim (= imperial guest), and received 
confirmation as commander of Egypt and Syria, while Ibn Abi7’l-Saj, 
whom he got repricved, received the command of the east (henceforth, 
the latter will become his rival). Ibn al-Furat, vizir for the third time (in 
311), was uneasy over Mu’nis’s power and pointed out to the Caliph that 
this “Amir of amirs” (Miskawayh, in having him use this expression, 
appears to anticipate by thirteen years)!*? ran the risk of subjugating the 
state to a military despotism. Muqtadir, persuaded of this danger, 
ordered Mu'nis to leave for his headquarters at Raqqa (Ramadan 311); as 
early as 312, the Qarmathian danger forced the Caliph to recall him to 
Baghdad, where Vizir Ibn al-Furat was obliged to go to mect him (1 
Rabi‘ I 312), thereby for the first time humbling civilian authority before 
the sword.!49 From 312 to 315, Mu'nis divided his time between 
Baghdad, the Thughur and Wasit (the battle against the Qarmathians, 
in which he was replaced by Ibn Abi’l-Saj, who was killed), and 
the increasing meddling of Mu'nis's friends (his deputy Amir 
Abü'l-Hayja-b-Hamdan and the paymaster general of his army and of 
the Hujariya, Ishaq-b-Ismi‘il Nawbakhti, fiscal wali of Wasit) set 
Shaghab and Muqtadir against him (Mu'nis even feared he might be 
assassinated). Mu'nis loyally defended Baghdad in 315-316, together 
with his old friend the chamberlain Nasr, against the Qarmathian 


148 Misk., 115. 149 Ibid., 122; Sabi. 
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danger, but their friendship was undermined by the intrigue of Ibn 
Muqla, who succeeded in becoming named vizir in Ibn 'Isà's place, 
thanks to Nasr (who died soon afterwards), against Mu'nis will. From 
that time on, the loyalty of the old commander-in-chief wavered, and 
Muqtadir attempted to rely on other amirs, his maternal cousin 
Haàrün-b-Gharib and the chamberlain Yaqut. Mu’nis allowed himself to 
be tempted to try two coups d'état against Muqtadir: the first in 
Muharram 317, which proved abortive after three days but drained the 
public treasury; after a three-year truce, the second coup d’état, begun in 
Muharram 320, ended in Shawwal 320, with the defeat and death of the 
caliph. A little more than a year later, Mu'nis, as he had foretold would 
happen, was himself killed; by the new caliph, Qahir, whom he had 
previously enthroned in 317, and whom he wanted to keep in tutelage 
and afterwards to eliminate. 

Since Mu’nis refused on 22 Qa ‘da 309, to back his friend Nasr, who 
was calling upon the caliph to pardon Hallaj, it would be important to 
establish just when the Shi'ites put pressure on his immediate circle. As 
regards Yalbaq, a Turk, his hajib from 301 onwards (d. 321), we know 
only that his son ‘Ali, who was hajib in 321, had Mu‘awiya cursed from 
the pulpits in Baghdad; no doubt due to the influence of his secretary 
H-b-Hàrün and Ishàq-b-Isma'l Nawbakhti, financier and friend of 
Mu'nis as early as 315, the son of Hallàj's first Shi'ite enemy. We also 
know that in 317 Mu'nis insisted on going personally to release the third 
Imàmite wakil, Hy-b-Rawh Nawbakhti, 15° from prison. But he did not 
intervene on his behalf at the time of his arrest in 312. If Mu’nis leaned 
towards Shi'ism only around 315, he must have been in 309, with the 
help of his resentment towards Ibn al-Furit, still very devoted to the 
Sunnism of Vizirs Ibn ‘Isa and Hamid, former collaborators of Badr in 
287. The secretaries whom Mu’nis had for handling the army’s pay, 
prior to Ishaq-b-Ismà'il! Nawbakhti, Danyal-b-‘Abbas, followed by 
Istifan (d. 324),151 were Christians (the second was a brother of the 
Nestorian Patriarch Abraham, who was hostile to Greek Melchites). The 
fact that at the trial of 301, Munis, amir of the Haramayn, had not 
demanded the condemnation of Hallaj, proves that at that time, like his 
friend Vizir Ibn '[sà, he must have been favorably disposed towards 
him.152 

150 *Arib, 141. 

151 Ibid., 159; Sali, Radi. Sijazi, Shahi [bib. no. 138]. 

15? Mu’nis was for Ibn Rawh in 317, whereas Abü'l-Hayjà was for Shalmaghani (then 


already an anti-Hallajian Shi'ite with regard to Dinawar); he erected a tomb at Karbala 
when he was wali tariq al-hajj, 309-312. 
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b. The Grand Chamberlain Nasr Qushüri. AC) Nasr, grand chamberlain 
(hajib) of Muqtadir for twenty years, was a career officer. A mamlük of 
Mu'tadid, thus one of twenty-five amirs in his general staff (ghilman 
khassa), and even the chicf assistant to their ustadh, his friend Mu'nis 
Khadim, "the eunuch,” his commander-in-chief. Both were of Christian 
and Melchite origin, spoke Greek, and had the same nisba, ““Qushtri (an 
Arab!*? or Greek soubriquet). 

There were a number of Turks among the twenty-five amirs, but the 
leadership remained in the hands of a tightly-knit little group of Greeks 
following the splitting up of the Turkish group headed by Müsa-b- 
Bughà; the Greeks were probably offspring of former Byzantine cata- 
phracti, captured and converted to Islam when young at the Cilician 
front: after Mu'nis and Nasr, there were Yanis, Gharib (brother of the 
Queen Mother), Qaysar, and Bunayy (-b-Nafis Muwalladi). Nasr, born 
around 250, made his first appearance at the side of the prince's favorite 
mamlük, Wasif Mushgir (d. 299), at the time of the Jazira campaign in 
282, when he carried a very rude letter to Mu'tadid from a Kharijite re- 
bel, Hàrün Shiri, and took part, first in the submission of Hamdün-b- 
Hamdan Taghlabi,!5* founder of the Hamdinid line, and afterwards in 
the submission of Harün,!55 thanks to the support of an amir of excep- 
tional military gifts whose friend he became, Husayn-b-Hamdáàn, Ham- 
dün's own son. Sent afterwards to Jabal to combat, first of all, the Day- 
lamite offensive and, secondly, the encroachments of a disobedient 
vassal, the Samanids, Nasr fought alongside Amirs Ukartmysh (or 
Kutarmysh), Abrün (brother of Kayghalagh), and Khaqan (father of hajib 
Ahmad 330-333, d. 364); he was captured and held prisoner for five!5? 
years (from 286 to 290) by the Saminid amir Akh Su‘lak, who made a 
friend of him by treating him honorably in Rayy, the residence of Prince 
Abi Salih Mansür-b-Ishàq, the patron of the physician Razi; Nasr, when 
freed in 290, would become the champion in Baghdad of the Samanid 
alliance for defending the eastern front against the Daylamite threat. 

In 291, Nasr helped put down the Qarmathian uprising. In 296, he 
succeeded Sawsan as grand chamberlain, thanks to Mu’nis and Gharib, 
over the opposition of the Turk Takin, the candidate of the Shi'ite vizir, 
Ibn al-Furat. Guardian of the palace, the third highest ranking person in 


153 Cf. the Greek koutsouros > koutsouris, "the notched” (H. Gregory Callerghis). Qushür 
is a nickname, perhaps a name of an insect like ju'al; cf. Fihrist, 174. 

155 Tabari, 2144. 

155 Cf. ZDMG XLI, 245. Hardin, head of the Shurit (Fihrist, 236), died in prison in 304, 
and his coffin was removed under the guise of being that of Ibn al-Furat (Misk., 40). 

156 Sabi, 48; and not “ten” (Misk., 119). 
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the Court and in the Council, he was also the deputy of the commander- 
in-chief in Baghdad; where the latter commanded the clite corps of the 
Sittintya (or Masaffiya), the garrison's 20,000-man infantry (rajjala), while 
Nasr commanded the Tis‘iniya, the 12,000 mounted archers, fursan 
Hujariya. Neither succeeded in bringing these unruly and greedy praeto- 
rians to heel (combined donativum of 3 million dinars in 295; respective 
allowances, 360,000 and 600,000 dinars for the period 303-306, 700,000 
and 1,500,000 in 317; donativum of 2,256,000 in 317). Nasr also received 
in 301 in the form of a fief (after the Amirs Masrür, Balkhi, Ibn Mikal, 
and Rasibi) the two northern küra of Ahwaz. 

Settled in the palace with his staff, the attentive and faithful adviser of 
the Queen Mother, he took part in all the affairs of state. As Mw nis, 
when named guardian of the heir-apparent Prince Radi, had accordingly 
assumed the direction of the western part of the empire, so Nasr, upon 
becoming guardian of Prince Hàrün (Rad?’s brother born of the same 
mother), assumed responsibility for the eastern part (Rayy: belonged to 
Prince ‘Ali in 301, afterwards to Prince Hārūn, officially confirmed in 318 
with his new governor, Yaqtit, successor to Nasr as hajib). Con- 
sequently, it was Nasr who got his friend, the Samanid amir, Akh 
Su'lük, reinstated as wali of Rayy in 304 and in 308, being paid at this 
juncture a commission that von Kremer believed excessive, but which 
his position entitled him to. In 309, the defection of Akh Su'lük, who 
spent a little time in the Daylamite camp, caused Nasr's position at Court 
to be badly shaken; he lost control of the castern empire; Yf ibn Abi'l- 
Säj, his old enemy and long-standing enemy also of the Samanids, was 
put in charge of Rayy and the entire eastern sector, on the advice even of 
Mu’nis, and given official priority over Nasr. Only the Queen Mother's 
urgent intervention saved Nasr’s property from being confiscated and 
him from prison, at the end of 311 and the beginning of 312. Still hajib, 
Nasr had his brief but resounding revenge in 315. In command of the 
army mustered against the Qarmathians following the revolt of 15 Rabi‘ I 
315 and the capture of Kufa (7 Shawwal), Nasr saved the capital and the 
dynasty: at Zubara, near Aqarquf (the dikes broken up on the advice of 
Abü'l-Hayja Hamdani); he was commanding this force again at the end 
of Ramadan 316/October 928, when he died of fever, near Hilla. 

Nasr, Mu’nis’s, loyal second-in-command who supported him in 
Court during his campaigns, also for a long time shared the same friends: 
Vizir ‘Ali ibn ‘Isa and the Madhara’yi. Being on close terms with Ibn 
al-Hawari, he found a position for his brother-in-law, Niramani, as fiscal 
walt of Rayy (with Akh Su'lük and afterwards with Ibn Abi'l-Sj) and 
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considered him suitable for vizir in 316, when he broke with Ibn ‘Isa, 
whom Ibn Mugla, wishing to become vizir, denounced to him falsely as 
a “Qarmathian agent." Besides Ibn Mugla, whom the Shi'ite vizir Ibn 
al-Furat had forced him to take on as secretary in 305-306, Nasr, al- 
though a Sunnite, relied on another Shi'ite, the litterateur Süli—the pri- 
vate tutor, thanks to him, of princes Hàrün and Radi. 

Nasr's staff, denounced as Hallajians in 309, consisted of a hajib of 
Greek ancestry, Faris-b-Rundaq (311: grand chamberlain at the end of 
320; of a katib, Ahmad-b-‘Ali-b-Hy-b-‘Abd al-A'Ia Iskafi (from a well- 
known family of secretaries), followed by 'AA-b-'Ali Dalwayn (brother 
of Hamid, katib of the hajib Salama); and of several mamlüks: Yumn Hi- 
lali, his representative to Ahwaz in 301; Simà, amir of Amid in 303 (after 
Wasif Kama Daylami), killed by Ibn Abi'l-Sàj; M-b-'Abd al-Samad, who 
in addition was the son-in-law of Takin, and who in 309 was to forsake 
Nasr (and the police headquarters) for the kitaba of Ibn Abi'l-Saj; Abü'l- 
‘Ala’ Safi Nasri, who was to succeed him at the head of his horsemen 
(fursan Nasriya: 316, against the Baqliya; 14 Muharram 318, mutiny by 
these same horsemen; 320, for Muqtadir, against Mu'nis). His most im- 
portant lieutenant, Yaqüt (d. 324), also of Greek ancestry, who had been 
his second-in-command in Baghdad at the time of the riot of Qa‘da 308, 
and had been wali of Kufa (312-315), succeeded him in all of his offices: 
hajib, guardian of Prince Hartin, and commander of the eastern empire, 
appanaged in Ahwaz (secretary: AB Nili).!57 

Nasr’s brother, who had remained in Byzantium, came to rejoin him 
and became a Muslim in 310.159 Nasr's eldest son, Muhammad, was 
amir of Mosul (309, d. 312; pro-Hamdanid, contra Ibn Abi’l-Saj); the 
younger son, A Hy Ahmad, hájib briefly after his father’s death, wali of 
Ahwaz and Basra (319-325) in the name of hajib Yaqüt and temporary 
hajib once again after Radi’s death (329) in the name of his father's friend, 
hajib Salama Tülüni (friend of the Madhara'yi), was closely associated 
with the son of A-b-M Tiyi; his known Sunnite feelings assure us that 
his father was a Hanbalite; for he was undoubtedly in agreement with his 
thought when he put the paternal home at the disposal of a Hashimite in 
324 for readings in hadith and when he arranged for the burial of Bar- 
bahari, the frequently persecuted head of the Hanbalites (who died in hid- 
ing, in 329, at the home of the sister of the Turkish amir Tüzün), in 
Nasr's turba. Their sister had married Rashiq Aysar Hurami prior to 303 

157 Sinjari [bib. no. 2216-a], s.v. 

158 “In 310, a brother of hajib Nasr came from the land of Rum to rejoin him and became 
a Muslim" (Hamadhini, ms. P. 1469, f. 22a). 
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(katib of the Hujariya since 280, head of the harem guard in 320, of the 
stud farm in 321; prisoner of Ibn Abi’l-Saj in 303). 

In addition to his palace on the east bank (to the west of the imperial 
palace, opposite the Zubaydiya), Nasr had a pleasure garden in Baghdad 
called Qarah Nasr, which two-and-a-half centuries later belonged to the 
family of Ibn al-Muslima, the Hallajian vizir; it was perhaps the very 
same property that Nasr had bought after 288 from the director of the 
barid, Nüshjani. 

A fervent Sunnite and Hanbalite, Nasr twice went on the hajj, in 303 
and 31215? (he encamped on those occasions in Medina at Bab al-Safa, 
close to AB M-b-'Ali Madhara’yi). The great historian Tabari had a dis- 
ciple, Dawlabi, who dedicated a risala to Nast. 

Nasr was the strongest supporter of Hallaj at the trial in 309. They 
must have known each other for a long time (perhaps as far back as his 
captivity by the Samanids), and Hallaj had dedicated his Kitab al-durra to 
him. Nasr was supposed to have had ‘‘debates with Ibn ‘Isa and with 
Shibli" on the subject of Hallaj, prior to the latter's arrest (in 301?); he 
looked after him constantly in prison (301-309), and showed his grief 
publicly at his death (observing the arba‘in on 4 Muharram 310; and inter- 
vening for the release of his family). 


c. Husayn ibn Hamdan. This amir was Hallaj’s earliest contact in the 
Court of Baghdad, within military circles. For the risala that he dedicated 
to him has to date between 283 and 296,169 and a Safi document connects 
his name!$! with Hallàj's public preaching in Baghdad: thus either during 
283-284 or between 289 and 296. 

The father of this amir had created for himself both a principality in the 
Vicinity of Mosul and a Taghlabid Arab genealogy, 1© and had belonged, 
at least for political reasons, to a movement of shurat Khiarijites; his son 
Husayn gave his oath of allegiance to Caliph Mu'tadid in 282 (one of the 
amirs who received his oath was Nasr Qushūrī), and embarked, follow- 
ing a triumphant reception in Baghdad in 283, on a very brilliant military 
career against rebels, Qarmathians, Egyptians, and others. One is sur- 
prised that he could have been so misled as to become the leader of those 

15? Dhahabi [bib. no. 530-a], ms. P. 1581, f. 3a; Ibn Babtiya, Ikmāl [bib. no. 160-c], 
300-301 (Hamadháni, f. 23) on the subject of a pseudo long-lived person. 

160 Fihrist, 19. Period of his prestige at the Court of Baghdad. 


161 Akhbar, no. 51. His is the only amir's name that had survived in it; and the role that is 
attributed to him in it is suspect. 


162 The historian Hamdani (Sifa [bib. no. 2083-a |, 133) says bluntly that the princely fam- 


ily of Hamdanids derived only from mawali of the B. Taghlib (themselves former 
Monophysite Christians): probably. 


THE COURT OF JUSTICE 429 


officials behind the abortive plot on behalf of Ibn al-Mu'tazz (296); for in 
actual fact he had been adopted!9? by Mu'nis Qushüri (283-287), that 
high-ranking caliphal officer who remained loyal to Muqtadir, and he 
was considered, he too, increasingly pro-Shi'ite. His whole family 
would later become openly Shi'ite (Hamdanid dynasty); his brother 
would give asylum in Mosul to the extremist Shi'ite Shalmaghàni (311- 
317) his grandson, the poct-amir Abü'l-'Ashaà'ir Husayn-b-‘Ali-b- 
Husayn, would become initiated into Nusayrism by Khasibi'® at the 
court of his uncle and father-in-law, Sayf al-Dawla in Aleppo. 

As for Husayn ibn Hamdan himself, his career seems to have fluc- 
tuated: pardoned by the Shi'ite vizir Ibn al-Furat after 296, named wali of 
Qumm (an ultra-Shi'ite city) and Qashan, which represented a partial 
exile (from which he took part in the Fars campaign; he moved to Bayda 
in 297), afterwards wali of Diyar Rabi'a in 298, where he revolted, tried 
to rejoin Ibn Abi’l-Saj, who was beginning to get out of hand again, was 
captured, and died in prison in Baghdad (between 303 and 306) after hav- 
ing refused to play the Shi'ite vizir Ibn al-Furat’s game of going to fight 
Ibn Abi'l-Saj (which set him against Mu'nis by getting him into a mili- 
tary situation similar to that of his benefactor). 


4. The Jurisconsults 


a. The Reopening of the Judicial Inquiry: the Denunciation by Awarijt to 
the Head of the Qurra’ of Baghdad, Abii Bakr ibn Mujahid. 

According to Zanji’s account, the reopening of the trial during 
Hamid’s tenure as vizir, which is to say, after 306, or, more precisely, at 
the end of 308/921, was due to Dabbis, an old man, a former disciple of 
Hallaj, supposedly knowledgable about the extent of his propaganda and 
his “‘deceits,” who was anxious to do a good deed by denouncing him; 
and due also to Awiriji, who joined Dabbas in this plan and who had 
previously written a book explaining the tricks Hallaj had used to make 
his deceptions work. 

In fact, we have seen that it was not in 308, but between 298 and 301, 
that Dabbis, bribed and paid off by the police, had tracked Hallaj down; 
and, as for Awariji, his book could have been written well before 306. 

Dhahabi, without giving his source, tells us that “Awéariji, who held 
important posts in the fiscal administration (kharaj), had been a Süfi and 
had visited Hallaj; when he became aware of his doctrine, he made it 

163 *Arib, 169, 

164 Diwan, Cambridge ms. f. 4a; cf. [Marius] Canard, Sayf al-Dawla, | Algicrs, 1934], 
116, n. 4. 
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public and denounced it to Abü Bakr ibn Mujahid and to Vizir ‘Ali ibn 
"Isa." 

The initiative for the final onslaught, indeed, came from Awariji. He 
was thirty-one at the time; he had thrown off the hermit's garb; “to 
support his mother" he had moved to Hamadhan as fiscal wali; his sister 
was going to marry "Ali Maghribi, founder of a famous vizirial family; 
he himself was for some fifteen years, together with the poet Mutanabbi, 
one of the regular visitors of the amir al-umara’, M-b-Ràyiq, both in 
Baghdad and Syria; secretary to the financier Ibn Mugitil, secretary of 
state for finances with Ibn Bazyar under Vizir Qarariti (329, 330), 
Awariji followed Ibn Muqātil to Cairo, where he died in 344. Ibn 
Mugátil, his patron, who had himself been the protégé of Abū ‘AA A 
Küfi, permanent secretary of Amir Ibn Ràyiq and the enemy of AB 
Madhara’yi (whom he would succeed as head of finances in Cairo, 
331-335), and Küfi, who had begun his career as katib of Ishaq-b-Isma'il 
Nawbakhti. One has the impression that it was Shi‘ite bankers who 
encouraged Awariji to write against Hallaj and afterwards to denounce 
him. Isma‘il Nawbakhti, being a Mu'tazilite in theology, denied the 
possibility of miracles, explaining them as ingenious tricks of 
legerdemain, which is precisely the theme of Awariji's anti-Hallajian 
pamphlet, fragments of which we reencounter in the anecdotes of 
Tanükhi and Baqillani on the inflated clothing, the disappearing fish, and 
the phony blind man; and something of this theme persisted in Süfi 
circles as a souvenir of Awariji’s novitiate (Harawi). 

A wariji forewarned Ibn Mujahid,!65 who then, and for twenty years, 
as head of the guild of Qur'an reciters, of the "book-rests," was at the 
height of his reputation. The latter played a leading role in the final 
establishment of the ‘Uthmanian text; thanks to the influence of his 
authority on the vizirs, he was in a position to ban the canonical usage of 
Older recensions of the Qur’an that differed from the ‘Uthminian 
recension, and to draw up the list ne varietur of traditionally accepted 
variant readings of this recension. And that was achieved thanks to two 
famous proceedings instituted under the second vizirate of Ibn Mugla, 
the first against Ibn Migsam (322), the second against Ibn Shanabüdh 
(323).166 Tending toward the unification of the Qur’anic text by a 


165 Khatib V, 144-148; Subki II, 102-103; Ibn al-Jazari [bib. no. 2104-3] I, 139-142; 
Yaqüt, Udaba’ Il, 116-119; Nóldeke-Schwally, Gesch. Qor. [bib. no. 2172-a] IIl, 166, 179, 
180, 184, 210. 

166 Yaqiit, Udaba’ VI, 302, 499. He condemn 


ed the “fayakiina” gird’a of Ibn ‘Amir and 
Kisa’i (Alüsi (bib. no. 910-d] I, 130). 
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quasi-authoritative logic, which attracted the Mu'tazilites to him (Sirafi 
was his rdwi, Farisi wrote a commentary on his Qira’at Sab'a, and Ibn 
Jinni on his Shawadhdh; and AY Qazwini praised him), Ibn Mujahid 
launched the proceedings against Hallaj with a concern for dogmatiza- 
tion, which it is appropriate here to analyze. 

Ibn Mujahid was not ignorant of mysticism; he meditated on the 
Qur'ànic verses in a state of grcat collectedness; he had asked that the 
Qur’an be recited in his tomb, post mortem; and AH ibn Salim, head of the 
Salimiya, related that he made a humble confession.!9? But he did not 
understand the symbolic, personalizing, and anagogical exegesis of the 
Süfis; he tolerated its outbursts in Shibli (with respect to Qur'àn 38:32; 
5:21; 15:70, picked up by Abü ‘Umar), for he found no basis for 
argument with them; but the systematic use that Hallaj made of it, as 
proof of a permanent state of inspiration (ilhám), must have been 
intolerable to him: especially when the latter paraphrased certain verses 
in his own way; and when he affirmed, in commenting on himself, a 
plurality of lords (arbab) and gods (aliha). 

In other respects, Ibn Mujahid was a man of the world, with different 
aspects to his character: cracking jokes with guests in a garden “which is 
no more fitting for scholarly discussion than a mosque is for lewdness"; 
remarking on the four types of people: the kind one who grumbles 
(which is bearable), the grumbler who growls (which is natural), the 
grumbler who puts on airs (which is odious), and the kind one who does 
kind things (which is beautiful). He invited his friend Qadi Ji'abi!6? to a 
lavish banquet in order to surprise him by singing him forty-one profane 
songs (in the very presence of the singer Hy-b-Gharib). “One has perfect 
style," he said, “if one recites the Qur'àn according to Abii ‘Amr, if one 
follows Shāfi“ in law, if one sells fine materials (bizz), and if one quotes 
the poetry of Ibn al-Mu'tazz." Respected in the Court by amirs 
(Hilal-b-Badr) and by the sons of amirs, he had three hundred assistant 
masters supervised by cighty-four special representatives for his Qur'an 
courses. His son-in-law was Abü Talib, a Hashmite. 

His Qur’anic method was not without faults;!? he only limited to 
scven the number of authorized readings in order arbitrarily to identify 
them with the "Seven Ahruf” of the hadith and with the "Seven Masahif 


167 Yaqüt, Udaba’ II, 118. 

168 Qadi Ibn Ji'àbi was a militant (Kh. IV, 147) and extremist Shi'ite; M- 
b-'AA-b-Muttalib Shaybàni, Shalmaghàni's rawi, knew Ibn Mujahid (ibid., 145). 

199 Alüsi (Tafsir [bib. no. 910-d] I, 330) reproaches him for having forbidden the use 
(verse on the “‘fiat”) of the “fayakiina” reading of Ibn “Amir. 
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al-amsár" (his predecessor A-b-Jubayr Makki, d. 258,!7? counting "five 
masahif,” had thus recommended “five” readings; to which Mujahid 
added Hamza and Kisa’i, omitting Ya'qüb and being mistaken about the 
date of Ibn Kathir’s death). His old enemy Ibn Shanabiidh reproached 
him correctly for mutilating the Islamic exegetical tradition by his 
tendentious standardizations. 

Ibn Mujahid appeared only for the reopening of the trial, but his role in 
it was decisive, because some time prior to it the deputy vizir, Ibn ‘Isa, 
had chosen him as his spiritual director, consulting him each Friday, 
which amused the satiric poets.!?! Now in 301, at the time of the first 
trial, Vizir Ibn ‘Isa had been able to save Hallaj; but in 309 he dissociated 
himself rather quickly from its outcome: which shows the influence of 
Ibn Mujahid. It does not necessarily follow that Ibn Mujahid had 
accepted Awārijľs opinion about Hallaj’s charlatanism; perhaps he 
agreed with Shibli and the Salimiya in granting the sincerity of his 
mysticism and even the authenticity of his charisms, but he condemned 
his public activity on the grounds of its being bad for the security of the 
Muslim state and disrespectful toward the Book of God;'”? the result 
being that, by his doctrine of the shahidánt, he assigned to the Islamic 
Community a continuous series of spiritual leaders, of divinized abdal. 

Ibn Mujahid sent Awariji to Ibn ‘Isa; under which conditions? We 
must choose between two versions that are mutually exclusive. Accord- 
ing to Zanji, who was already wrong in connecting Dabbas with Awariji 
in 309, the disclosures of these two men went as high as Muqtadir, who 
took the initiative of sending Hallàj (under escort) to Ibn ‘Isa so that the 
latter might proceed with his investigation—which is unlikely, since Hal- 
làj was still residing with Nasr at this particular time. The anonymous 
prologue (of Zanji’s account) credits the entire initiative to Awariji, who 
went to tell Ibn ‘Īsā that the secretary of state M-b-'Ali Qunna'i wor- 
shipped Hallaj and was making (political) propaganda to get his author- 
ity (as supreme leader) recognized, and indicates that it was only after the 
arrest of the aforesaid Qunnà'i and the seizure of documents in his pos- 
session by Ibn ‘isa, that Hamid, who had already learned of the success of 
the Hallajian propaganda in the palace and with Nasr, induced Muqtadir, 


170 [bn al-Jazari [bib. no. 2124-a], no. 176? 

171 The heading “min al-Rahman al-Rahim" on the paper seized at Dinawar. 

172 Ibn ‘Isi proved himself by claiming to love “the unpretentiousness of his science, the 
joy of his asceticism, his discretion, his courtesy, his knowing when to speak and when to 
be silent" (Tawhidi, Sidq [bib. no. 178-d], 72). In point of fact, Ibn ‘Isa revered it ever since 
Ibn Mujahid brought him someone to whom the Prophet had revealed in a dream the 
number of visits that Ibn ‘Isa, in exile, had made to his tomb in Medina (Naysabüri). 
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in spite of Nasr's efforts, to deliver Hallaj up to him, to dispossess Ibn 
'[sà of him. Zanji, however, shows Ibn ‘Isa withdrawing as early as the 
end of the preliminary investigation, and transfering the entire matter to 
Hamid, after which Hamid proceeded with the first arrests and scizures 
of documents, notably those in M-b-'Ali Qunnà"''s possession. 

To choose the anonymous prologue's version assumes, as indicated at 
the end of the prologue—which seems influenced by the similar trial of 
Shalmaghàni (thirteen years later)—that some secretaries of state wor- 
shipped the person of Hallaj, a charge that must have been held in reserve 
to use against them (as it was to be used against the worshippers of Shal- 
maghani, according to established procedure), since it did not arise; it 
also assumes that Ibn ‘Isa, although a relative of the Qunni’is, took the 
initiative in the arrests, at the risk of jeopardizing the life of Halla, whom 
he had succeeded in saving in 301. 

In the face of these improbabilities, it is preferable to follow Zanji’s 
version by adding to it that, if Nasr complied with the caliphal order de- 
manding he send Hallaj to Ibn ‘isa for investigation, it was because he 
still believed that Ibn ‘Isa would save him; and that if Muqtadir took this 
initiative, it was because he had seen Awiariji on behalf of Ibn Mujahid 
and Vizir Hamid, had considered the denunciation, and had sent Awarijji 
back to Ibn ‘Isa for investigation. 

Unlike 301, when Ibn ‘Isa had contrived to and was able to direct the 
proceedings, 309 saw him from the very beginning outclassed and out- 
maneuvered by Vizir Hamid, who took his revenge heavily on Ibn ‘Isa 
through the only two men to whom he acquiesced, Ibn Mujahid and 
Mugtadir, his spiritual director and his sovereign. 


b. The Qadis: List of Incumbents 17? 
Baghdad was divided into three districts: 


— Western ,17* comprising the city of al-Mansür, whose incumbent was 
usually the qadi of qadis: 
Yahya-b-Aktham, 237-240 


173 [This list, set down by Louis Massignon on the margin of the first edition of his Pas- 
sion (pp. 214-216), is not arranged in the same way as the one published by him in 1948, 
Cadis et naqibs bagdadiens, ap. WZKM, which includes besides the list of qadis of Ahwaz (the 
Seven Market Towns). Nevertheless, in a note dated December 12, 1960, L.M. indicates 
his intention to refer to this article, which must have been written after he made the margi- 
nal annotations in the Ist edition of Passion. —H.M. | 

174 Al-Jānib al-gharbi; Madinat al-Mansür, to which were generally linked: Qurubbul, 
Maskin, Buzurgsabur, and Radanin (Tabari, 2161). Not to be confused with sharqiya = 
Karkh ('Arib, 47). 
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M-b-'A Malik ibn Abi Shawarib, 235-244 

Ja'far-b-'AW Hashimi, 240-250, d. 258 

Hasan-b-M ibn Abi Shawàrib Umam, 250, d. 261 

"Ali-b-M ‘Abd al-Malik ibn Abi Shawarib, qadi of Samarra (after his 
brother Hasan, d. 261) under Mu'tazz and Muhtadi, 283 (after Isma l-b- 
Ishaq), 261-283 

Isma‘il-b-Hammad Azdi, 253-282 

Ibn Abi Shawirib, 282-283 

‘Abd al-'Aziz Saküni, 282, d. 292, highly regarded: qadi of Damascus 
from 265-285, born in Basra, 217 (Ibn ‘Asakir 2087, s.v.) 

Ibn Abi Shawarib, 292-298 

Ibn Buhlül, 296/908-316/928 

Ibn Ushnani, 316/928-316/929175 

Abū ‘Umar (2nd time), 317/929-320/932. 176 


—Eastem :177 


Isma‘il-b-Hammad Azdi,178 246, d. 282 (with two interruptions, 
255-256 and 258-262) 

Yüsufibn Ya'qüb Azdi,179 a Malikite, beginning on 16 Rabi‘ I 284/897, 
with his son Abü ‘Umar as assistant until 296/908 

Abti Muthanna A-b-Ya'qüb 20-21 Rabi 1 296/908 

‘Abdallah ibn ‘Ali ibn Muhammad ibn Abi Shawiarib: from the year 
296/904 until his death on 17 Rabi* 301/913180 

Abü ‘Umar, 301/913-317/929, 181 


—Ahwaz :182 


Khatmi (Abū Bakr Müsi ibn Ishag 'Anbàri), a Hanbalite,!8? died in 
297/909 


175 Yaqtit, Udaba’ I, 92; cf. 83, line 10. 

176 Athir [bib. no. 420-3] VIII, 158, A Hy '"Umar-b-H-b-'Ali Shaybini Ushàni (Tagrib. 
II, 191), corr. similarly 'Arib, 76, line 14. It seems that there was also an error, ap. 'Arib, 
139, line 3, making Hasan ibn ‘Abd Allah ibn Abi Shawarib the direct successor of Ibn 
Duhlül as qadi of the western district. 

17 Al-Janib al-sharqi; comprising also ‘Askar al-Mahdi, al-Nahra-Wanat, al-Zawabi 
(Arib, 47). 

178 Cf. P., Ist ed., p. 163, n. 3. 

179 "Arib, 27. He was related to the Qurayshite dynasty that reigned in Mansura (Sind), 
according to Mas'üdi (Murrij 1, 377). 

189 Cf. *Arib, 35, line 21; 47, line 3. 

181 Ibid., 42. 

182 The "Seven Market Towns” (Ibn Khurdadbeh): Suq al-Ahwaz, Sus, Tustar- 
Jundaysapur, Ramhurmuz-Idhaj, ‘Askar Mukhram, Nahr Tira, Surras-Mendil (Dawraq). 
[See the variant of this list in Ch. IV.] 


183 Ap, Subki: in Wiistenfeld, Der Imam Schafei, Göttingen, 1890, I, 103-104, no. 62. 
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Ibn Abi Shawiárib (of the eastern bank),!8* 297/909-301/913, followed 
by his son, 301/913 

Muhammad ibn Khalaf ibn Hayyan Waki, 185 301/913 

Ibn Buhlül (of the western bank), 306/918186 

Aba Qasim ‘Ali ibn Muhammad Tanükhi, 311/923; author of a book 
on the ‘Ali-b-Hirtin hadith (Tara'if[?], 14); (1) in 322; (2) in 336; a 
Mu'tazilite from Basra, born in 278, died in 342 (Kh. XII, 77); his son 
Muhassin, 327, d. 384 (Kh. XII, 156), rawi of Sali, who became the as- 
sistant of Ibn ‘Ayyash al-Khazari.!87 A Talib Muhammad ibn Ahmad ibn 
Buhlal, 316/928,188 d. 348 (Khatib I, 279). His grandson AH ‘Ali, qadi of 
Kufa, 338-355 (Khatib XII, 82) 

Ibn Sayyar, 342-(401), AB-b-Quray‘a, d. 367, with Muhassin-b- 
“Arib. 


—Abü ‘Umar Hammadi: 

Abū ‘Umar Muhammad-b-Yüsuf-b-Ya'qüb Hammadi, born in Basra 
on the first of Rajab 243/857, died in Baghdad on 27 Ramadan 320/932, 
came from an already famous family of Milikite qadis. We have many 
details about his role in the Court appropriate for bringing his character 


into focus. 

His family's reputation!8? had begun with his grandfather Ya'qüb, 
who first was qàdi of Medina, then, after a period in Samarra, qàdi of 
Fars, where he died in 246; the same year in which his two nephews, 
Hammid-b-Ishaq (qàdi of west Baghdad, 246-255, negotiated the sur- 
render of Musta'in in 251;19° gadi of Ahwaz, died at Sus in 269), and 
Isma‘il-b-Ishaq (qadi of east Baghdad, 246-255, 256-258, 262-282,191 
qadi of west Baghdad and of Karkh, 258-282) won the highest position in 


184 Also qidi in Basra and Wasit ('Arib, 47). 

185 Abū Bakr Muhammad ibn Khalaf ibn Hayyan ibn Sadaqa Dabbi, d. 306, former sec- 
retary of Qadi Abū ‘Umar; author of works listed ap. Fihrist, 114 (cf. corr. of his name). 
Cf. 'Arib, 76. 

186 Thid, 

187 Yaqüt, Udaba’ I, 92. Qadi Ibn 'Ayyàsh, from his full name Aba Husayn ‘Abdallah ibn 
Ahmad ibn Hasan Khazart Baghdadi (Tanukhi, Faraj ba'd al-shidda [Cairo ed., 1903], I, 
120), a reference imparted by M Amedroz, who left us some very important accounts of 
Hallaj’s trial. 

188 *A rib, 139, 

189 The B, Hammid were mawālī of Jarir-b-Házim Jahdami Azdi, a muhaddith who had 
dealings with Mu'tazilites and even Hinduists (Agh. III, 24), died in Basra in 170 (his son 
Wahb was a rdwi of Qadi Ya'qüb); thus a client of the Azd (Ibn Farhün, Dibaj [bib. no. 
576-3 |). This family ended up owning six hundred gardens in Basra. 

199 Cf, Khatib. 

191 Ibid. 
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Baghdad, with the trust of the Caliph Muwaffaq, whereas the Hanafite 
grand qadi, AH 'Aliibn Abi’l-Shawarib (d. 283), stayed in Samarra. 

Abu "Umar's father, Yüsuf (208, d. 297), by being appointed by 
Muwaffaq, qadi of Basra and Wasit following the death of his nephew 
M-b-Hammid (276), chosen by Mu'tadid as deputy qàdi at the Court 
(280), named titular qadi of Mecca (281),19? and afterwards qàdi of east 
Baghdad, prepared the way for his son. 

When he was thirty, Qàdi Abū ‘Umar was already hajib to his 
uncle, Qadi Ismà'il-b-Hammáàd, in Baghdad (before the former Süfi 
Ruwaym); named qadi of west Baghdad, 284-292, and afterwards both 
qadi of Karkh and assistant to his father in east Baghdad (292-296), he let 
himself be led into sanctioning the deposition of Muqtadir in 296; ar- 
rested as an accomplice of Ibn al-Mu'tazz (his hair turned white during a 
night spent in the dungeon), he recanted,193 and the Shi'ite vizir, Ibn al- 
Furat, foreseeing that he might make use of this versatile politician one 
day, granted him his life. Hit with a heavy fine,!?* confined for two years 
in his house, Abü ‘Umar resumed his work on hadith (as in his youth: at 
age four he had memorized the hadith, ‘‘during the fast, it is permitted to 
put on the kohl”’).195 Back in favor, he was named qàdi of east Baghdad, 
Karkh, and Kufa, Jumada I 301), titular qadi of Mecca and Medina, 
Damascus, and Yemen (305). Put forward for the position of vizir, end 
of 306;196 at the time of the 317 coup d’état, he at first advised Mu’nis to 
forcibly make Mugtadir abdicate; when Mu'nis refused, he himself per- 
suaded Mugtadir to sign the act of abdication secretly which he returned 
to him two days later, once the coup d’état proved abortive. This in- 
genuity won Qadi Abü ‘Umar the title of grand qadi!9” of Baghdad and 
Mecca-Medina, which he had coveted all his life, ever since he was six- 
teen (305), and which he bequeathed to his son, A Hy ‘Umar, who was 
officially his assistant. 

Refined man of the world, skillful courtier, clever opportunist, Abü 
‘Umar, a century after his death, 198 still stood in the eyes of Baghdad 


192 He sent his eldest son AB ‘AA there as a representative; his third son, Husayn, was 


qidi of the Ordunn (d. 307); titular gadi, because he was the katib of his brother Abū 
“Umar. 

153 For his biography, sce Khatib [III, 403] and Ibn Farhün [Dibaj]. 

194 'T'anükhi, Faraj 1, 108. 

195 Khatib III, 403. 

196 Sabi, 322; Muqtadir refused, believing that the qidi social class was inferior to that of 
the vizirs: a very strange response. Muqtadir knew very well what he thought about the 
qàdi in question. 

197 Miskawayh, 194. His son had Shi'ite dealings. , 

198 Abū Ishaq Shirazi, Tab., 139; Tawhidi, Sidq, 29; admired by his contemporary Nif- 
tawayh (Ta'rikh extr. of Ibn Farhün) 
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public opinion for all that was outwardly worthy!?? of admiration in a 
high judge of Qur'ànic law: alertness of mind, calmness under attack, 
loftiness in his bearing, impeccability in the cut of his clothes, exuding 
the air of dignified splendor. He loved fragrant flowers and transmitted 
(from his uncle to Qàdi ‘Ali-b-M-b-H Shafi‘) the hadith recommending 
that everyone inhale the scent of the narcissus at least once a month 
(Kazarüni, Mus. [bib. no. 527-b], f. 28b). His knowledge of Malikite law 
was poor, but he cleverly disguised his ignorance;??? he was anxious to 
prove himself as a muhaddith and undertook to read in majlis a bulky mus- 
nad that he had written: inviting some very old and highly respected tra- 
ditionists for the occasion.?°1 He excelled in being able to analyze difficult 
situations and turn them unflinchingly to advantage. He dismissed Qadi 
Sa‘id, the son of Ibn Hanbal (d. 301) and his own representative to Kufa, 
from office, not because he believed he was guilty of anything, but on the 
grounds that anyone bearing such a name must not even be suspected.??? 
He dismissed a shahid for hypocrisy, because he had seen him holding his 
nose in front of an opened cask of wine; at a time when the canonical 
prohibition was not predisposed to find a pleasing fragrance offensive??? 
He approved a false claim to which a beggar had forged his signature, in 
order to demonstrate that his name could not be used in vain.?9* He 
agreed to judge mentally incompetent a vizir's son of whom he was the 
guardian (his colleague Ibn Buhlül predicted he would so agree), in order 
to help him elude his creditors.?95 

The keen instinct that enabled Abū ‘Umar to guess men’s fondest se- 
crets, which he capitalized on, led him to go too far. Tabari, during his 
lifetime, in 302, had the courage to brand in writing, in his “history,” the 
perfidiousness of Qadi Abū ‘Umar in Ramadan 289, when the latter 
agreed to take to Amir Badr a forged letter of safe-conduct in order to 
lure him into the trap that the Caliph set to assassinate him.?96 At Vizir 
Ibn al-Furat’s trial in 306, he conceived??? a plan by which, instead of 
simply returning the deposit of money he was kecping for this vizir, he 


199 Way of sitting, of chatting, of standing, of walking with reserve (Tawhidi, Sadáqa, 
29) like a rich and noble lady: likewise Ibn al-Hajj3j! 

200 Subki II, 92. ME 

201 'A A-b-A Baghawi (214, d. 318), Yahya-b-Sa‘id (228, d. 318), AB ‘AA-b-M-b-Ziyad 
Nisabüri (238, d. 324). 

202 Nishw. I, 117: friend of the Mu'tazilite Abū Mujahid (anti-Zahirite). 

203 Ibid., 192; he was also indignant if anyone confused a percussion instrument with a 
stringed instrument (rabab). 

204 Ibid., p. 35. 

206 Tabari III, 2214. 205 Ibid., p. 128. 


207 Sabi, 99; ‘Arib, 76; Miskawayh, 67-68. 
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would deliver the sealed bags on which he had inscribed the vizir's name, 
adding that he had kept the deposit for this period and that the money in 
the bags therefore really belonged to him, the qàdi, and that he was yield- 
ing it only out of “generosity” to the ex-vizir. At Vizir Ibn ‘Isa’s trial in 
311, he aroused?° the caliph by his silences and even by his words (get- 
ting Ibn ‘Isa to testify as to the genuineness of the marginal corrections 
used in toning down a letter sent to Qarmathian rebels) to give his sup- 
port to a charge of treason, which his courageous colleague Ibn Buhlal 
proved was absurd. To please Vizir Hamid, who had just been rebuffed 
by a disgusted Ibn ‘Isa, Abū ‘Umar improvised an imitation juridical 
“proof” of the licitness of wine, something not very proper for a qadi to 
do, of which Ibn Hamdün??? and Hariri?!? have left us an account. 

For a period of sixteen years (301-316), Abū ‘Umar suffered from 
being second in Baghdad, according to the protocol rating of qadis, be- 
hind Ibn Buhlül. It is possible that the real incentive behind all of his 
knavery was just for this nomination as grand qadi, which he won in 
317. The contemporary sources have reported well on the moral crack 
beneath the distinguished exterior of Qadi Aba ‘Umar. Abū Khàzim was 
whispering (prior to 292) that this qàdi was not ‘afif (= disinterested: a 
quality required for his profession, for tazkiya).?!! More harshly, with 
regard to the 306 trial, Ibn Buhlül said that Aba ‘Umar himself had ‘‘cast 
aspersions on his loyalty and his honor.’’?1? Ibn Rawh Nawbakhti, the 
Imamite wakil, who was an expert in dissimulation, confessed that he 
had been exasperated by Abū ‘Umar in a debate (about the two types of 
fraud involving the tithe on livestock): “never have I seen a man, while 
knowing he must reverse his opinion, deny the evidence with such cyni- 
cism."?!3 After his death, his son had a dream in which he saw him saved 
thanks to the intercession of Ibrahim Harbi, whom he had revered. The 
father and son, who were both superstitious, became exploited by a 
prophesizer of futures, Daniyali. 


—Ibn Buhlil: 


Abū Ja'far Ahmad-b-Ishàq-b-Buhlül Tanükhi, of the Arab tribe of 
Tanükh, born in Anbar in 231/845, died in Baghdad in Rabi‘ II 318/930, 
was the son of a muhaddith, who had been called to the Court. He himself 


208 Sabi, 293; cf. ‘AQ Maghrabi, Muhdkama wazirayn (Damascus Ac. Conference, 1929, 
pp. 25-37; comm. T. Ragragi). 

209 Ms. P. 3324, f. 1003. 

219 Durrat al-Ghaw wis, ap. ms, P. 353, f. 2a-b. 211 Nishw, 1, 118. 

212 Sabi, 99 (cf. 100: against Ibn al-Furàt; cf. Miskawayh, 61). 

213 Recueil, 1929, p. 227 and n. 4. 
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was summoned by Muwaffaq to take part in the reorganization of the 
canonical courts, and was appointed qadi of Anbar, Hit, Rahba, and 
Tariq Furat in 276 (276-316), and afterwards qadi of the two Mah in Jabal 
province (292); after the dismissal of Abt “Umar, he became qàdi of west 
Baghdad, and therefore the capital's leading qadi (for a period of twenty 
years, 296-316); and, after the death of Waki‘, titular qadi of Ahwaz 
(306-316). 

An esteemed Hanafite jurisconsult and a traditionist, he was above all 
an excellent grammarian of the Kufa school, like the son of his oldest 
brother, Dàwüd-b-Haytham (228, d. 316), a great authority on the an- 
cient Arab poets, grounded in historical erudition, and a poet himself. 
His other older brother, Buhlül (203, d. 298) had been qādī of Anbar be- 
fore him. His son Abū Talib Muhammad succeeded him as qàdi of Anbar 
and as qadi of Ahwaz (316, d. 348); afterwards his own son was named 
deputy in Anbar: AH 'Ali (301, d. 358), the son-in-law of AQ 'Ali 
Tanükhi (father of the Mu'tazilite writer and Qadi Muhassin Tanükhi), 
whom he retained, after his father, as his representative in Ahwaz (as 
early as 311). Ibn Buhlül had a nephew, AB-b-Ya'qüb Azraq (238, d. 
329), the secretary of an important amir at the Court (he is the one who 
must have recommended him to Muwaffaq in 276), and the father of an 
eminent Mu'tazilite theologian, AH Ahmad-b-Azraq (297, d. 377), au- 
thor of the anti-Hallajian accounts published in the Nishwar. Though 
urged on by this familial tradition toward the Mu'tazilite school, Ibn 
Buhlül was personally drawn toward certain humble mystics such as 
Labib, a Baghdadian hermit living at Bab Sham. Because of his unswerv- 
ing moral consciousness, Ibn Buhlül managed courageously to maintain 
impartiality: getting the Queen Mother to forego a project of waqf buy- 
ing; defending his master and friend Qàdi Abü Khazim and the rights of 
orphans; and refuting false accusations fired by the highest bidder at viz- 
irs who had fallen out of favor.214215 


—Ibn al-Ushnàni:216 

Abü'l-Husayn "Umar-b-H-b-Milik-b-Ashras-b-'A A-b-Minjab Shay- 
bani, born in 259/872 (or 260), a Qur’an reciter and son of a respected 
reciter (of the school of Nàfi*), a qadi attached to the Court, an assistant 
in 306 to the qaharmána Thumal, at the time when this lady (quite un- 


214 Khatib IV, 30; Anbari, Nuzhat al-alibba’ [bib. no. 2017-2], 316; Qurashi, Jawahir [sce 
Brockelmann S II, 80 or H, 91] I, 57. 

215 Labib (Nishw. I, 246 = Faraj II, 94). 

216 Khatib XI, 238; Yaqüt, Udaba’ I, 92; Ibn al-Jazari, Ghdya [bib. no. 2104-2], ed. Pretzl, 
nos. 1022, 2397; Kindi, Qudát [bib. no. 2139-b], 540-541; Ibn ‘Asakir [bib. no. 334-a]. 
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precedentedly, acknowledged only by Tabari) took a seat on the Court of 
Appeals (mazalim) of Baghdad Rusafa (at the turba of the Sayyida),?17 
obtained the dismissal of Vizir Ibn ‘Isa in 316 by joining his efforts with 
those of another dishonest magistrate, Ibn Zabr; as a reward, the new 
vizir, Ibn Mugla, (on 15 Rabi‘ 1316) named Ibn Zabr qàdi of Damascus 
and Ibn al-Ushani qàdi of west Baghdad (19-22 Rabi‘ II 316); a post that 
he was able to hold for only three days, after he was exposed publicly for 
his immorality. He died on 19 Hijja 339/950. 

His precocious knowledge of the Qur’an won him the unexpected es- 
teem of an ascetic, Ibrahim Harbi (d. 285). As a traditionist he was rated 
as "weak" by Daraqutni and H-b-M Khallil. As a Hanafite jurisconsult, 
he held the position of titular qàdi of Damascus prior to Ibn Zabr. 
Among his works we find a “martyrdom of Husayn” and a “martyrdom 
of Zayd,” which prove that he was a quasi Zaydite; Abü'l-Faraj Isfahani 
used this latter work. His presence at Hallaj's trial on the day ofthe con- 
viction scenario shows that he had been won over by the vizir and by 
Qadi Abii ‘Umar to countersign the sentence prepared at the same time 
that his school's leader, Ibn Buhlül, was opposing it. 


c. The Police Commissioners of Baghdad (Ashab al-Shurta) 


TITULARS: 


(1) (Tāhirid period, when the Caliphs resided in Samarra): 

Ishàq-b-Ibrahim-b-Mus'ab, 217-235 

M-b-Ishàq, 235-237 

M-b-'AA, 237 and 248-253 

Muhammad-b-Tahir, 253-259, 262-266 (and 272?) 

"Ubaydallah-b-'A A-b-Tàhir, 259-262, 266-272 (as representative of 
"Amr-b-Layth), 276 (from Muharram to Shawwél as representative of 
same) (as representative of Mu’nis Fahl, according to Aghdni IX, 138: to 
Ibn al-Mu'‘tazz), 297, d. 300 (as representative of Mu’nis Fahl, for the east 
bank). 

(2) Abü Ja'far A-b-M Tayi, 272-276; Abü Layla Dulafi, Shawwal 276 to 
22 Safar 278. 

(3) Badr Mu'tadidi, 22 Safar 278-289, with his deputies: east bank: 
Shah-b-Mikal, followed by Sa'id-b-Yaskin (284) and Mu'nis Qushüri 
(287; dismissed in 288); west bank: ‘Isa Nawshari, followed by 
"Ubaydallah-b-'AA Tahiri. 


217 Sibt ibn al-Jawzi, ms. P. 5909, f. 119b; Tabari, ap. Mawardi, Ahkam [bib. no. 2159- 
a], 62. 
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(4) Nawshari, 289-291; Wathiqi, 291-293; M-b-'Amrüya Khurasani, 
293-296; Mu'nis Fahl, 296-Ramadaén 301: with his deputies (east bank: 
‘UA-b-‘AA Tahiri, d. 300; west bank: Kharazi-b-Müsa); H-b-Mu'nis 
Fahl, Ramadán-Qa'da 301 (the Sàmanid Ahmad did away with the title). 

(5) East bank Badr (Dar ‘Ali-b-Jahshyar near Taq Asma’) Sharabi, 301; 
west bank Bab Khurasan, Ishiq Ushrusani, 301 (d. 306) followed by 
Jabir-b-Aslam, 302. 

(6) Both banks: Nujh Tülüni, 303-304; Abū Ma‘add Nizar-b-M 
Dabbi, 304-306 (d. 317); Nujh Tülüni, 306; Abü Tahir M-b-'A Samad, 
306-310; Nàzük, 310, d. 317; Ibràhim-b-Ràyiq and M-b-Ràyiq, 317; 
M-b-Yaqüt, 318-Jumada II 319. 


5. The Secretaries of State Who Were Supporters of Hallaj, and Their 
Families. 


a. Hamd Qunna’i. The first secretary of state called pro-Hallajian at 
the time of the proceedings in 309 was Abü 'Abdallàh Hamd-b- 
Muhammad Qunni't, the nephew and collaborator of Vizir Hasan-b- 
Makhlad.?18 

Abü Muhammad Hasan ibn Makhlad, clever financier, secretary of 
state for the crown lands (240)?!? under Mutawakkil, secretary to the 
Queen Mother Qabiha, who was all-powerful under Mu'tazz (252-255), 
and twice vizir, in 263 and 264, introduced his family into the Court in 
the cultured and scholarly company of the B. Humayd, the B. Tahir, and 
the B. Khagin. He had three brothers: ‘Abdallah, secretary to Amir 
Najah (d. 245); Aba’l-‘Ala’ Sa‘id, secretary to Amir Müsa-b-Bugha, hajib 
(255-264) (son of the maternal aunt of Mutawakkil: 251-264), and vizir 
under Muwaffaq (265, d. 272), son-in-law of the Christian banker Abü 
Nüh (d. 255);??° and AH 'Abdün, who remained a Christian, the main 
fiscal collaborator of his brother Sa‘id,.a friend of the geographer Ibn 
Khurdadh, the great elector of the Nestorian patriarch Yuhanna-b-Narsis 
in 271; and one sister, who was the mother of Hamd. 


218 Cf. infra. 

219 At first as khalifa of Ibráhim-b-'Abbàs Süli, then titular (243); prosecuted by the Turk- 
ish hajib Salih-b-Wasif, imprisoned (255-256); khardj 259-261; vizir 10-27 Qa ‘da 263; over- 
thrown by Miisi-b-Bughi, vizir 27 Qa da-8 Hijja 264; removed from office at the request of 
Muwaffaq, who six months later chose his brother Sa‘id as vizir and sent him on a secret 
mission to Ibn Tülün in Cairo, who had him killed in Antioch in 266 or 269 (Tabari, s.v.; 
Nishw. VIII, no. 10; Tagr., Faraj I, 50, 150; ms. P. Supp. Turc 1125, 74a-75b). 

220 Abū Nüh (or Abü'l-Khayr: comp. Agháni XIX, 122, with Buht. II, 128, 165, 170, 
176) ‘Isi-b-Ibrahim Jahbadhi, secretary of Vizir Fath-b-Khaqin (d. 247), afterwards of hajib 
Sa‘id-b-Farrukhinshah (d. 251), for the Domain lands under Sa'id-b-Makhlad, executed as 
a Christian (Tabari, s.v.; Faráj I, 91; Nishwar VIII, no. 30). 
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Hamd thus had as first cousins: M-b-H Katib??1 'Abbas-b-Hasan, 
husband of the second daughter of Abū Nuh, father of Abū ‘Isa called 
Ibn bint Abi Nuh, secretary of state in the diwan al-jaysh during the 
vizirates of his uncle Sulayman (318, 324, 328).22? 

Fulana-bt-Hasan, wife of his uncle ‘Abdallah, mother of Ahmad, ar- 
rested in 249. 

AS Sulayman-b-Hasan, born in 260, wali of Dastimaysan, 298-299,223 
died in 332: secretary of state for the private domain lands (khdssa, Dar), 
295-298, removed from office for having backed the candidacy for the 
vizirate of the Sayyida’s private secretary; reinstated in 301, as official sec- 
retary of the Sayyida and her brother Gharib, 301-304; director of the 
eastern lands, 306-311; prosecuted together with his son Hasan in 311 
and banished to Shiraz (he had been a candidate for the vizirate in 306); 
vizir from 15 Jumada I 318, to 23 Rajab 319 (advised unofficially by ‘Ali 
ibn ‘Isa), from 11 Shawwal 324, to 14 Sha‘ban 325, and from 24 Qa‘da 
328, to 20 Rabi‘ I 329, under Radi; kept on by Muttaqi until 3 Sha‘ban. 
Being an intimate friend of Ibn ‘Isa’s and closely tied to the Sayyida and 
to Khasibi, he was inevitably interested in Hallaj and in an auspicious 
way. In his youth he formed a friendship with the poet Buhturi, the 
panegyrist of his father, and with the astronomer Abü Ma'shar. He had 
five sons, AM Hasan, Muhammad (or Ahmad), Jarrah, ‘Abdallah, Fadl, 
and some daughters. 

Maryam-bt-Hasan,??* born around 264, an influential and respected 
lady in the Court, married, in order to reunite two rival vizirial families, 
to Qàsim-b-'UA ibn Wahb (born in 262, d. 291; vizir 288-291); she be- 
trothed her daughter to the imperial prince Abū Ahmad M-b-Muktafi in 
291 (the wedding was not held until 306; Abü Ahmad, candidate for 
Caliph of the B. Wahb and their supporters in 318 and 320 [Mu'nis], was 
to be executed for conspiracy in 321):25 she remained a Christian, a pa- 
tron of the Nestorian catholicos Ibrahim (293-325), whose brother 
Istafan-b-Yq (d. 324) was for a long time katib al-jaysh. Through the help 
of her old friend, the gaharmana Ikhtiyar, she succeeded in advancing her 
two sons successively to the vizirate, Husayn (from 29 Ramadan 319, to 
28 Rabi‘ II 320) and Muhammad (286, d. 321; from 1 Sha‘ban 321, to 3 
Hijja 321). The last image that we have of her is dramatic: at night on an 
embankment??6 of the Tigris, letting her hair fall and baring her breasts, 


221 Fihrist, 167. 222 Nishwar, f. 147a. 
223 Faraj I, 111. 

224 On Maryam, cf. Miskawayh, 267, line 10. 

225 Buht. I, 217 [footnote without reference]. 226 Miskawayh, 267. 
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she pleaded with her youngest son not to have his older brother arrested; 
Husayn, arrested and banished to Raqqa, was executed there as an ac- 
complice of Shalmaghani (322). As he had been won over for several 
years to the doctrine of this extremist Shi'ite, one cannot help wondering 
if his mother's salon was the testing ground where Shalmaghani, begin- 
ning in 306, came to tint his particular shade of Hallajism (the reproach 
that Ibn Rawh was to make against him in 312) and where, prior to 295, 
the B. Nawbakht had watched very closely the growth of early official 
political feelings for their enemy, Hallàj. 

Abū ‘Isa ‘Ali’-b-Sa‘id, boyhood companion of the future Caliph 
Mut tadid, wali of the kharaj in Ahwaz, imprisoned in 272 until his death, 
together with his father and his brother Abū Salih (Mikha’il)-b-Sa‘td. 

Muhammad-b-‘Abdiin (256, d. 296), the all-powerful secretary of 
Commander-in-Chief Badr (279-289), secretary of state, assassinated by 
Vizir Ibn al-Furat, brother of the mother of 'Abbas-b-M ibn Thawāba (d. 
305).227 

Hamd also had connections, through his uncle Hasan, who had 
adopted him as a client, with the very wealthy Christian family of 'Isa- 
b-Farrukhanshah Qunna’i,2?8 vizir in 252 and 256; with his nephew 
Fadl-b-Dayráni (d. 303); and with his son Aba Mansür Far- 
rukhanshah-b-‘Isa, the brother-in-law of another pro-Hallajian secretary 
of state, M-b-'Ali Qunni’i. Finally, he was closely connected with the 
family of his first cousins, the B. al-Jarrah, particularly with Vizir “Ali 
ibn ‘Isa, who chose him as an associate.??9 

Hamd, born around 225, was several times the deputy (khalifa) of his 
uncle Hasan in the treasury, his khalifa once in the department of lands, 
and after that ‘amil and chief of various diwans. From 301 to 304, he di- 
rected the lands of the west; a candidate for the vizirate in 306,239 he re- 
ceived the landed estates of the Sawad and died around 308, before the 
reopening of Hallàj's trial: because he did not appear at it. 

It is reasonable to assume that Hamd’s friendship for Hallaj did not 
begin toward the end of both of their lives; that it was in remembrance of 
Hamd that Hallaj chose this first name for his youngest son; and that it 


227 'Abdün in 272 was opposed to the destroying of Dayr 'Atiq: Buhturi, who had 
fawned upon him (Diwan I, 203-211; II, 46-47, 190, 221), insulted him after his fall (ibid. II, 
93, 109, 180-182, 233). 

228 Ibid. 1, 238. 

229 Nishw. VIII, no. 11. 

230 [bid.; Sabi, 80, 347; Sabi on 313 attributes the Saroxi from 306 to 311 to ‘Abd al- 
Rahmàn-b-'Ísi. 
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was Hamd's patronage that watched over Hallaj during his entire public 
life and even before the year 288/901; even prior to Nasr's support.??* 


b. His Cousin, Muhammad-b-‘Ali Qunnā’t. It was the secretary of state 
Abit ‘Ali (M) AH 'Ali-(b-Husayn)-b-Hibinta??? Qunna’i who was asked 
by Vizir Khagani III (Rabi* II 312/July 924; his brother Ishaq-b-‘Ali re- 
mained a Christian???) to run the state and private treasuries for about 
eight months, which was the extent of this vizir's tenure. The two 
brothers, Abü 'Aliand Abü Ya'qüb, lived together with their father ‘Ali, 
a secretary of the state, and their brother-in-law Farrukhanshah-b- 
Ishaq.234 

Their father, Abü'l-Hasan "Ali-b-Husayn Qunnà'i, an intimate friend 
and probably a relative of Vizir Muhammad-b-Dawid, was said to have 
betrayed the latter and to have delivered him up at the time of his fall in 
29635 to the new vizir, Ibn al-Furat, who hypocritically branded this al- 
leged betrayal as false, because deep down, as he later admitted, he was 
afraid to attack this Christian secretary?3 of state; who succeeded, in 
311/923 with his two sons, in helping this victim's nephew, ‘Abd al- 
Rahmán-b-'Isà, brother of Vizir * Ali-b-'Isà,237 escape the vizir's investi- 
gations. 

We know that his elder brother, Abü Ya'qüb Ishaq-b-'Ali, was born 
following a miracle described by Ibn Sangala, their friend (Maris, tr. 
[bib. no. 2202], p. 50); that he was the friend of the Christian physician 
‘Isa al-Mutatabbib (born 271, d. 358), who together with Ibn 
Farajawayh, the friend of his brother M Qunni'i, laid the groundwork 
for Ibn al-Furat’s return to power; that under the Caliphate of Qāhir he 
had great political influence; and that when he refused to become Qahir's 
vizir in Qa'da 321, Ishàq was imprisoned, held for ransom, and finally 
released after the fall of Qahir (in 322).238 

As for Abū ‘Ali Muhammad-b-'Ali Qunnà'i himself, we cannot be 
sure whether his attachment to Hallaj was deep and lasting. We have two 
accounts by him in Hilal Sabi’s collection:23? one of the unexpected es- 


231 Nishw., no. 48, informs us that Hamd was a friend of A-H-A-b-M ibn Abi ‘Umar, 
katib of Muhassin (before A Ghinim Sa'id-b-M Shishi). - 
bo Hibinta: divine name of 'Ali among the Zanj (Khutbat al-bayán, ms. Tarcici noms, no. 

233 Identified as such by Miskawayh, 129; Sabi, 159, next to last line; 160, line 10; 161 
lines 3 and 18; and Sali, 

234 Probably the nephew of Vizir "Isà-b-Farrukhànshàh Qunná'i. 

35 According to Ibn Muqla, Miskawayh, 9-10; Sabi, 24-26, describes it differently. 

236 Sabi, 67. 237 Ibid., 160. 

238 Miskawayh, 272, 294, 43. 239 Sabi, 159, 161-163. 
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cape of ‘Abd al-Rahmin-b-‘Isa, the other concerning Ibn al-Furàt's 
horoscope,2*? which prove: that he had specific knowledge of astrology 
and that he believed in it; that he had ties of friendship with other kuttab, 
Bishr-b-'Ali, Hamid’s secretary, AM-H-b-M ibn 'Aynüna, ‘amil of 
Diyàr Rabi'a, the B. Farrukhàn,?*! A ‘Amr Sa‘id and A Bishr ‘Abdallah 
(two of the four Christian secretaries of Ibn al-Furat), and the main as- 
sociate of Ibn al-Furat in the Department of Finances, the Christian Abü 
Bishr ‘Abdallah ibn Farajawayh, who when he died bequeathed to the 
Nestorian patriarch Ibrahim (293, d. 325) 7,000 dinars, for which the lat- 
ter clamored loudly to the vizir's mother, the widow of Hasan-b- 
Makhlad.?42 

He had perhaps one brother, A-b-'Ali-Qunnà'i, a tax collector in 
Wasit, who was the leading patron of the ra’is Abū Qurra Husayn-b-M 
Qunnà'i (d. 366), director of the dawawin?*? (under Vizir Abü'l-Fadl 
‘Abbas Shirázi, who was put to death like him by Vizir Ibn Baqiya) in 
359/970;244 and perhaps one possible grandson, Abü'l-Fath (d. 392), a 
state secretary, was governor of Baghdad in 392/1002.245 There is no evi- 
dence to suggest that they had inherited any document concerning Hallaj 
from their patron; one of their descendants was an Imàmite katib. 


c. Abū Bakr Muhammad-b-Muhammad ibn Thawaba Qasrt. This state sec- 
retary seems to have been instructed in mysticism, during the period of 
his association with Hallaj, in a more systematic way than the two Qun- 
nà'i. Imprisoned as a Hallajian either in 298 or in 309, he performed the 
two-week fasts;246 he was a disciple of Shibli and of Ruwaym;??? an 
anecdote concerning the death of Hallaj was attributed to him. He retired 
to a place near Shiraz where Ibn Khafif visited him.?4* 


240 The astrologer Ibn Hinbata: perhaps the master of Ibn “Abd al-Jalil Sijazi (precise 
Hallajian dates), author of Kitab al-mughni fi'l-nujam, written after 321 (Battani, Zi, [sce 
Brockelmann I, 222, ms. P. 2486] ed. Nallino). 

241 Relatives of the Süfi M-b-Farrukhin Dari, son of a client of Mutawakkil (Khatib HI, 
167; XII, 399). 

242 Maris, Amri, and Salibae [bib. no. 2202-3], pp. 92 ff.; since in actual fact she died in 
298 (Sàbi, 102), this must refer to her daughter Maryam, mother of the vizir for the year 
319, not 318. 

233 A descendant of Aba Qurra, A Faraj M-b-'Ali-b-Ya'qüb-b-Ishaq-b-Abi Qurra Qun- 
nà'i, d. around 476, was an Imamite katib ([M b. Ibrahim | ibn Zaynab [al-Nu'màni, Kitab 
al-] Ghayba, [Tehran, 1317/1900] appendix, 210), a supporter of Shalmaghàni (Najashi 
[bib. no. 2169-a], 268), which is worthy of note. 

244 Miskawayh II, 260, 309. 

245 And ‘AA Qunni'i, kafi after 406, governor of Baghdad before that (Yaqüt, Udaba’ V, 
307). M-b-Hy-b-'Abd al-Rahim, a Buwayhid vizir in 419, was hated by him, and by Qadi 
Tanükhi (whom he had incarcerated as a lunatic)—like Ibn al-Muslima (Sabi, 439, 468). 

246 Sabi, 257. 247 Masàári', 112 (according to Musri); Tará'iq Il, 216. 248 Ibid. 
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His family, the B. Thawaba-b-Yünus, of Christian background, Were 
regarded for three generations with genuine notoriety by the learned. His 
father, Abū ‘Ali Muhammad, had been Mu'tadid's secretary, after hav- 
ing been the treasurer of the Shi ite party (to which he rallied his support) 
of Ja'far, brother of the Eleventh Imàm; his grandfather, Abü l-'Abbàs 
Ahmad-b-Thawiba (d. 277), a member of the Department of Finances, a 
cynical and debauched scholar, katib of the hajib Bayakbakk (d. 255), and 
prosecuted at that time as a Shi'ite,?4? is referred to in the poetry of 
Buhturi in connection with his rival "Ali-b-Husayn Iskafi, his great ds 
cle, Abü'l-Husayn Ja'far-b-Muhammad, head of the dissident Shi ite 
party that backed the pretender Ja‘far-b-‘Ali against the Eleventh Imàm, 
his brother, as early as 254, took advantage of his position in such a way 
as to become entrusted with the management of the Twelfth Imam’s es~ 
tate, which fell to Ja'far in 267;25° he was appointed (around 280) ad- 
ministrator of the caliphal chancellery, which position passed to his son 
AH Muhammad (kept in office in 304, d. 312),25! and afterwards to his 
grandson A ‘UA Ahmad, who must have had Shi'ite leanings in order to 
keep his post under the Buwayhids right up to his death in 349,252 at 
which time it passed to Abū Ishàq Ibrahim-b-Hilal Sabi (d. 384), who 
kept it until 367. In the official letter that he wrote in 322 concerning the 
trial of Shalmaghani, A ibn Thawaba expresses himself in Shi'ite 
terms?3 contra Hallaj. d 

His other great uncle, Abü'l-Haytham 'Abbàs-b-M ibn Thawaba An- 
bārī (d. 304 in prison in Kufa), was also a state secretary, katib of M ibn 
Abi Qaj; a relative of Muhammad-b-‘Abdūn,254 and hostile, like him, to 
Ibn al-Furat; Ibn Abi ‘Awn, the disciple of Shalmaghani, persecuted his 
family.255 RE 

Another great uncle, Yahya, was the maternal grandfather of Abü'l- 
Faraj Isfahani.25¢ 


249 Abü'l-'Abbas, author of Rasá'il , was at first katib of the Turkish amir Bayakbakk and, 
from 255 on, was suspected of Shi'ism; a secretary of Sa'id-b-Makhlad, he threw in his lot 
(after 272) with Ibn DBülbül, who appointed him to fiscal posts in Sawad. Yàqüt, Udaba’ Il, 
36-51; Fihrist, 7, 8, 130, 168, 171; Sabi, 255; Buhturi I, 119, 126; II, 108. 

250 K hasibi, Hidáya, ff., 268a and 273b. : 

251 Abü'l-Hasan Muhammad (d. 312) was certainly the drafter of the official documents 
proclaiming Hallàj's conviction in 309. 

252 Yaqüt, Udaba’ Il, 80. ; 

* Similar terms used by Süli with regard to Hallàj derived perhaps from an official letter 
of this sort addressed in 298 or 309 to the Sámànids. 

?55 Hamad., ms. P. 1459, f. 11a. 

255 Y3qüt, Udaba’ I, 298; Tagr. II, 284, 353. 

256 Aghani X, 149. 
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d. Ahmad ibn Hammad Mawsili. Prosecuted as a Hallajian in 309, this 
state secretary had started out as the secretary of Müsa-b-K halaf, the per- 
sonal advisor of Ibn al-Furàt in charge of the arrest of Hallaj (in 295): he 
had perhaps helped at that time in his escape. In 301, he threw his lot in 
once again with 'Ali-b-'Isà, who commissioned him to investigate the 
acts of embezzlement by Muhassin.?57 Also, in 311, Muhassin set about 
to ruin him. There arc two versions concerning his execution. One sug- 
gests that Muhassin had him arrested in Mosul, where he had taken 
flight, by the amir, Muhammad-b-Nasr Qushüri, who was his personal 
enemy,” and dispatched him to Baghdad badly beaten up and dying; the 
other, more likely, contends that Muhassin crushed his skull with his 
fists after rejecting Nasr Qushüri's offer of 100,000 dinars ransom to 
spare him, and forced his son M-b-A-b-Hammid to give him 250,000 
dinars .?58 

At the time of the trial of 309, Ahmad ibn Hammad was fiscal gover- 
nor in Mosul. 


e. Hārīn Awariji. Awariji (this nisba refers to “the one who kept the re- 
cords of taxes"),25? the author of the pamphlet that led to the reopening 
of the trial in 309, was born in 278; he was thirty-one years old then. 
When he was very young, he became fascinated with the eremitic life 
and, donning the garb, withdrew to Lukkam in Syria. Later, in order to 
support his aged mother, as he told Ibn Khafif, he entered the lucrative 
profession of a collector of land tax (kharaj); he was ‘amil al-kharaj in 
Hamadhan when he came to Shiraz, where he and Ibn Khafif became ac- 
quainted.299 He accumulated a large fortune in this capacity, and 
Mutanabbi honored him as one of his patrons by dedicating two qasá'id 
to him: the qasida in alif,?5! where he speaks of the “sorrow of sorrows” 
that seized the forsaken and desperate lover, and in which he wishes to 
give his patron “the tips of the moon’s crescent" as “dancing shoes" for 
the soles of his feet; the other in làm, a curious cynegetic poem beautifully 
translated by Blachére,29? in which a gazelle-hound chasing a fawn is pic- 
tured "looking ahead even though it is looking back, as in a mirror.” 

This poem, written near Lebanon, describes Awariji living, like the 


257 Sabi, 99. He agreed at that time to interrogate Miisa-b-Khalaf (Misk., 65), whom 
Hamid put to death. 

258 Sabi, 40, 161, 225; 'Arib, 114. 

259 Abū ‘Ali Hariin-b-‘Abd al-‘Aziz Awariji Anbàri. He also had been trained in hadith. 
Cf. Dhahabi, ms. P. 1581, f. 206b. 

260 Tarã’iq II, 220. Ibn Khafif and Kalabidhi referred to him prudently. 

261 Diwan, ed. Sader, 1900, 102, 106. 

262 Blachere, Mutanabbi [bib. no. 2035-a], 91-92. 
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anti-Hallajian Malikite qadi, Abü'l-Faraj A-b-Hy and the hajib, Badr 
Kharshani, in the circle and friendship of the former amir al-umara’ of 
Baghdad, M-b-Rayiq, who was appointed wali of Syria (327-329). After 
he returned to Baghdad with Ibn Rayiq, Awariji, who was the secretary 
of AB-M-b-‘Ali-b-Mugitil, shared the diwan al-kharáj with Abū ‘Ali 
A-b-Nasr ibn Bazyar,?6 in the first vizirate of M-b-A Iskafi (329 and 
330);264 like Ibn Bazyar, he then followed Ibn Muqatil (d. 350) to Cairo, 
the latter having become director of finances there (330-335). Awéariji 
died in 344 in the presence of his sister's son, 'Ali Maghribi, of the fa- 
mous vizirial family,295 whose father was a secretary of M-b-Yaqüt. 

His long association with AB-b-Mugitil, a financier hostile to the 
Madhara’yi group (on whom Ibn ‘Isa depended constantly), suggests 
that Awariji was steered against Hallaj by one of the financiers whom Ibn 
‘Isa had ousted for supporting Hamid’s oppressive fiscal policy. We can 
reconstruct his anti-Hallajian pamphlet; as a good Mu'tazilite he presents 
an analysis in it of the tricks used to fake miracles. Its tone is that of Baqil- 
lani’s text and of the anecdotes about the phony blind man and the fish 
discussed earlier with regard to Tanükhi. 

During his imprisonment, Hallaj must have had visits from this 
traitor, along with visits from other young kuttab. 


d. The Sentence Reserved for a Zindiq 
1. The Tawqr (Brief Rescript from the Sovereign)?®© 


When the Imàm appointed a representative to direct the proceedings of 
à special court, this representative did not have the power to begin the 
execution himself by summoning the police commissioner and the 
executioner, in accordance with the res judicata (cf. the execution of three 
Hallajians in 312/924). The sovereign himself had to pronounce the sen- 
tence; or rather, he had to dictate a rescript (fawqi?) and seal it with his 
seal. He acted ‘in the Name of God,” on behalf of His written Law, for 
which he functioned as an “intermediary” (yad 'áriya; as when taking an 
oath). Official ‘Abbasid Sunnite doctrine had not yet achieved its proper 
formulation of the authoritative meaning of acts scaled by the sovereign; 

263 Sali, Akhbar Rádi, 230. There was a Fatimid vizir named Hy-b-H ibn Bazyar Mawsili 
(384-385); cf. Báküyà, no. 3. Ibn Bazyar was in the department of finances with Ibràhim- 
b-'Ali-b-'Isà during 330-331 (Yaqüt, Udaba’ H, 123). 

**4 Kindi, 294. Ibn Mugitil, an upstart of low extraction, was a friend of AS Küfi in 
325-326 (Ridi [bib. no. 122-a], 80, 101, 105: an enemy of Ibn Muqla). 


?55 Maqrizi, Khitat [bib. no. 2157A-a], II, 157. Ibn Khallikan [bib. no. 471-3] (Cairo ed., 
1310), I, 156. 


266 Muqtadir scems to have kept watch personally over his imperial seal; it had first been 
entrusted to his vizir, Abbas, and afterwards to his treasurer, Mu'nis Kházin (d. 301/913). 
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the Mu'tazilites (and Zahirites) leaned in the direction of giving the 
sovercign not only the preferential right of interpretive inherency recog- 
nized by the first four Caliphs (before the Umayyad usurpation), but also 
the right of initiative when deciding on matters of dogma; hence the in- 
tervention of the pro-Mu'tazilite caliphs in A.H. 218 and A.H. 235. The 
Hanbalites, who were successful in getting these two edicts repealed, 
could not conceive of challenging the sovereign to issue edicts in the op- 
posite direction; they were to become the avowed defenders of the dy- 
nasty only after they were outlawed in A.H. 323, when they would 
“cover” the Sunnite caliphate constantly against the Shi'ite pressure of 
the Buwayhids; at which time they let the moderate Shafi‘ites work to 
get the caliphal dogmatic edicts of 4[09] and 4[33] issued. In Hallaj's 
lifetime, the Sunnite jurisconsults remained rather guarded about the au- 
thoritative value of the sovereign’s rescripts (the conspiracy of 296/908 
shows this; a conspiracy by “the orthodox”). Only Sahl (and the 
Salimiya school) taught that the ‘Abbasid caliph is indeed the Imam cho- 
sen by God; if he acts justly, he is the “Pole” (qutb; cf. the mustakhlif of 
the Hanbalites, having similar spiritual rank; acting for the salvation of 
the Community developing upon a private individual, not the Caliph), 
and, quite uniquely, absolved in advance as a guarantee of public order. 
This formula, which was to be used again by Ghazali,?67 seems to have 
been the one used by Hallaj, according to the interview that he was sup- 
posed to have had with Mugtadir, in which he stated that the caliph is the 
wasita, the intermediary instrument of transmission of God's com- 
mand.268 This was the position taken by Hasan Basri against the Khari- 
jites. 
It is interesting that the tawgi‘ that Muqtadir issued against Hallaj had 
been preceded by another tawgqi‘ condemning Hallaj, namely, the one 
that the third wakil of the Imamites, Ibn Rawh Nawbakhti, had pre- 
sented publicly as having been issued by the "hidden" Mahdi and sealed 
by him as the authorized representative of a mysterious "absent one." 
The sentence of exile, which was not materially practicable, was a decree 
of damnation without appeal.?© 

In the case of zandaqa, the Sunnites generally accepted the procedure of 
calling for resipiscence (istitába) prior to the sovereign's confirmation of 


the sentence.279 


267 AT Makki, Qi; Ghazali, Ihya’ |bib. no. 280-a]. 
268 Recueil, p. 61. 


269 'Tàsi, Ghayba. . . 
270 Only the Hanafite school allows it (cf. mihna of a.n. 170), against the Hanbalites (Ibn 


Taymiya, Sárim [bib. no. 512-n], 165, 296), Malikites (Shifa’, 11, 281). 
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The death sentence implied the following for the zindiq: ibahat al-mal 
wa safk al-dam, confiscation of all possessions??? and the shedding of 
blood, and hukm al-khulad f'l-nár, presumption of eternal damnation. 
Some added to these the selling into slavery of the condemned man’s 
wives and children.?72 


2. The Corporal and Ignominious Punishment 


The Qur’inic text usually applied in the case of the criminal convicted 
of zandaqa was the following (Qur'àn 5:33): 

“Verily, the reward of those who make war against God and His mes- 
senger??? and create corruption in this world will be that they will be 
killed?7* or crucified?75 or have their hands and feet276 cut off, or will be 
banished from Muslim lands. Such will be their degradation in the 
world, and in the Hereafter theirs will be an awful punishment." Of the 
three types of death prescribed here, we find the same "serial combina- 
tion" in the punishment prescribed by the ungodly Pharaoh for his magi- 
cians who had been converted by Moses (Qur'àn 20:71; 26:49): “Now 
surely I shall cut off your hands and your feet alternately and I shall 
crucify you.” 

The word taslib meant exposure on a pedestal in which the condemned 
man was fastened to a "scaffold," either by ropes or by nails (masamir). 
Taslib usually took place post mortem.277 The wooden pillory (made of 
palm trees in Iraq: judhi’ al-nakhl)27® was either a high post (sari)??? or a 
small movable cross (niqniq). The arms were extended; the head up, or 
down (in the case of Hallaj; according to Iskaf) or even hung over be- 
tween the legs (Ibn Fusanjus in 448/1056), the trunk hanging or seated 
(rakib; Ibn Abi'l-Qaws in 287/900), perhaps impaled (the burning stake 
for the sahib al-khal in 291/903). 

Two centuries after Hallàj's execution, taslib no longer meant 
"crucifixion," but "hanging" this is why the Persian and Turkish minia- 


tures depicting the martyrdom of Mansiir Hallàj show him being 
hanged.280 


271 Maintained against the extremist Hallajiya, ap. Farq. 

272 This did not happen in the case of Halláj's family. "e ] 

273 Cf. Tounsy, Voyage au Ouadaï (Perron tr., 1854), p. 110; Bull. CAF, regarding a 
Moroccan brief (by Moulay Abdelhiafiz, September 1909). . 

274 Ordinary death. 275 "Taslib. The reverse of Roman punishment. 

276 Min khilaf. Cf. the Seven Machabees at Antioch (II Mac. 7:4). Ibn Taymiya forbad it 
as a rule. 

277 [bn Taymiya, Sdrim bib. no. 512-n], 294. 278 Akhbar, no. 17. 

279 That is forbidden, according to the Milikite Ibn Abi Zayd (191, n. 2). 

280 Cf. infra, p. 453. 
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For the intercision and decapitation the condemned man was stretched 
out on a square leather mat (nat? on which his blood was spilled; 
stretched either on his back or face down.?8! We shall give further details 
in Chapter VII. 

The burning of the victim's remains was a common practice.?*? Also 
the displaying of the head, followed by its preservation in the "museum 
of heads,” in the palace. 


3. Its Theological Meaning 


A solemn condemnation carried out by order of the Imam implied, for 
most people, the presumption of eternal damnation for the one con- 
demned (a damnation stated in the caliphal tawqi’). In the particular case 
of Hallaj, his strange desire to be put to death anathematized for Muslims 
helped contribute to a certain Hallajian theory concerning Hallaj as “the 
disciple of Satan up to and including damnation,” “the saint in Hell.” 

But the case of Ahmad-b-Nasr, the martyr of the Mu'tazilite inquisi- 
tion whom Caliph Wathiq's brief had sentenced not only to death but 
also to Hell, was a precedent, one that led Hallajians to regard Hallaj as 
having died a martyr. Which is what several of his friends, led by Grand 
Chamberlain Nasr, were to claim without any qualms. 

The Shi'ite minority, resting its case on Mahdi’s brief (sealed by Ibn 
Rawh, “damning” Hallaj), seems to have regarded Hallaj as a satanic 
madman and even interfered to have the punishment made worse.?*? 

The theologians held debates over the physical effect of crucifixion. In 
terms of the body, the amount of suffering needed for purification?®* is 
up to the discretion of God, Whose mercy is fathomless. To those who 
believed in the substantiality of the soul, like Sahl Khuza’i, the executed 
criminal, if he deserved it, felt the punishment in his soul.?*° 

Hallaj’s punishment was inflicted on him in this world for his having 
encroached upon the “rights of God" (huqiiq Allah, whose hudūd are set 
by the Qur'àn) with respect to the matter of pilgrimage (Kilàni would 
one day say that, as a blazer of new trails, [Hallaj] had his hands cut off 
for having stolen the Divine Pearl). In a later period, some mystics won- 


281 The Qarmathians in 291. 282 Cf. Sabi, 48. 

283 Cf. infra, the end of Ch. VI. The practice of exposing an executed criminal on the 
esplanade for the maximum effect on the public was carried over from Baghdad to Istanbul; 
I saw on May 3, 1909, the remains of Emin Onii hung on hooks at the end of the Karakoy 
bridge. 

284 [btila’ is not kaffara. " . 

285 Naysaburi, "Ugala"l-majánin, 93. The source of the theory of insensibility during 
execution. 
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dered if he had not been condemned post mortem by being deprived of the 
vision of the Prophet, for having minimized and thus insulted his inter- 
cession ("the rights of man," huqiq al-adami).295 


4. Taslib: Crucifixion Followed by Hanging: 
Symbolism and Iconography 


Hallaj, who had been put on the pillory in 301 when alive, died in 309 
maslib. We have examined previously the various traditional interpreta- 
tions of punishment clearly defined as taslib by the Qur'an.?87 

In 309, his sentence of death called for flagellation followed by decapi- 
tation; to which the vizir was led by his hatred or by his adherence to the 
literal interpretation of the Malikite fatwa, to add the cutting off of the 
four extremities and the burning of the trunk. 

Taslib was thus suspension on a gibbet with the trunk bound to a post: 
first, for the flagellation on his bare back, with his hands tied in front of 
him; then, after the intercision, for the crowd to see him in living 
agony?*? (cf. in 291). This second taslib was done by impalement on a 
stake head down, as Iskaf289 affirms, and as was done in the case of Ibn 
Fusanjus in 448 (his head between his legs). The Süfi sources have this 
second faslib lasting one whole night before the decapitation; to them this 
is the central image of the martyr connected explicitly with the crucifix- 
ion of Jesus. 

No earlier source claims that Hallàj was strangled prior to being de- 
capitated. How does it happen, therefore, that, from that time onwards, 
the old Dar-e Mansiir initiation rite, preserved by the Bektashis, requires 
the novice to bow down in the center of the cell, called “the gibbet of 
Mansiir,” with the tighbend rope around his neck, symbolizing that he is 
prepared to hang out of love of God, like Hallaj? 

And why do the Persian and Turkish miniatures almost always depict 
the taslib of Hallàj as a hanging?29° A hanging in which the victim is still 
able to speak (in the Yesewiyan Qisse, he begs that the cord not be tied 
too tight), which is paradoxical. ‘Izz Maqdisi himself even attributes to 
Hallaj masläb long discourses called bihabli tukhtanaq.??1 

It seems there was also a reaction similar to the one to Jesus, who was 
not himself on the cross" (Jami). Because Islam increasingly believed 

286 Whose qisás is not commutable (Ibn Taymiya, Sdrim, 163, 296). 
287 Stuck on a pike. 

288 [bn Abr'l-Qaws, Rakib [?]. 

789 Maslüb verse, arms spread out (‘Izzi [?], 488). 


799 Because of the initiation rope? 
291 Sharh, ms. P. 1641, f. 256b. 
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that there had been a substitution; the Christian icon as a replica of a man 
not really crucified was to be avoided. On the other hand, hanging ap- 
pears to have been the punishment inflicted on two pro-Hallajian mys- 
tics, ‘AQ Hamadhàni and Suhrawardi of Aleppo; this punishment was 
less Qur’anic in the strict sense, but more expeditious and increasingly in 
use. 

So much so that even outside mystic circles, in worldly society, Hallaj 
symbolized those sentenced to hanging. At Malaga around 550, Abü 
Ja‘far A ibn 'Ammaàr ‘Ansi, an Andalusian poet-conspirator, before being 
hanged evoked the mihnat al-Hallaj .?9? At Tabriz in 803, Muhammad 
Quhistàni, a Persian satiric poet, before being hanged on Timür's order, 
made a final pun on pay-e dar: 

“Like Mansir, if they drag you off to the base of the gibbet, bear your- 
self bravely; this base world is unbearable.'?9? In India, Sermed in 1660 
and Iqbal in 1932 referred classically to “the gibbet and the rope” in con- 
nection with Mansūr. 

292 Ibn al-Khatib, Ihdta [bib. no. 546], (Cairo, 1319), I, 97. Cf. the miniature of Hallàj. 


293 Browne, LHP [bib. no. 1673-a] II, 195. Dawlat Shah [bib. no. 2051-a], 330. Dr. 
Mansur: cf. Nesimi, Diwan [bib. no. 1321-a], 146. 
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THE TRIALS 


I. A CRITICAL NOTE ABOUT THE HISTORICAL 
SOURCES FOR THE TRIALS 


Hallaj was indeed a cause célèbre, But it was because of the prominence of 
Baghdad at that time as the setting for the case of divine love to be 
pleaded by its protagonist, that the secular historians deigned to mention 
the name of this mystic among the celebrities of the period. It also ap- 
pears that, as in the case of Joan of Arc, the canonists had made it a point 
of honor to be punctilious about the proceedings and to choose the 
grounds for the final verdict only after lengthy investigations. 

We no longer have the official record of the trial, and therefore, in 
order to reconstruct it, we must resort to three kinds of sources: the 
caliphal chronicles, recorded on a day-to-day basis; the vizirial biographies, 
posthumous collections of more or less biased praises (or criticisms), 
employed again in excerpts a generation later by the chroniclers; and the 
biographical dictionary-lists, compiled from the two preceding sources 
many years later: arranged according to period, country, and profession; 
somctimes including private documents. 

The authentic documents of the "Hallaj" record were certainly 
grouped together and preserved among the wathá'iq [written documents] 
of which the head of the "upright witnesses" (wajh al-shuhüd) in the east 
Baghdad district was in charge. This record was no longer extant in 
Yàqüt's time (at the beginning ofthe thirteenth century of our era), when 
he was in a position to consult the records of two other contemporary 
Baghdadian religious trials, that of Shalmaghani (a chancellery document 
rediscovered in Marw), and that of Ibn Shannabüdh (mahdar copied by 
AY Qazwini, afwaj al-qurra’). It must have contained the following: first, 
the autographed transcript of the verdict of condemnation (copies of 
Which were sent out to be read in the mosques); next, if not the transcript 
of the court sessions (kept by the vizir), at least the authenticated deeds of 
the incriminating documents read during the examinations, counter- 
signed by the shuhüd and by the defendant; among these documents there 
must have been either a “testament of faith" ('aqida) signed by the ac- 
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cused, or, in the absence of that, a list of propositions that were consid- 
ered heterodox (cf. the trial of ‘Ayn al-Qudat Hamadháni) found in ex- 
cerpts from his works. This canonical record must have disappeared fairly 
early; but certain remarks by Bagillàni seem to suggest that he consulted 
it (at the home of the head of the shuhid, Talha). 

Another record must have been drawn up by the vizir’s secretary; with 
the documents being copied by his clerk Zanji, in session, it is strange 
not to find any extract of it in the aforementioned Zanji's “account”; this 
record must have been kept by the vizir’s secretary, Ibn Muqla, who filed 
it away or destroyed it after the fall of Vizir Hamid. 

A third record existed in the chancellery, containing the diplomatic 
dispatches giving, in a florid style, the official version of trials for heresy 
(cf. for Shalmaghani’s trial): in the custody of AB ibn Thawiaba. 

A fourth record, different perhaps from the third for those years, was 
preserved for the director of the caliphal postal service (barid), Shafi“ 
Lu'lu'i by an old katib, Abū Marwan Khara’iti; containing the dis- 
patches sent to the governors, especially to the Hijaz (hajj), concerning 
arrests (Sus 301; Khurasan, "about twenty,” in 309). 

Almost nothing survives of it in our chronicle, biography, and dic- 
tionary sources. In that period, the thing that held sway was the preju- 
dice of the muhaddith, for whom true history was the hearing of tes- 
timonies by word of mouth. This is the way that Zanji, Süli, and, before 
them, Tabari present to us their own recollections of the trial. 

Because Islamic legal procedure does not provide a defense lawyer for 
the accused, one rarely finds in the transcripts testimony favorable to the 
defense. The pro-Hallajian tradition has handed down to us only one 
such, that of Ibn ‘Ata’; and his arrest freed the clerk from having to re- 
cord it, while obliging him to countersign it. It is surprising that Safi 
tradition yields only two texts (by Ibn Mumshadh and Ibn Ghilib) deal- 
ing with the trial. 

Lacking authentic official documents, we should be reduced to entirely 
subjective personal impressions left us, for the most part, by hostile wit- 
nesses, were it not for the fact that in the period in question there were 
three authors who were concerned with objective inquiry and technical 
information: an Ash'arite theologian, Baqillani (around 355-360); a histo- 
rian of the Sabaean religion, Ibn Sinàn (around 355-360); and a Muslim 
philosopher, Abü Zayd Balkhi (d. 340). Baqillani states precisely the 

1 Director of the barid from 297/909 to 312/924. His Christian secretary, à scholar and 
philosopher, Abü ‘Amr ibn al-Jamal, was held in esteem by Tawhidi (Sidq, 32, 59; Imtà' I, 
66); his son, H-b-Sul, was connected with Ibn Thawaba. 
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stages of the second trial, and even quotes a sentence from the "letter to 
Shakir"; Ibn Sinan brings to light the “account by Zanji" and analyzes it 
in extenso, adding to it a discerning and somewhat ironic observation 
about the Hallajian idea of the votive replacement of the five Muslim 
ritual obligations; AZ Balkhi publishes the hulilt formulation of the 
heresy attributed to Hallaj, a formulation borrowed, perhaps, from Kar- 
ramiya theologians (Ibn Yazdanyar? Ibn Mumshadh?), and which 
Ash“arite heresiography was to deal with again. 

One of the recensions of the incriminating proposal about the hajj 
perhaps supplied the text withheld at the trial by the prosecution. 


a. Tabari, Sali, Ibn Abi Tahir, ‘Arib, 
and Istakhri 


Tabari's text, which we translate later on, is strictly contemporary; the 
distinguished character of its author gives this subtly shaded testimony a 
very special value. Tabari, who died at 86 in Shawwal 310, completed his 
great Chronicle on 28 Hijja 302 (expressly forbidding anything to be 
added to it after "yawminà hadha); twenty months earlier he made a point 
of mentioning the first appearance in court, in 301, “of a man who, it 
was said, used to call himself Hallaj, and whose given name was Abū 
Muhammad Mash'üdh" (sic; I believe that one should read “aw Aba 
Mas'üd" = "or Aba Mas'üd"). One notes the tone of detached ignorance 
affected by Tabari. Then, before investigating the pillory episode (18-21 
Rabi‘ II 301 = November 15-18, 913), Tabari, suddenly assuming the 
professorial tone of a muhaddith, moves into the first person (sami‘tu): “I 
myself heard a group of people affirm that Hallaj claimed divine power 
(= for performing miracles)." Why doesn’t he name these witnesses for 
the prosecution, when he was the personal friend of one of them, 
Awariji, who was beginning to draft a pamphlet filled with skepticism of 
a very Mu'tazilite sort about the “miracles of Hallaj"? Tabari does not 
hesitate, sub anno 289, to blast the conduct of a powerful figure, Qadi 
Abt “Umar; why does he hesitate here to give his personal opinion on a 
matter that he was certainly acquainted with thoroughly and for many 
years; having taken a position, as a dissident Shafi‘ite, against the leading 
Shafi‘ite mufti, Ibn Surayj, his "junior in rank," as he says, who twice 
had saved Hallàj from conviction, once prior to 289 and again in 301? 
Manuscript B (= Berlin 9422) of his chronicle concludes at this point. 
But the Köprülü manuscript 1047 includes an addition, of which we have 
no reason to question the authenticity, but which constitutes an author’s 
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interpolation that is very unusual,? one that is revealing of the interest 
taken by the aging historian in Hallaj's death sentence in 309, less than 
eleven months before his own death, when he was already forced by the 
Hanbalite demonstration to remain in his house. This addition occurs in 
the chronicle under the year 301, immediately after the pillory incident: 
“And he was imprisoned a long time; finally, a group of people, includ- 
ing Nasr Qushüri and others, became outraged on his behalf, to the ex- 
tent that a popular demonstration occurred during which people began 
to utter prayers against those who wished him harm. Which only made 
matters worse for him. Taken from his dungeon, his hands and fect and 
head were cut off; then his body was burned in the fire." 

Tabari does not analyze the trial; he doesn't say a word about cither the 
theological grounds for complaint (the deification charge) or the canoni- 
cal pretext (the replacement of the hajj) for the condemnation, and at- 
tributes the sudden execution to a misguided pietistic demonstration by 
his followers. His excuse is that this demonstration, staged by Hanbal- 
ites, in Qa da 309 (during which Ibn ‘Ata’ had the audacity to invoke 
God against Vizir Hamid, and Ibn Abi Dàwüd had the gall to turn over 
to the hajib Nasr, a Hanbalite and instigator of the demonstration to save 
Hallaj, a list of heretical propositions attributed to Tabari) confined him 
in his house until his death (on 26 Shawwal 310/923)—he, Tabari—pre- 
venting the vice vizir, Ibn ‘Isa, who had ceased to support Hallaj, from 
entering into any negotiations with Tabari, who was forced to recant in 
writing.? 

Viewed as a muhaddith, Tabari was a great scholar, a critic who was 
honest and scrupulous to the letter, but a soul insusceptible to fervor and 
piety. His hostility toward the piety of Ibn Hanbal led him to write the 
“radd ‘ala’l-Hurgiisiya,” a violent and unjust pamphlet, opposing him; 
which was the reason for the Hanbalites’ hatred of him in Baghdad. He 
had shocked Ibn Abi Dawiid with a cynical remark about the saliva of the 
Prophet. 

As a canonist, Tabari had broken away from the Shafi‘ite school and 
from Ibn Surayj. Ambitious to start his own school, he did not under- 
stand the originality, high moral and spiritual purity of its positions, par- 


2 Accepted by the editor, Qàdi A-b-Kimil (d. 351/962) (Lisán I, x, 273). C£. the trans- 


mission in Rüdani. 
3 Text published in Bombay, a.u. 1311, Duttprasad Press (15 pp.); isnād of A 'Amr- 


b-M-b-Yf Dinawari. 
4 Muntazam VI, 172. 


M 
y 
* 


458 THE TRIALS 


ticularly that of the Surayjiya (which Tabari opposed with a very shabby 
formalistic guile); and probably also its fatwa pardoning Hallàj. 

After the death of Ibn Surayj, Ibn ‘Isai, who had become conservative 
and formalistic under Ibn Mujahid's influence, had become on close 
terms again with Tabari; he wanted to reconcile him with the Hanbalites 
in order to organize a united front of Sunnites opposed to the return of 
the Rafidites to the vizirate. It was a limited front; through cowardice Ibn 
‘fsa excluded from it Hallaj, whose mystical dynamism and keen 
apologetics had given new life to the dull and narrow pietism of the 
Hanbalites. But Tabari, who wanted to depend only on Sunnite tacti- 
cians with a sprinkling of sober Mu'tazilites, foresaw sadly that the divi- 
sion among Sunnites caused by this Hanbalite manifestation, which ac- 
cused him stupidly of being a Rafidite, would bring a Rafidite vizirate 
back to power; and in 310, as in 296, he guessed right. 

A certain historian carried on Tabari’s history chronologically after 
him, transcribed it without his name being mentioned by three authors, 
Sali (d. 335), Ibn Abi Tahir, and ‘Arib Qurtubi, whom an account by 
A-b-Yf Azraq (d. 377; Nishwar I, 81) giving the full version of a jest by 
Nawbakhti, reveals to be the master of Azraq, Mutawwaq (‘Ali ibn 
Fath),? in his Dhayl Kitab al-vuzara’ li-Ibn Dáwüd ibn Jarrah, covering the 
period from 291 to 319, the year with which the Dhayl of Farghani be- 
gins (used by "Arib with this year). We are able to reconstruct this source 
following its three copyists: 

‘Arib copies it (pp. 86-94) in the first instance and then, having discov- 
ered Süli, he resumes his subject matter by suppressing in Süli what he 
has borrowed from this source (Mutawwaq): a short résumé of Hallaj's 
execution (= Süli 9-10, followed by “‘yad ‘ii ila'l-rida! . . ." (Sali 23, dam- 
aged badly) "moving from sect to sect” (i‘tizal in the beginning = Sali 
4-8 yasta mil al-makhariq), Sali 14, Sali 31 (d. kufr 'azim), Sali 40-41 (in- 
trod. by “wakdna fi ba'd kutubihi"), Sali 36 (Samarri: with kuntu = the 
mistaken yakünii of Sūlī), the musk and the dirhams (attributed to Naw- 
bakhti = Sali 28 = Ibn Abi Tahir: “‘laysa bihadiri"). 

Ibn Abi Tahir, copying this source, specifies only its beginning and 
Sali 14; Sali and Ibn Abi Tahir give Sali 15-22; Süli specifies only Sūlī 
29-30 and 32-38. 

Ibn Abi Tahir, whose notice has been preserved for us in the Fihrist, 
begins with a sweeping judgment of Hallaj, terse and carefully con- 
structed (musha'bidhan = Sūli 6; ‘“‘yatanaqqal’” = Süli 10); he ignores Rasibi 


5 Cf. Kindi, Cadis [bib. no. 2139b?], 524; Herbelot [bib. no. 1540-a], 413. 
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(but his expression “‘huwa huwa” originated perhaps with Ràsibr's letter: 
and he clarifies the words ‘‘rubūbīya, hulül" found in Sali 14); trial of 301 
(= Süli 15-22), missing in Süli 25-26; recensio plenior abridged by Süli 
27-28; missing in 29-31; allusion to Nasr in 309 trial (referred back to the 
end of the Fihrist, 191, lines 24-29 — Ibn al-Qàrih); quotations (introd. by 
“wakāna fi kutubihi" = Sali 40-41); the caliphal verdict, execution and 
date: ‘‘end of 309" (= Sali 42-45, developed at greater length). 

Süli's five pages® (Kitab al-awraq, frag. ed. Kratchkovsky = chapter 
from the biography of Muqtadir), in which he claims to have known 
Hallaj very well (Sali 1-3), shuns treating him in depth, which reminds 
us of Süli's deliberate silence in his Akhbar al-radi concerning the trial of 
Shalmaghani (322) and the fatwa of the Mālikite grand qadi excom- 
municating the Hanbalites (323). The forty-five parts of Suli’s sentence 
(numbered here the same) approve the incorporation only once (Süli 
23-24: wa qad qila . . . yad'i . . . ) of an earlier text (= Mutawwaq; note 
that "sometimes Sunnite, sometimes Shi'ite, shu'udhi," Süli 25-29, alone 
give, Süli 30, the name of the Karnabr'); Sali should be assigned the au- 
thorship only of 32-38 and 42-45 for the year 309. 

The common source (Mutawwagq) may itself have recopied two even 
earlier historians, Ibn Yazdad (Süli 23-24) and A-b-'UA Thagafi (d. 314: 
Dhayl kitab al-wuzara’: for the trial of 301?). 

Finally, the famous text on Hallaj translated by S. de Sacy, published 
by the geographers Istakhri and Ibn Hawgqal, and almost certainly taken 
from Aba Zayd Balkhi, an original and independent Sunnite with philo- 
sophical leanings, as well as a friend of the great physician Razi, who had 
known Hallaj; which attests to the comprehensive objectivity of his 
notice, in which the growth of the Hallajian propaganda is remarkably 
detailed (supra), and in which the dogmatic position of Hallaj's mysticism 
is defined without hate (cf. Baghdadi’s Farq). This text, with its loftiness 
of views quite unique for the period, allows us an earlier glimpse into 
these independent Hallajian philosophers to whom Daylam called atten- 
tion;? written before 322/934, it contains some interesting details (Hallaj 
born in Bayda; of which the Fihrist is still unaware in 380; such words as 
istaghwa and istamála used again by Khutabi, the Hanbalite historian; the 
motive behind his flight in 298, his long imprisonment), and some 
lacunae (the two trials go unmentioned); the sentence about the execu- 
tion, not dated, reads “fasuliba hayya ila an mata,” “he was crucified alive 


6 Süli, the executor of Qàdi Tanükhi, died in Ramadan 335/946 (cf. I'tidal Review (Najaf, 
1946], p. 498). 
7 Ap. ‘Aff, tr. ap. Mélanges Joseph Maréchal [bib. no. 175-b] (Brussels, 1950), II, 269-270. 
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until he died"; this is like an early reflection of the Süfi legend; for we 
know that Zanji omitted mention of Hallaj’s exposure on a pillory, 
whereas in this instance the exposure (which is not a transference of the 
301 pillory incident) has a duration (in which to place the novissima verba 
piously collected by the Süfis), for this is not a death by hanging; and a 
resemblance to the dying Christ (which the Ikhwaàn al-Safa’ [Isma'ilis] 
and the philosophers accept) going so far as to keep silent on the fina] 
decapitation. 

The other contemporary notices are too brief to provide more than a 
few specific details: Khutabi (around 340) uses the words zandaqa, some. 
thing new for the chroniclers, along with shu'udha for the indictment in 
301; he knows, like Bagqillani (though Zanji passes over it), that the 
judges in 309 held lengthy debates over ideas ("jara fi dhalika khutüb ti. 
wál"); he dates the execution on Tuesday, 23 Qa'da (sic). 

Mas'üdi (Tanbih, in 345) specified that the birth occurred in Bayda, the 
death on 24 Qa'da on the west bank of the Tigris, the exposure of the 
remains on the east bank (hadha 'l-jānib, a typical Baghdadian expression; 
opp. of the present-day ‘‘dhdka’l-subb” = Turkish, ‘‘qarshé yaqa,” for the 
west bank). 

No one has yet rediscovered the very concise chronicles of Niftawayh 
(d. 323) and Ahmad-b-Kamil, the qadi (d. 350), as well as those of 
A-b-"UA Qatrubulli, and the nephew of Vizir Ibn ‘Isa, ‘AA ibn Asm (to 
be distinguished from Ibn ‘Aramram (Fihrist, 129, 147-148), and ‘AA ibn 
Khudhyan Farghani (written in 336); the latter identifies a disciple of 
Shalmaghani as a Hallajian. Likewise, the "geography of Fars” by Vizir 
Ibn ‘Isa, and the Manaqib Ibn al-Furat by Süli. 


b. Baqillani and the Malikite Source of Ibn Dihya 


The Ash'arite theologian Baqillani, a Malikite in law, is the major 
source, Ibn Dihya tells us, of details given in his Nibras about Hallaj and 
his trial, in the form of excerpts from Juwayni’s Shamil, which the Cairo 
manuscript, being incomplete, does not enable us to verify accurately, 
These details do allow us to reconstruct solidly the three phases of the 
trial: the seizure of Hallaj's tafsir by M-b-'A Qunna’i and the prompt res- 
ignation of Ibn ‘Isa; the "seizure of” sirr al-Ilah and the relinquishment by 
Nasr, who must surrender Hallaj to Vizir Hamid; foregoing neutrality 
out of loyalty to the Caliph, the sulaha’ (= “the pious people," meaning 
the corporation of Süfis of Baghdad, headed by Jurayri, the prior of 
Shuniz) hand over to the court the "letter to Shàkir-b-Ahmad," whom 
Hallàj invited to share in his desire to die as an anathema, urging him “‘to 
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destroy the Ka'ba (= the Temple: of his body), in order to rebuild it in 
wisdom (hikma): so that it might really participate in the canonical rituals 
of prayer (Qur'àn 3:43: like Mary with the qunit of the Angels)"; an am- 
biguous text, hence the investigation by Qadi Abū ‘Umar into another 
Hallajian document, less symbolic, making it possible for him to accuse 
Hallaj of having taught the suppression of the pilgrimage, a religious ob- 
ligation, in the literal sense: a mortal sin. 

The framework in which this account is set reminds us that Baqillani 
had access, thanks to his master, the Malikite grand qàdi, Ibn Umm 
Shayban, son-in-law of Grand Qàdi Abū ‘Umar, to the official court re- 
cord retained in the possession of Talha, wajh al-shuhiid. 


c. Ibn Zanji's Account, Its “Prologue” and Its 
Recensions since Ibn Sinan 


After about 550, the major caliphal chronicles used as a basic text for the 
trial of 309 the account by Zanji,® the vizirial clerk at the trial, a client of 
the Shi'ite vizir, Ibn al-Furàt. The pagan (Sabaean) historian Thabit ibn 
Sinàn was the first to present an analysis in extenso of this text in his 
Ta’rikh (he was supposed to have received it from Ibn Sanjala, rai of Ibn 
Zanji? with whom his father was connected).1° Twenty years later, 
Miskawayh reissued this account in the first person in his Tajarib. Fifty 
years later, Khatib republished it according to the version of Qadi 
Tanükhi, in his Ta’rikh (1931 edition, VIII, 132-141); which Sibt ibn al- 
Jawzi, Kutubi, and ‘Ayni were to copy again. 

What is this account worth? It originates essentially with Zanji (— 
A‘AA M-b-Ism-b-Salih ‘Anbari, born around 255, died in 324, accord- 
ing to Sali, Akhbar Radi, s.a.); since he left no written work, it is usually 
attributed (ex. Miskawayh) to his son AQ Isma'il ibn Zanji (born around 
297, died in 378: Kh. VI, 304); but the latter, who in 309 was only a child, 
has merely interpolated a few personal details into an account con- 
structed by his father; and the carefulness in matters of style and the 
mental reservations of this account are the work of the father; for it was 
referred to in writing before the arrest of Shakir; therefore before 311. 

Zanji appears first as an administrative scribe under Mu'tadid, in the 
ranks of the Banü al-Furat brothers?! during his entire life: thus pro- 


8 Cf. Fihrist, 132; Yaqüt VI, 417, index; Kh. II, 48; Is., nos. 93, 233. On a Bagdadian 
homonym, cf. Ibn Hibbàn, Rawdat al-‘ugala’ [bib. no. 2099-a], 14ff. 

? Ibn Sanjala (= Syncelle), a celebrated Christian scribe, died after 350/961. 

19 Cf. Maris and Salibae [bib. no. 2202-a], p. 87 (ycar 325/936). 

11 The secretary, first, of Ahmad, afterwards of ‘Ali (Sabi, 180, 128). 
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Shi'ite. He appears as early as 296 as the head of the vizirial secretaries, 
ex-aequo with Ibn Mugla (younger). He becomes the dean of them during 
304-312, 319, and 322-324: in the vizirates of Ibn al-Furat, Hy-b-Q- 
b Wahb ('Azagiri Shi'ite), and Ibn Muqla (Imamite Shi'ite). Both a good 
editor and a good calligrapher, Zanji was the disciple of a Zaydite lit- 
terateur by the name of Himar ‘Uzayr (= A-b-‘Ubaydallah Thaqafi, d. 
314),?2 whom he took into his home at the end, and whose other pupils, 
AF Isfahàni, Ji‘abi (the qàdi), and M ibn Ayyüb (d. 378), were Shi'ites. 
His brother, AT Isma‘il, transmitted accounts. 13 

His son Isma"il seems to have been first and foremost the transmitter of 
his father's oral information (about Asma'i, via 'Is[?]-b-Dhakwaàn, 
etc.),1^ taking credit himself even for the thorough investigation that 
Zanji was ordered to undertake in 311 into the official papers of Ibn ‘Isa 
(as if he would have been entrusted with that task at age 15)!5 concerning 
the latter's dealings with the charlatan Daniyali. He had ambitions, late in 
life, for the vizirate, which a secret pretender to the throne promised him 
in 357;16 but the attempted plot miscarried. Ibn Zanji is counted among 
the muhaddithin, with the assessment “not worth anything" (said by 
Azhari [355, d. 434] to Khatib): as the rawi of Waki‘, Ibn Abi Dawüd, Ibn 
Buhlül; as shaykh of Tibi (d. 422), Khallal (d. 439), 'Ali-b-Mhs Tanükhi 
(d. 447), Azaji (d. 454), and A Jawhari (d. 454). 

Given all of that, the value of the account derives from the fact that 
it comes from two professional scribes, recorders of official corre- 
spondence, for the eastern provinces (those in which Hallàj had been ac- 
tive: especially Khurasan):?? therefore from men who were very well in- 
formed. But as good subordinates, they say nothing about the role of the 
Sayyida, and minimize that of Nasr; they go even further: they block out 
the accusations of Dabbàs and Awiàriji, and in 309 they cover up the 
premeditation behind the scenario for the final judgment; parallel ac- 
counts expose the deliberate omissions in their account, particularly 
those dealing with the last-moment waverings of the Caliph and the 
stages of the execution; omissions practiced with all the simplicity of an 
expert. They do not actually lie; what they transmit is true, but they do 
not attempt to account for it; these two court clerks draw linear and bare 

12 On Himàr "Uzayr, cf. Fihrist, 148; Yaq. I, 223; Kh. IV, 252; Lisán I, 219; [M-b-al- 


"Abbis]| Khwarizmi [Kitab mufid al-'ulim wa mubid al-humüm, Cairo, 1310/1892], 331. 
13 Yaq. I, 52; Sabi, 184, 196. 


14 Sabi, index; Nishwár, 216; Kh. X, 142; VI, 308; Dhahabi, Qurra’, f. 76b. 
15 Sabi, 209, 


16 Miskawayh II, 248. 17 Ibid., 59. 
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outlines; and this is its entire value. They are not copies of documents but 
“rehashings,” like those made by a recorder trained in condensing; not 
reports of meetings, they are reduced to the brief evoking, without ex- 
planation, of more or less isolated incidents. 

In spite of everything, the value of Zanji's account, without his intend- 
ing, is that it opens up two kinds of perspective for the careful reader. 
These incidents, which are neutral and colorless in appearance, turn out 
in fact to connect archetypes with tell-tale signs: the preternatural 
archetypical themes (the body that becomes inflated; the miraculous pro- 
ducings of food; the mysterious visitors) are not an ordinary folkloric 
halo, but govern a messianic vocation; and certain exploits, certain 
words, are pregnant with meaningful intersigns that the legend (which 
Ibn Zanji did not read) will sample, in their reclaimed symbolic beauty: 
the saying “God (is involved) in my blood,” the “taking of Constan- 
tinople," the rising of the Tigris, Nasr's mourning, the dreams (through 
istikhara) of his disciples. 

Ibn Sinàn was probably the one who dug this account by Zanji out of 
the huge collection of accounts that M-b-'Abdüs Jahshyári had put to- 
gether under the title Akhbar al-Muqtadir billah.1® But Zanji and his son 
had given the ijaza for it to other rawis among their colleagues, such as 
Ibn Sanjala, informant of the historian ‘AR ibn ‘Isa, brother of the vizir 
CAI), a vizir himself, for his chronicles (years 270-323), and A Hy 
‘Ali-b-Hisham-b-‘AA-b-Abi Qirat, informant of Hilal Sabi and of 
Tanükhi (Nishwar). 

What is unusual about it is that in our various sources this “account by 
Zanji" is preceded by a “Prologue,” without isnad (thus by an “akhbari” 
historian, not a muhaddith, who is not named); and that this “Prologue” is 
at times at variance with the “account by Zanji" (the Prologue spares 
Nasr, shortens the role of Ibn ‘Isa, and recounts rather impartially how 
Hallaj was cleared before Hamid of the charge of having deified himself 
when he had resuscitated some birds; he attributes to Ibn ‘Isa the arrest of 
M-b-'A Qunna’i). It takes up the first thirteen of the seventy sentences of 
the “account” in Khatib (Ta’rikh VIII, 132-133, line 15), beginning with 
balaghaná and stopping abruptly at the first istifta"); its numbers are com- 
parable to those of Zanji as follows: 4 = 17; 6 = 25;9 = 27; 10 — 34, and 
perhaps 12 — 37. Ibn Sinàn published the thirteen numbers in entirety 

18 Which the belated Shi'ism of its author may have turned to use in the Kitab al-‘Abbast 


of the Imàmite A-b-Ism Samaka Qummi (master of Vizir Ibn al-‘Amid; Najashi [bib. no. 
2169-2], 71). 
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(Sibt ibn al-Jawzi, f. 74a, cf. f. 73b.). Miskawayh left out numbers 1, 3-9, 
13. Khatib left out numbers 3 (in part), 5, 10-11 (in part), and 13. This 
"Prologue" appears to me to be by Jahshyari rather than Ibn Sinàn. | 

The following is the concordance of numbers (based on my 1914 edi- 
tion, QT), following the known recensions of the “‘account by Zanji": 

(1) Ibn Sinan (d. 366), the whole of numbers 1-70, preceded by the 
remark "'gíssat al-Halláj mutawwala"'; 

(2) Khatib (taken from the Ta’rikh of Zajjaj, d. 391?) according to 
Tanükhi, omits numbers 3 (in part), 5, 10-11 (in part), 13, 18, 29, 35, 38, 
48; 

(3) Miskawayh omits numbers 3 (in part), 4-9, 14, 15 (in part), 22, 23, 
35, 37, 40, 41 (in part), 43-46, 49, 51 (in part), 55, 58, 62, 65, 66, 67 (in 
part), 68, 69; 

(4) Hamadhàni analyzes carefully and includes numbers 2, 5, 10, 11, 
13, 15, 19, 25, 26, 28, 30, 37, 41, 42, 35 (Hashimi called at first AB), 43, 
46, 50-61, 63-66, 67 (in part), 69 (in part); 

(5) Ibn al-Athir includes numbers 2, 10-12, 51-54, 60, 61, 64, 65, 67 
(abr.); 

(6) Ibn Khallikan (Waf., de Slane ed. + suppl. of Wüstenfeld) includes 
numbers 25-26, 47-48, 51-67; 

(7) Kutubi (copied in this instance by ‘Ayni) includes in hostile résumé 


form numbers 2, 6, 22, 13, 17, 30, 32, 47 (end), 52-55, 60, 61, 63-65, 67, 
66, 70. 


d. Ibn ‘Ayyash’s Account 


Of the nine texts on Hallàj that Tanükhi (d. 384) has preserved for us in 
his Nishwar (I, 80-88), originating with a client of his family, a grand- 
nephew of Qadi Ibn Buhlal, Ahmad-b-Yüsuf al-Azraq (297, d. 377), 
texts 3 and 4 come down to us from Qadi Ibn ‘Ayyash (AA) Khurrazi, 
the na’ib of the qadi of Ahwaz from 325 to 334, son-in-law of the Māli- 
kite grand qadi, Abū ‘Umar (whose grandson Yüsuf became a Zahirite, 
and transmitted an account of Hallaj), and (probable) grand-uncle of the 
Zahirite qàdi of east Baghdad between 369-373 and 380-391, AH ‘Abd 
al-Aziz Khurrazi. This ‘AA ibn ‘Ayyash took them (cf. Nishwar, 118) 
from his own paternal uncle AM-b-H ibn "Ayyàsh, who was also a shahid 
of the grand qadi in 321. The testimony that he gives concerning the trial 
of 309, the testimony of an “upright witness,” outclasses that of Ibn 
Zanji; it contains the fake document of propaganda (with the hierarchical 
gradation of ‘“‘bab-mahdi-huwa huwa” specifically denounced as early as 
301 by Hamid; reprod. ap. Birüni), the staging of the pretext for the 
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condemnation, the eulogy to Hallaj by Nasr (shaykh salih), the mule of 
the Madhara’yi (called here fulan). Text number 5, concerning the fake 
miracles, must derive from the pamphlet by A wariji (but Azraq kept his 
source a secret). Text number 2, without isndd (concerning Nawbakhti), 
gives the major recension (supra) of an account that I attribute to the his- 
torian Mutawwaq (abridged by Ibn Abi Tahir and Sali). 

It should be noted that, after Ibn Abi Tahir (huwa huwa, Khutabi) (zan- 
daga) and Ibn Sinan (Fihrist, 191, line 27: shaykh salih), who perhaps drew 
on Mutawwaq, no historian used Ibn ‘Ayyash. And that to make up for 
it, his editor Ibn al-Azraq seems to have drawn on Mutawwaq (Nishwar 
I, 86, lines 4-6). 


u. THE First Triar (298/910 ro 301/913) 


a. The Pursuits 


“In the period of his first vizirate, Ibn al-Furat had ordered (the home of) 
Hallaj (kabasahu) surrounded, putting Miisi-b-Khalaf in charge of arrest- 
ing him. He escaped, however, with one of his disciples, an office- 
holding Karnaba'" (Süli).! 

AH Miüsa-b-Khalaf (born in 217, died in 306, executed by Hamid)? 
was an elder secretary to whom the vizir confided his personal secrets; it 
appears that Hallaj had become a celebrity in the capital. 

This incident of the escape must be dated, as we shall see, at the latest 
in Sha‘ban 298, the time of the arrest of four Hallajians. From the very 
beginning of his vizirate, on 21 Rabi‘ I 296, Ibn al-Furat had to be on his 
guard, as a good Shi‘ite, against those Sunnite, Hanbalite preaching 
pietists, like Barbahàri, to whom the defeated Ibn al-Mu'tazz had di- 
rected a final appeal: “O people of the Sunnite masses, come to the rescue 
of your Caliph, the Sunnite, the Barbahàri."? But, since they had not 
been involved in the orthodox élite’s conspiracy, we do not find Hallaj, 
any more than Barbahiri, on the lists of those executed, sent into exile, 
imprisoned, granted amnesty, or considered fugitive. However, the fact 
that Hallaj had known ties with the Qunna'iya family (Hamd, Ibn 'Isa) 
and with Amir Hy-b-Hamdin (who escaped), leads us to believe that 
they put off imprisoning him only in the hope of intercepting through 
him some plot on the part of this defeated vizirial party. 

The new vizir, a Shi‘ite (and, secretly, even an extremist, a Mukham- 


! Sali, Kratchkovsky ed. Inst. Archéol. Imp. Russe XXI (1913), 140, lines 10-11. 
? Sabi, 240 (and index); Misk., 65, 98. 5 Athir VIII, 12. 
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misi), was anxious to appear to defend orthodoxy; by reviving the edicts 
of 192, 235, and 249 against the kitabiyiin (= the people of the Book), 
excluding them from all professions except banking (jahbadhi) and medi- 
cine (tabib), and forcing them to wear the strip (ghiyar = “the crow foot") 
of the mediaeval ghettoes: a strip of cloth worn on the turban and on the 
shoulder, yellow (for Jews) or blue (for Christians), and on a waistband 
(zunnar).* The Sunnite Tabari declared in the period that the government 
must remove the kitabiyiin specialists as soon as replacements could be 
found for them.’ But since the vizir retained the two bankers of the 
Court, two Jews who had helped him defeat the conspiracy by refusing 
any credit to Ibn al-Mu'tazz, and took on five Christian government sec- 
retaries,$ this edict seems to have been merely a fiscal weapon to use 
against the pro-Qunna’iya Christian scribes. This edict still permitted the 
apprehending of the zanádiqa, whether they were Islamized Manichaeans 
or not, who were finally “chased out of Baghdad during the reign of 
Muqtadir" and “took refuge in Khurasan” without waiting for a mihna 
court to be set up to deal with them.? After which two zanadiga Muslim 
philosophers were pursued, the celebrated Ibn al-Ràwandi? (ex- 
Mu'tazilite, editor of the Muqtadab of Mubarrad [210, d. 285], who died 
in hiding in the home ofa Jew, Abū 'Isà-b-Levi, in Ahwaz, in 298, prob- 
ably together with his master, Abü 'Isà Warraq,° author of the Kitab al- 
gharib al-mashraqi). Was Hallaj, as early as the year in question, put on the 
list of zanádiqa to be arrested? This is quite possible, but he was not de- 
clared officially a zindiq before the second fatwa of Qadi Abt ‘Umar in 
309. 

Hallaj does not appear to have been involved, prior to his escape, in the 
attempted coup of Ibn 'Abdün's Sunnite vizirate plotted by the chamber- 
lain Sawsan; and it was even a friend of Hallaj, Nasr, who succeeded the 
assassinated Sawsan (296). Perhaps also the personal secretary of 
Miisa-b-Khalaf, A-b-Hammiad, who would be arrested in 309 as a Halla- 
jian, helped him arrange his escape. 

Two incidents, which occurred in 298, seem to coincide with this es- 
cape. First, the arrest of a Qunnà'i government secretary, Sulaymàn- 
b-H-b-Makhlad, who kept his post, a nephew of the Hallajian Hamd 

* Tagribirdi II, 174-175; Tabari DI, 712; de Goeje, Cong. Syrie [bib. no. 1650-d], p. 116. 


Qasi [bib. no. 460-a], 172-174. 
5 Ikhtilaf, fuq. 
é [n particular, ‘Ali Qunnà'i (the father of Muhammad, a Hallajian), the well-known 
friend of Vizir Ibn Dàwüd (whom he renounced) and of Vizir Khaqini. 
7 Fihrist, 337. ? P, Kraus. 
? Tawhidi, Imta‘ [bib. no. 178-e]. 
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Qunnà'i: for having approved the setting up of a Sunnite vizirate en- 
trusted to the Sayyida's secretary, A-b-M-ibn 'Abd al-Hamid, a pious 
and upright Sunnite, who was probably pro-Hanbalite and possibly 
pro-Hallajian. 

Next, in Sha‘ban 298/April 911, the arrest, in the Baghdad suburb of 
Bab-Muhawwil, of four Hallajians (not designated as such): “In this 
year, according to ‘Ayni, they arrested a man from the Bab-Muhawwil 
district named Aba Kathir (Malik?), another named Abii Shakir (sic: for 
Shakir), another named Abū Muslim, and another named al-Samarri. It 
was said that they were disciples of a certain Muhammad ibn Bishr, who 
claimed divine authority for himself (yudda 'i'l-rubübiya).!? 

The charge is identical to that which Rasibi brought again against Hal- 
laj in 301; Ibn Bishr and Shakir became his lieutenants in Khurasan in 
309; Sàmarri seems to be the only one to be kept in prison from 298 to 
309, when he must have been released. 

This expression, "da wá ila’l-rubiibiya,” claiming, on the part of one of 
the ordinary faithful, the sovereign authority reserved to the 'Alid Imams 
alone, and only by the extremist Shi‘ites, shows the intervention against 
Hallaj of the Mukhammisa government secretaries (such as the Kar- 
khiyün and the B. Bistàm), and not merely of moderate Shi'ites like the 
people of Qumm or the B. Nawbakht. It is interesting to note that the 
home of Sulaymàn-b-H-b-Makhlad, like that of the Hanbalite leader 
Barbahiri, was in Bab Muhawwil.!! If Ibn Bishr and Shakir had 
preached Hallajism in Khurasan earlier, when the Sàmànid government 
was allied with Vizir Ibn al-Furat against the Saffarids of Fars, it might 
have delivered them up; but in 309, it refused to do so. 

With Hallàj in flight, there could be no trial in 298. But his confeder- 
ates were kept in prison for some time; in particular, Dabbàs: 

“A disciple of Hallàj, a certain Dabbas (probably Abū ‘AA A-b-'UA 
Dabbis Baghdadi, a muhaddith and also a Sfi, a disciple of Junayd and of 
Rüdhbàri), had been captured; he languished in prison and grew sick of 
his confinement; so much so that he was released, after he had raised bail 
and promised to spy on Hallaj. They provided him with money, and he 
set about following his trail from country to country."'!? Zanji will in- 
troduce this later to us as the disinterested "conversion" of Dabbas. 

Only the ma'īna (municipal police) and the barid (official postal and 
general investigation service) would be involved in these arrests, and not 


10 ‘Ayni, Welieddin ms. 2386, cf. Sibt. ms. P. 5909, f. 97a, and Athir VIII, 47. 
11 Radi [bib. no. 122-3], 81. 
12 Fihrist, 191, lines 21-23; Qush. IV, 184; Khatib IV, 253. 
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the shurta (district militia) nor the haras (caliphal guard), which we shall 
see entering tbe scene in 309. 

From his secret residence, Hallàj attracted public opinion: *'in the year 
299," states the Sabaean historian Ibn Sinan, ‘‘Hallaj’s fame spread." 
Which means that on the eve of the year 300, a prophetic date in Muslim 
eschatology, the Hallajian propaganda troubled many souls. 


b. The Arrest in Sus 


Hallaj had gone into hiding in the heart of Ahwaz with Karnabà'i, his 
disciple, the maternal uncle of his son Hamd. The Karnaba’iya were a 
family that enjoyed a prominent position among the notables both of 
Basra and the rest of Ahwaz; they were mawali daring to keep up with the 
Hashimites, like the Al Sulayman of Basra; they were probably shuhüd, 
and were envied by the tax collectors, who were usually extremist 
Shiites. Karnaba’i hid his brother-in-law in Sus, near the tomb of the 
prophet Daniel (see Volume 2, Figure 23). 

The town of Sus itself was intensely Sunnite, Hanbalite, and hasbiya13 
pietist in coloration: which is the way I interpret "practicing the litany 
taught in the religious community of 'Abbadan" for the tawakkul: “Hasbi 
Allah,” a litany condemned by Nazzàm and the Mu'tazilites.!^ A Safi 
from Basra, Subayhi, who had been persecuted by the jurisconsult A 
‘AA Zubayri (like Tustari),!5 had also just sought refuge there (his tomb 
is located there, Sulami notes). Over and above the outpourings of popu- 
lar feeling (aroused by him under an assumed name), Hallaj must have 
been privately supported by important persons who knew his real iden- 
tity: perhaps by Rasibi himself. 

A small group of Shi‘ites had wangled their way into positions of au- 
thority: Amir ‘AA ibn Mikal (wali from 295 to 298) was sympathetic to- 
ward this group, particularly toward the extremist Shi‘ite financier, Ibn 
Bistam, son-in-law of the Sunnite financier Hamid, toward the fiscal wali 
Qasim Karkhi (d. 298), who was succeeded by his son Ja'far (298-300),16 
both of them Mukhammisa, toward their wakil Ibn Abi ‘Allan, a 
Mu'tazilite pupil of Jubba'it? (to be considered identical with the 
anonymous Jubba’ite of Stb), the maternal uncle of Qadi 'Ali Tanükhi, 
source for the anti-Hallajian documentation in the Nishwar; and toward 
Abü Yf Baridi, who was from a banking family of Jewish origin, the 

» Muqadd. 14 Naysaburi, Majánin |bib. no. 180A ]. 

Jf. 
16 Nishwár, 101, 108. 
17 One of his descendants, a qàdi in the following century. 
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manager of the Sayyida's lands in Ahwaz, who was given the promise of 
a great political future. 

Among Sunnite functionaries, Nu'màn (who in 301 succeeded ‘UA- 
b-H-b-Yüsuf, 300-301, as fiscal wali) was the only one sympathetic to 
Süfism, therefore to Hallaj (a close friend of Ibn ‘Isa, a protector of the 
poor, Nu'màn, who had converted around 304, was executed, very 
likely as a Hallajian, by Shalmaghàni by order of Muhassin, in 311). The 
Sunnite wali of Wasit, Hamid, had a Shi'ite son-in-law, Ibn Bistam, and 
plotted with Aba ‘Adnan, the son-in-law of Rasibi, a former high- 
ranking official of the Court, endowed with a huge fortune, the size of 
which we know. The muhtasib of Ahwaz was a Hàshimite nobleman, 
Ahmad Zaynabi, a favorite of the Sayyida and probably already pro- 
Hallajian. 

In Ramadan 300, Ahmad Zaynabi, being dissatisfied with the incum- 
bent vizir, Khaqini, went to visit, in the custody of the fiscal wali Kar- 
khi, a candidate for the vizirate who was interned by him, named Ibn 
Abi'l-Baghl, a true scholar, bold critic in the field of Qur'àn exegesis, 
and an old friend of Ibn ‘Isa; was he trying to get Hallaj, among other 
prisoners, released? The scheme failed, and must have hastened the dé- 
nouement. 


The director of the postal service (barid) for the town of Sus spent a day in one 
of its districts called “Rabd wa Qatt‘a”; there he heard a woman in one of its 
alley ways saying “stop it or I']l talk.” He told his Arabs (= policemen, it being an 
Arabized Persian town): "seize her," after which he questioned her: “What’s 
wrong with you?” “Nothing,” she said. He then had her led away to his head- 
quarters for grilling, after which she talked: “All right, a man is living in the 
house next to mine, a certain Hallaj, and he has a great number of acquaintances 
who come to sce him night and day, in secret, and they talk together about for- 
bidden things (munkar).”” 

He immediately called into service a group of local people and some govern- 
ment (sultan) police to help him, and had them surround the place. They did as 
ordered, and captured a man whose hair and beard were white, and seized him 
and all of his possessions, consisting of gold pieces (‘ayn), musk, clothing, saf- 
flower (of red dyc), ambergris and saffron colored. He said, "What do you want 
with me?” They said, “You are Hallaj.” “No, I am not,” he said, "and I don't 
even know this man." They brought him to the residence of the postal service 
director, 'Ali-b-Husayn, who locked him up in a room under heavy guard. Then 
they confiscated notebooks, letters, and materials belonging to him. The news of 
this capture spread through the town; everyone came to look at him. 'Ali-b- 
Husayn asked him, “Are you Hallaj?” “No,” he said. Then a resident of Sus said, 
“I would recognize him easily by a mark from a blow on the head." They exam- 
ined him and found it. Now, it so happened that Dabbas (the investigator for the 
Baghdad police) arrived in Sus at that same moment. Upon learning the news, he 
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hurried off (in order to collect the reward) to tell it to the authorities (sultan) in 
Baghdad, who acknowledged (and rewarded him for) the news.'8 


This account by Ibn Sinan calls for some observations: the informer 
knows Hallaj only by his real name, even though at the trial the 
pseudonym “‘M-b-A Farisi" (thus out of Fars) will be bestowed on him, 
and even though Bagillani, going one better, will complete the name as 
follows: ““M-b-A Farisi, of the family of Husayn, son of 'Ali-b-Abi 
Tālib.”19 What does munkar mean? Probably “‘seditious remarks," for 
this old woman may not have appreciated theological discussions. As for 
the precious objects that were seized, they were gifts from his admirers, 
not a collection of some charlatan's tricks. 

Handed over to the khalifa of Rasibi in Sus, ‘Abd al-Rahman-b-X 
(lacuna),?° Hallaj was transferred by him to the residence of his master, 
Dir al-Ràsibi; without any interference from the Sunnite Qadi of Sus, 
AH-b-'Ali Sarraj, the wakil of the titular qadi of Ahwaz (the qàdi of west 
Baghdad, Ibn Abi’l-Shawarib). It was a political affair at first. And, ac- 
cording to Süli, Ràsibi, who was to die a few months later, on 29 Rabi‘ II 
301, after his questioning of the prisoner and a hasty examination of the 
confiscated papers (written in a coded language: marmiiz), was supposed 
to have formulated in writing the charge of “usurping the sovereign au- 
thority (of God)" and of “preaching huliil (= the coming down of the 
Spirit of God into hearts)," and to have drawn up the report sent back 
with the escort that was to lead the accused, reputed to be an extremist 
Shi ite conspirator (of the Qarmathian variety), to Baghdad. 

If Süli, himself an extremist Shi‘ite in secret (but really a Mukhammisi) 
is telling the truth, it was Ràsibi who was the first to define Hallaj's huliili 
heresy, a definition that all of the heresiographers were to repeat; clearly 
influenced in this by his fiscal collaborators like the Karkhiyün, who 
were themselves Mukhammisa. 

But we know from the trial of 309, and from Hàmid himself, that the 
minute Hallaj's capture was known, this fiscal wali of Wasit did not wait 
(which would have been customary) for the escort to pass through his 
territory, but hastened to Dir al-Ràsibi, to be with his friend, Rasibi’s 
son-in-law, Abū ‘Adnan, who like him was associated with Hamid’s 
superior in Baghdad, Akh Abi Sakhra,?! a state secretary in the Sawad 
(of finance) from 299 to 304, when he interrogated Hallaj, who would 
himself be declared “the Mahdi.” And Rasibi, then old and sick, may 

18 Fihrist. 

20 Should it be completed as "'b-]-Shirazi"? 

21 This brother, Abū Sakhra, died around 314. 


19 If it is the source of Nibras, 10. 


THE FIRST TRIAL 471 


have let Hamid draft the aforementioned report. In every way possible 
Hamid, through this haste, expressed a hatred against Hallaj that his ex- 
tremist Shi‘ite advisers would consciously revive in 309, but which had 
profound roots in the mentality of the old farmer general, of the “famine 
pact" expert, which Hamid [at heart] was. 

Hamid took over the supervision of the escort, and during a stopover 
in Wasit interrogated Hallaj for the second time. Hallaj answered him, 
saying “I am (merely) a pious man." Then they set out again for 
Baghdad, with their grand arrival occurring on 6 Rabi‘ I 301/October 10, 
913. 

With the entire journey from Sus to Wasit and then to Baghdad taking 
three weeks, plus the stopovers in Dir al-Ràsibi and Wasit, for perhaps at 
least a week, and the imprisonment in Sus amounting to another weck, 
Hallaj’s actual arrest can be dated around 25 Muharram 301/September 1, 
913 at the earliest. Because Vizir Ibn ‘Isa had assumed power on 11 
Muharram/August 16, Sus had not yet received official confirmation of 
this fact on the day of Hallaj’s arrest; and far from Vizir Ibn ‘Isa’s having 
instigated it, we shall see that it annoyed him. And that Hamid had not 
arranged it for Ibn ‘Isa. 

On 6 Rabi‘ I, Hallaj made his entry into Baghdad, under escort, 
hoisted onto a camel, followed by his disciple and brother-in-law (khal 
waladihi, says Miskawayh, ms. P. 5838, f. 112b = akh imra'atihi by Ibn 
Dihya [bib. no. 419-a], 102; that is, Karnaba'i, about whom we know 
nothing more), also astride a camel, while a crier shouted out: “Here is 
the apostle of the Qarmathians, come and identify him!" A production 
clearly staged by Hamid. Ibn Dihya has some people cry out: “Here is 
the sorcerer Hallaj, the charlatan”; adding “humiliated and ashamed, the 
two men had their heads covered with one burnus” (exact detail). “They 
were paraded through Baghdad.” 

“He was charged in Ahwaz and in Madinat al-Salam (Baghdad) with 
having called himself God, the divine nature (/ahit), coming down to in- 
fuse Itself in noble men (ashraf min al-nas = Hashimites, or only 'Alids; or 
superior men); that this was found revealed in his letters, and that he used 
tricks" (Ibn Sinan). Tabari records and credits to hearsay only the first 
charge (rubübiya). 


c. The Interrogations in Baghdad 


Strictly speaking, there was no trial; and Vizir 'Ali ibn ‘Isa, of the Qun- 
nà'i party, favorable to Hallaj on account of his secretary of state and 
cousin, Hamd (successor to Akh Abi Sakhra in the Sawad), and a sup- 
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porter of the fatwa of incompetency by Ibn Surayj, succeeded in hushing 
up the whole affair, as Harold Bowen has noted; collecting the materials 
of both the preliminary investigation (examination of documents) and 
the interrogation [of the accused]. Without taking into account the terms 
of the warrant, at least three years old, which the Shi'ite vizir Ibn al-Furat 
had issued, and which the dynamism gained from the administrative 
changeover had managed to keep unchanged, under the Sunnite vizirate 
of Khāqānī, through the zeal of such fiscal walis as the Karkhiyün and 
Hamid. 

Tabari writes, prior to 26 Rabi‘ II 303 (Yaqüut VI, 426), and even prior 
to 28 Hijja 302 (the colophon of his Chronicles), that the vizir summoned 
a man who, it was said, was called Hallàj; to his house." He refers to the 
first indictment, but says nothing about the interrogation. The common 


source (Mutawwaq?) summarized by Ibn Abi Tahir and Sali, states the 
following: 


He examined him and found that (Sali adds: in the presence of fugaha’, stammer- 
ing) he knew nothing in the sciences of the Qur'àn (reading, commentary), of 
law and of hadith, nothing in history (akhbar al-nàs), nor in poetry, grammar, and 
other Arabic sciences. The vizir concluded with this reproach: “You should set 
about to learn how to purify yourself (tuhiir) and how to carry out the five pre- 
scribed duties (furiid; var. fara’id, inheritance duties?). What good does it do you 
to write tracts that prove your ignorance of things that you discuss in them? How 
many times?? do you write to people, Woe unto you (waylak = perhaps: you say 
to them ‘Woe unto you): ‘He is going to come down (from Heaven), the Master 
with the sparkling Light, who is going to glisten (yalma‘) after having sparkled’; 
oh, how much you need to be educated (adab). . . .” 


This reference to the “När sha'sha'áni" is not found again among the 
Hallajian fragments; it is a technical term belonging to extremist Shi'ism, 
commonly used at that time by the Mukhammisa and the Qarmathians; 
to the Qarmathians, it is the first emanation of the Nar 'ulwi (Malati [bib. 
no. 2153-a], 16), therefore the küni, the Mim; to the Nusayris, it is the 
emanation at the Last Judgment of the ‘Ayn al-shams (the sun will rise in 
the west: Qur'an 18:84),23 which is Fatir (the pre-eternal name of Fatima 
and of Maryam: Umm al-kitab of the Khattabiya, 460); Khasibi compares 
it to the Nar tasini, which dazzled Moses on Mt. Sinai (Diwan, f. 18a). 

Hallaj introduced this term into Süfism;?* Ibn ‘Arabi, in his Tajalliyat 


?? Reference, ap. Nishwar I, 86. 

23 Dhahabi, [tidal II, 73; Khasibi, Hidaya, f. 263a; Diwan, f. 39b; “Aqida Halabiya [?], f. 
4b; Abü'l-Khattüb, ap. Balinisi, Tanbih, 84-85; AD Wasiti, in Qur. E, 43; Suhrawardi, 
Arbab Tuga [see Brock. S I, 789]. 

24 After ‘Amr Makki (Daylami, ‘Aff [bib. no. 175-b], f. 39a, 47b). 
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[bib. no. 421-f] (ms. P. 6640, f. 47a) identified it with the red light 
(ahmar), the spiritual emanation corresponding to ‘Ali (ecstasy with Ib- 
rahim Khawwias) before the white (Abū Bakr), followed by the green 
(‘Umar). 

In the authentic Hallajian texts (Diwan, p. 75) “‘yatasha'sha‘ ” is told of 
the irradiation of annunciatory lights of divine union for the soul (cf. Sar- 
raj, Luma‘, 346). But the term has a dynamic and eschatological meaning, 
as the reference noted by the vizir in 301 proves; the gradual interior 
lights of ecstatic souls announce to them the coming full light, and before 
everyone, of the Witness, whether Messiah or Mahdi (and, according to 
the hadith of Hasan Basri and of Shafi‘, "there is no mahdi but Jesus’’);?5 
in whom God will judge, on the day of the final meetings. 

Who were the vizir’s assessors during this abortive trial, which lasted 
only forty days? Usually the assessors represent the Muslim Community 
at large, but their role in 301 did not involve them as responsibly as the 
shuhiid in 309, for they were obliged neither to sign the official records of 
the proceedings verifying the genuineness of the texts or of the heretical 
responses to questioning, nor to approve a conviction in the name of 
God, since the vizir’s decision to put him in the pillory fell within his full 
powers of ta‘zir (correction). 

Hallajians had been in prison since 298 (Samarri), but the vizir 
did not bring them to trial; if he did not release them, perhaps it was be- 
cause of the police commissioner, Mu’nis Fahl,?¢ the inventor of the ad- 
ditional staging of the "Qarmathian" scene on both occasions of the 
entry into Baghdad and the exposure on the pillory. The vizir dismissed 
the witnesses for the prosecution, didn't submit the confiscated docu- 
ments to any qàdi, and limited himself to making an abstract of them 
(supra). Taking his inspiration from the fatwa of Ibn Surayj, he resorted in 
his dismissal of Hallaj’s case not to the convenient device of irresponsi- 
bility for reasons of insanity (fasád al-'aql; used by AQ Juhani in 296 
before the shuhid against the father of Waki’), but to that of the establish- 
ment of crass ignorance (jahl), deserving at most exposure in the pillory 
or a flogging. 

To drop the charges made in Ahwaz, the vizir had to consult with his 
leading expert for that region, Abü'l-Mundhir Nu'màn-b-'AA, at that 
time financial director of the Kir al-Ahwaz diwán, a friend of Ibn Abi'l- 
Baghl (who wrote him a letter with the tenderest expressions of friend- 
ship), a humane administrator, who, like Ibn ‘Isa, looked out for the fel- 


25 Cf. Er. Jb., 1947, p. 299, note 9 and pp. 303-304. 
26 Died on 22 Ramadan 301. 
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lah; with Ahmad Zaynabi, the muhtasib, a brother of the Queen Mother's 
confidante; and lastly with the expert in charge of inheritance trusts, 
Ràsibi but, although the commander-in-chief, Mu’nis Qushüri, was 
consulted, it was his friend, the chamberlain, Nasr Qushüri, a Hallajian, 
who had the largest part ot Rasibi’s appanage, and not the pro-Shi‘ite 
former wali of Fars, Masma‘i. 

The examination of crass ignorance dealt with two categories of sub- 
ject matter: Qur'anic and juridical sciences, and Arabic sciences (poetry, 
grammar, etc., excluding logic, which was not yet officially recognized). 
We know that Ibn Isa had as assessors in his civil court, in addition to his 
hajib (AQ Salama Nujh Tülüni)?? and his katib (the Christian Ibráhim- 
b-Ayyüb),?* two scholars whom he regarded highly: the Basrian gram- 
marian, Abū Ishaq Zajjaj (d. 310), and the Hanafite qàdi, Waki‘ M- 
b-Khalaf Dabbi. 29 

Zajjaj, who was to become the private tutor of the imperial children, 
served in that capacity with the vizirial family of the B. Wahb after hav- 
ing been with a Christian family, the B. Marina.?? 

A nadim of Caliph Mu'tadid (along with Vizir Qasim-b-Wahb, 'A A- 
b-A-ibn Hamdün, and Yahya-b-'Ali ibn al-Munajjim), a Hanbalite, a 
pupil of Mubarrad, Niftawayh's opponent (against the uncreated letters), 
a friend of Aba Zunbür Madhara’yi, Zajjàj was a man of great learning; 
he knew Hallaj, as we can see by the fact that his raw Abū ‘Ali Farisi (via 
Mabraman, d. 349) was to give an account of the Hallajian expression 
“Ana’l-Haqq” by commenting on it in the form of a quatrain beginning 
“Ya Sirra. . . ." He must have approached Hallaj’s grammatical theories, 
and even the “‘And’l-Hagq,” with more pity than severity; the latter must 
have seemed to him a somewhat daring literary exaggeration (cf. his 
theory of ilham).31 

Waki’, assistant gadi of Ahwaz (titular, in the service of the qadi of cast 
Baghdad, who was sick), was a very versatile politician and a learned and 
picturesque author of works on the number of verses in the Qur’an, on 
the history of Rum (account of the captivity of the future emperor for a 
day, Constantine Ducas, in Baghdad prior to 301), on weights and 
measures, on the history of the gàdis (Schacht is preparing an cdition of 


27 Wali of Basra (301), representative of Nasr in Sus (301), in the shurta in 303. 

28 Together with another Christian, A ‘AA ibn al-Masih. Hishàm-b-'AA and Sul-b- 
Makhlad seem to have also remained in the vizir’s secretariat. 

29 Died on 24 Rabi‘ 1 306. 

3° Or the B. Miramma (cf. Cheikho, Shu ‘ari’ [bib. no. 1727-b], 446, 449; they were 


from Hira). 
31 Hhàm = talgin fi'l-qalb (Nabulusi; Sh. Birgeli [?] I, 164). 
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this [bib. no. 2244 ?]); a rival grammarian of Tha'lab and A Faraj, he pro- 
fessed to be the rawi of his own father, an illiterate person, and of an ex- 
tremist Shi'ite, Ishaq Ahmar (270); the Shr'ite Hamza Isfahani used him 
in this capacity, as did A-b-Kamil. Because his chief, Qadi Ibn Abrl- 
Shawarib, was from a family that had fought against the Imamites in 
Samarra, Waki‘ was not obliged to be severe with Hallaj. 

Sometimes three Basrian grammarians were seated beside these two 
men; they were Ibn Durayd (223, d. 321), supported in the Court since 
298 by Ibn al-Hawwaàri (the B. Mikal fell out of favor in 298, not in 
308),32 Ibn Durustawayh (258, d. 347), the friend of Nujh Tuluni (close 
friend of the vizir), and M-b-'Abbas Yazidi (d. 310), cotutor of the royal 
children. Next to them we see the private tutor of the vizir's children, 
who helped him in his writing, 'AA-b-M-b. Suqayr Khazzaz; AB Süli, a 
Shi'ite masking his views behind literary criticism and chess playing, an 
ex-table companion of Muktafi, who was to succeed Zajjaj in the service 
of the princely heir-apparent Radi. 

The vizir, who prided himself on being a jurisconsult, had recourse for 
consultation to two Sháfi'ites (Surayjians), AB M-b-‘AA Sayrafi (d. 
330), and ‘Ali-b-‘A ‘Aziz Dawlabi, who was also a friend of Nasr and 
Nadhir Hurami (in the palace), the opponent of the Zahirite Ibn al- 
Mughallis, who issued the fatwa of Ibn Dawid against Hallaj. “The 
charge is not yet proven,” said the Vizir to the Caliph (according to 


Khutabi, a Hanbalite). 
d. The Exposure in the Pillory 


And by way of conclusion to the case, Hallaj was simply sentenced to a 
degrading punishment; the vizir mocked him, slapped his face, had his 
beard shaved off, and beat him with the flat edge of his sword; then he 
was hung up (alive, on the gibbet), as was his khadim, not for six months 
(Ibn Dihya, who adds "children were cursing, slapping, and mocking 
him"), but for four consecutive days (Ibn al-Jawzi), on Wednesday, 14 
Rabi‘ II and Thursday 15 on the east bank, in front of the cast-bank police 
headquarters, and Friday 16 and Saturday 17 on the west bank (Tabari: 
three days, “from morning to evening”; the date of "Thursday 18” 
would indicate the year 300, but since the 301 date is certain, this detail 
by Ibn al-Jawzi is mistaken). 

The public onlookers included not only revilers but also disciples. One 
of the latter (ap. Akhbar, no. 22), remembering his Nehavend prophesy, 


32 Cf. Moberg, Wiistenfeld. 
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that he would find the joy of the Nayrüz (the New Year) only on the day 
when, hung on a gibbet, he would be brought nearer (to God: Qur’an 
96:19): Ahmad, our Nayriiz has come," Hallaj incurred this quasi-ironic 
retort: “‘Have you now received, O master, your New Year's gifts?" 
"Completely," Hallàj responded; “I have received them: revelation and 
certitude so long as I am ashamed of rejoicing in them too soon (before 
seeing God)." 

The two prisoners, exhibited, were clothed in a jubba ‘diya (aloes- 
wood color = dark gray, or "the color of heaven," according to Des- 
maisons); and the public crier proclaimed: “Behold the apostle of the 
Qarmathians; come and recognize him." This statement was probably 
invented by the police commissioner as an underhanded slap at the 
vizir,?? who was pursuing a policy of rallying the Qarmathians to or- 
thodoxy, misunderstood by the public. 


nr. THE EIGHT YEARS OF WAITING 


After this pillory exposure, Hallaj was returned to prison. He [remained] 
there for eight years, seven months, and eight days, according to the cal- 
culation preserved in the Kitab al-‘uyiin, an exact calculation (15 Rabi" II 
301/November 19, 913 to 23 Qa‘da 309/March 25, 922). This calculation 
comes from an unknown pro-Hallajian, but antiquated, source; Süfi tra- 
dition is unaware of it. Why didn’t the vizir set him free? Perhaps to pro- 
tect him against his Shi'ite enemies. Perhaps because the police commis- 
sioner refused to allow it. 


a. The Transfers from One Prison to Another; 
His Influence, His Writings 


Hallaj was at first returned to the prison of the Dar al-Sultan (Sultan, in 
this instance, in Ibn Abi Tahir, stands for the vizirial part, not the caliphal 
part, of the east-bank palace; cf. Ibn Dihya [bib. no. 419-a], 102, line 6, 
which specifies “by order of the Sultan (= vizir) and permission of the 
Caliph” for the pillory; adding that Karnaba’i was put in prison with his 
master). The dungeons of Matamir being abolished, it must have been 
near the palatial gateway Bab al-‘Amma, where a fragment of the Black 
Stone had been inlaid, which must have been greeted by foreign ambas- 
sadors on the way into the city, ambassadors like the two Byzantine am- 
bassadors, John Radecues and Michael Toxaras, sent by Constantine VII 


33 Cf. the dispute over the "titulus crucis" (between Pilate and the Sanhedrin) [legal and 
religious court in ancient Jerusalem.—H.M. ]. 
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in 305/917; it was in the dungeon of the Dar al-'Amma that, according to 
Waki', Constantine Dukas was supposed to have been kept prisoner be- 
fore his coronation of a day.! Hallajian legend preserves an echo of this 
news item, in the account that shows Hallaj compelling the son of the 
Byzantine emperor by the power of his prayer to come forthwith and 
wait (at table, cf. the Christian ghilman cup-bearers of the faithful in 
Paradise) on his Süfi disciples, and finding himself the next morning in 
Constantinople with a piece of Arab lupine in his hand. During his 
execution, Hallaj perceived in the distance the taking of Istanbul by 
Islam. 

We have only two anecdotes about his treatment in prison, both of a 
secular literary nature, and one isolated testimony, indirect, coming 
from the Hallajian Faris Dinawari. 

‘AW-b-‘Ali Sayyari (d. 375), according to Faris (Sulami, QT. no. 18 — 
Harawi, ap. Jami, 169): “at the beginning of his imprisonment, he was 
chained from his neck down to his heels with thirteen chains, and he 
prayed, despite that,? a thousand rak'a each twenty-four hours.” ‘Attar 
(Tadhk. [bib. no. 1101-c] II, 141) reproduces this anecdote and adds the 
following: “someone asked him: "since you claim to be God, why do 
you pray in this way?" (He answered:) “Because we know what we are 
worthy of” (cf. Akhbar, nos. 6, 24). 

Both secular documents make certain references, one to the old Mat- 
baq prison (west bank), the other to the palace, indicating he was able to 
meet people;? but we don't know if he was allowed to see his former 
disciple, Amir Hy ibn Hamdan, again; the latter died in the palace prison 
in 306 (cf. an apocryphal conversation, ap. Akhbar, no. 51). 

Ibn Hayyawayh, according to the katib A ‘AA M-b-'UA ibn Hirrith: 
“Abū Mansür A-b-M ibn Matar said: Hy-b-Mansür Hallaj recited to me 
the following lines of poetry, composed by him, when we were impris- 
oned together in the Matbaq: 

Your toyings, friend? the season is past for toyings with old brows. 

You conquered and broke the silence of a heart you played with; though a 
peaceful sojourn has consoled it. 

No more cycs in which desire grows again, and no more heart in which love’s 
memories may clash. 

There you are, reduced to the ranks of the foes, solitary, no longer visits from 
you, and therefore none from me. 

This is the way the donkey went along, bearing Umm ‘Amr; neither the donkey 
nor she came back again. 


1 Hamza Isfahini, Annales [bib. no. 2123-a] I, 76 (years 299/911-301/913). 
2 Cf. Ghazalt, Mukdshafat al-qultib [bib. no. 280-b], 22. 3 Ibn Dihya confirms this. 
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This poem, which uses a profane system of symbolism to represent 
divine love, cannot possibly be by Hallaj, whose diwan is free of any con- 
cession to this genre. However, he could have borrowed it from a pro- 
fane poet, like Nadimi from Abū Nuwas and (Ma li jafayta), in order to 
extract some mystical symbols from it, much as Rüdhbàri was to do 
from a poem by Ibn Dawüd. 

M ibn al-Munajjim? said: 


I often used to visit my brother when he was in prison in Baghdad; one time, in 
the dead of night, I heard a very moving prayer; I listened closely; it was the voice 
of a heart that was keeping watch, of a tongue that was witnessing, saying: “my 
Friend, You have hidden me (here) according to Your will, and revealed accord- 
ing to Your will; by Your glory, if they were to torture me with every kind of 
suffering, I would consider that the most beautiful of Your graces, by Your 
glory; for the lightning flashes shining forth in consciences have already de- 
stroycd the external appearances of their conditions.” Then I heard him utter this 
du'a*: “My God, I fear You, mea sinner, and I trust in You, me, a believer;® I rely 
on Your favor in asking Your pardon, and I trust in Your generosity in asking 
Your forgiveness; I rejoice when I speak with You, for I have the highest respect 


for You.”’? I asked who had spoken in this way (he added then), and I was told *'it 
is Husayn-b-Mansür Hallaj.” 


This piece has the same style as the prayers in the Akhbar (cf. nos. 44 
and 2), and belongs to the same period; its transmission by a member of 
the famous Persian noble family, associated closely with the caliphs since 
the time of Ma'mün, half-Mu'‘tazilite, half-philosophical in its orienta- 
tion (Muhammad, who lived between 280 and 340; his son Hibatullah, 
nadim of Vizir Muhallabi, with Qadi Mhs Tanakhi, furnished him with 
several anecdotes for his Nishwar),8 proves its authenticity only if it 
comes from a quasi-Mu'tazilite mystic (Qannad) or a philosopher (AH 
Tawhidi). 

One of Hallaj’s poems, which is undoubtedly authentic, appears to 
have been written by him during his long stay in prison: (al-hubbu ma 
dāma maktüma, . . . cf. Diwan, no. 24): 


Love, as long as it is hidden, feels it is in great danger, and you gain confidence 
only by going out to brush with danger (variant: and it gains confidence only if 
it leaves prudence in abeyance); 

And love is no longer sweetly scented when the breath of calumny permeates it, 
like fire which no longer serves any purpose when it smoulders in the stone; 

And now that the jailor (sajjan) has come and the police have assembled their 
forces, and the informer (sahib al-khabar) has "given" them my name, 


* Ap. Ibn al-Khatib, Rawd al-ta'rif [bib. no. 546-b], Zah. ms. tas. 85, 126a. 
5 Matbaq. $ Copied from Yahya Razi. 
7 He knows Hce is good. 8 Nishwar Il, 24, 67. 
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I am at the point of wishing to free myself of Your love; but then I would have to 
be freed from hearing and sceing. 


The four previously cited texts form a very slender complement to the 
two historical summaries of this eight-year period of waiting; the first is 
preserved in the Prologue of Zanji’s account, the second in Hamd’s ac- 
count, published by Ibn Bakiiya. The first puts together a few references 
to facts not dated, the second omits the trial and the pillory episode in 
301, which is strange. 

To make up for this meagerness, the caliphal chronicles give us in de- 
tail the political intrigues surrounding Muqtadir (whose atmosphere the 
Nishwar recreates); these enable us to make conjectures with a reasonable 
assurance of accuracy, and even to determine the intrigues’ consequences 
in relation to Hallaj and his family. 

For it is essential, both from the standpoint of his psychological 
development—of his effect on souls—and of his literary output, to be 
able to reconstruct the life Hallaj was living during this slow and difficult 
maturation period of his vocation to divine love in which he was tortured 
by others’ hatred, during this long encounter between his desire to die 
accursed, which he had expressed in public, and the lack of understand- 
ing in his friends and the insults and attacks by his enemies. 

From 297 to 310, the palace placed all of its trust, for the handling of its 
private affairs, in two very closely allied prominent individuals: the 
qaharmana Umm Masi Hashimiya Zaynabiya (for the Queen Mother) 
and the katib AQ-b-'Ali ibn al-Haw wári (for the Caliph); both of whom 
became empowered to negotiate with the vizir and secretaries of state. 
Umm Misa must have shared Shaghab’s Hallajism, and, bemg a Hishi- 
mite, enabled Hallajism to make its way among the Hashimites. Ibn al- 
Hawari was present, by proxy at least, at the trial in 309; his influence, 
previously responsive in 293 at Court in favor of Tabari, was undoubt- 
edly exerted to protect Hallaj. Behind these two eminent figures stood 
the Queen Mother. Despite the Prologue’s inclination to date her Hal- 
lajism only from 308 or from 303 (Muqtadir's cure, Radi’s parrot), we 
believe that, like the Hallajism of the Chamberlain Nasr, it dates back to 
the sermons of 288-295. Friendships and enmities throughout Hallaj’s en- 
tire public life didn’t change. This double opposing continuity is, indeed, 
one of the most pronounced features of this biography. 

From 301 to 304, Vizir Ibn ‘Is treated the Hallajism of his cousin and 
secretary of state, Hamd Qunna’i, with respect and care. But how is it 
that during his second vizirate, 304-306, Ibn al-Furat did not have the 
proceedings reopened to which he had put his name in 296? He perhaps 


480 THE TRIALS 

arranged to keep a stricter watch over [Hallaj] than in Matbaq, even to 
transfer him to the palace in the custody of his ally, the qaharmāna 
Zaydàn; where he was already holding Amir Hy-b-Hamdan (since 303) 
and the ex-vizir, Ibn 'Isà. He also had to humor the Hshimites, including 
Amir Hy-b-Hamdan. 

With the help of the Hashimites, Ibn al-Furat succeeded in getting their 
nagib (the brother of Umm Miisa) to allow their niqába to be split into 
two parts, to approve the creation of a niqaba for the ‘Alids (around 305: 
Ibn Abi Qirat Hasani), and the official recognition (in 305) by Muqtadir 
of an Imamite wakil, Ibn Rawh; hence, two solid politica] bases in 
Baghdad for the Shi‘ite party. 

With the help of Hy-b-Hamdán, a highly respected military leader, the 
vizir hoped to snatch the army away from Commander-in-Chief Mu'nis; 
he persuaded Muqtadir to offer the prisoner the military command of the 
expedition against? Ibn Abi'l-S3j; the amir, however, despite his Shr'ite 
parentage, remained loyal to Mu'nis, who had been his family's benefac- 
tor; we also believe that his admiration for Hallàj continued, inclining 
him toward Sunnism (as during the coup d'état in 296). His loyalty made 
him reject the project, and Ibn al-Furat, who felt betrayed, had him exe- 
cuted, which shocked the Caliph, to whom Ibn ‘Isa then suggested Qadi 
Abū ‘Umar be named vizir. The vizir, battered within his own party by 
the B. Bistàm, was dismissed a month later. 

It was the financier Hamid who became vizir (in 306), a Sunnite, but a 
longtime bitter enemy of Hallaj, goaded on by the Shi'ites in his im- 
mediate entourage, his son-in-law Ibn Bistam, his confidants Shal- 
maghani and Akh Abi Sakhra (ex-assistant of Ibn Bulbul), some sec- 
retaries like Hisham, Karkhi, and Zanji, and loyal collaborators of Ibn 
al-Furàt. The offensive against Hallàj was powerless at first, for Mu'nis 
and Ibn al-Hawwarl, aware of Hamid’s administrative incompetency 
(Muqtadir had to give him twelve assistants one after the other, accord- 
ing to Ibn Dihya), managed to have him deprived of the benefit of a 
vice-vizir having the official signature, Ibn ‘Isa (Safar 307), a Qunna’i. 

From 301 to 308 we see that Hallaj was still able, from the depths of his 
prison, to reach out, to have a wide correspondence, to write his later 
works, to read them to his visitors. Those opponents who had accused 
him prior to 301 of presenting himself to the Shi‘ites as a deified mahdi, 
reported that after 301 he changed his strategy and, appealing to the Sun- 
nites, became himself a candidate for the Caliphate (a reference perhaps 


? Ms. P. 1570; Sabi, 322. 
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to the mystical “Mustakhlif” of the Hanbalites)!?—a ridiculous charge, 
which no one raised at the trial in 309. 

(Ibn Dihya, 102): (imprisoned) in Matbaq, he claimed for himself a 
sovereign power (nibübiya: by divine right), he led several people astray 
who adopted his impiety, particularly M-b-‘AA ibn Hizam (= Abū Bakr 
Hashimi Rabi'i here the transfer of 308) . . . "and Hallaj was continu- 
ously writing to various people, so effectively that a group swore al- 
legiance to him, and he was acknowledged as Caliph” (sic). 

The support that he gained while in prison came about in actuality 
from the dissemination of his mystical writings by his disciples, whose 
leader was a Hashimite from Ahwaz, Abū Bakr, whom he called 
Abü'l-Mughith. We believe that the portions saved from his later writ- 
ings are those that form the miscellaneous collection of the Tawasin (a 
title which was not known in the Fihrist, circa 380, but was known in 
Ahmad Ghazili’s circle, circa 500). 

These portions give us the last position of his dogmatic thought as he 
approached the threshold of his sacrifice for the Law. Since 306, an ex- 
tremist Shi'ite, a gloomy and bitter soul, Shalmaghani, was disseminat- 
ing in the Court (by taking advantage of the confidence of the Shi'ite 
wakil Ibn Rawh and of the Sunnite vizir Hamid) a doctrine that combined 
the Law and rebellion, virtue and crime, election and damnation, form- 
ing antithetical pairs of equally important terms as being holy and pleas- 
ing to an ineffable God. It was the hypocritical malice of a madman, the 
angelic source of which Hallaj examined in his Ta’ Sin al-Azal (no. 1 of 
his works, ap. Fihrist), an astonishing treatise whose complete title is 
“the pre-eternal purity and legitimacy of sermons (on divine Unity) 
when their real meaning is inverted.” 

Two beings, it is said, have been predestined to bear witness to the fact 
that the One essence of God is inaccessible (by law and in actual fact): 
Satan (= Iblis) before the Angels in Heaven, and Muhammad before 
Men on earth; they are heralds, the first of pure angelic nature, com- 
manded to rule an “inferior” material world, the second of pure human 
nature, committed to a superhuman witnessing of the heart (over and 
beyond the intellect: amána). And this being accomplished, both stopped 
midway; they reversed the thrust of their zealous love of God’s glory, 
their fondness for the pure idea of a simple Deity. Their proclamation of 
the shahada remained external, they did not assimilate it by uniting with 
the unifying will of God. At the first Covenant, Iblis refused to consider 


10 Farra’, 302; thus an apotropaic mujtahid (cf. Tahrir [?] 546). 
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the idea of a divine Presence's wrapping itself in the lowly and material 
form of Adam (a prefigure, thus, of the Judgment). At the time of the 
Nocturna] Ascent, Muhammad, being too virile, stopped at the 
threshold of the divine fire, without passively becoming" Moses’ Burn- 
ing Bush; and Hallaj, who served as a substitute for him after his third 
wadfa at ‘Arafat, urges him to go further, beyond the Qab Qawsayn, to 
enter the divine Will’s fire even to the point of dying, like the mystical 
butterfly, and ‘‘to fulfill himself in the Object of his love. Muhammad, 
on his last pilgrimage, at ‘Arafat, restored the ‘Umra in the hajj,” re- 
newed and eased the prohibiting Law; though he took pity on men, not 
daring to impose on them the heroism of self-sacrifice, which fulfills the 
Law and Islam, he nevertheless decreed the abolition of the diya (and 
riba), and he knew (and said) that the symbolic Sacrifice of Abraham, 
which he reestablished, gains forgiveness for the multitude only through 
the intercession of self-sacrificing souls (from 9 Hijja, prior to the ritual 
sacrifice of 10 Hijja), who are the apotropaic pillars (abdal) of his com- 
munity. These souls, daring to take issue with the Merciful One (Who 
offers them for the admiration of His angels), would in the end bring 
about the unification of men’s different forms of worship, not only in 
spirit, but in actual practice (Hallàj, in opposition to Shalmaghani, 
adhered to the material pillar of the rituals, the resurrection of the body), 
the fulfillment of Islam in a complete gathering together of forgiven hu- 
manity. By stopping to return, Iblis brought on the sins of men, and he 
presides over the disintegration of the material universe; and Muhammad 
delayed the hour of the destruction and Judgment of men that he was 
sent to announce. 

And yet Iblis, by suffering the unpardonable damnation of his angelic 
legalism, arouses humanity to go beyond this threshold of supreme dis- 
election to find Love (Hallaj understands that it is the Law of nature itself 
that stopped him; he admires its true beauty, which comes from God: 
that terrible ambiguity of grace, that divine temptation which the heart 
(not the intellect) must enter in order to find [Love]). 

Muhammad, by his momentary delay in surrendering himself, deter- 
mines the time needed for the molding of hidden saints whom he waits 
to pass beyond him. Both stand like two cornerstones of pure created 
nature, marking the threshold that the divine Spirit makes those sancti- 
ficd beings fly over, whom He introduces to the One through an un- 
foreseeable and transnatural trick of love, which is the secret of divine 
glory and justice. 

Hallaj does not compare the final destiny of Iblis with that of the 
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Prophet, as Shalmaghini and the Druzes do; rather he, who must have 
gone to Medina (Diwan, no. 56) to venerate, like the Hanbalites, the 
Prophet's dormition in his tomb (Rawda), does not regard this delay on 
earth as a punishment, but as the anticipation of the ecstasy of ultimate 
union (ma‘ad) that is promised him (Qur'àn 28:85). The initial exclusion 
of the herald of angelic nature (unknown, of course, in mystical union) 
must contrast with the final election of the herald of human nature (ele- 
vated into union thus by the saints). Hallaj, in a famous poem, defines 
the obstinacy of Iblis shown in the quietism of his self-enclosed contem- 
plation, refusing what the Deity stoops to doing: 
I refused (to worship the form of Adam, at the Covenant), because I wanted to 
proclaim You Holy; 
But here Adam is You; and the only one who separates each of you is Iblis. 

By inciting men to sin, by forewarning humanity to remain “separate” 
from God, and by dualizing being, not wanting to be himself the third, 
Iblis labored in vain: the ecstasy of the One shines with the Judgment; 
and it sparkles already in the sanctity of hearts. 

But isn’t Hallaj, by desiring to die as a sacrificial victim, as an 
anathema, a damned creature like Iblis? This was the question that his 
excommunicate’s execution for a long time raised for the mystics who 
read his Sin al-Azal. No, his commentator Bagli was to answer: Hallaj, 
who remained bound to religious observance and morality, by dying ac- 
cursed was surrendering his heart to the sanctifying counsel of the Spirit 
of Union; whereas Iblis deceived himself, draped in the romantic pose of 
a scorned lover, through a lack of synthetic and unlimited acceptance of 


the divine example. 


b. Hallàj's Situation vis-à-vis the “Abbasid 
Caliphate: His Favor at Court 


The final decision belonged to the Caliph concerning Hallaj’s fate. We 
have sketched briefly (supra) the character of Mugtadir, his personal posi- 
tion, and his intermittent doubts about the legitimacy of the “Abbasid 
dynasty revived by his cunning Shi‘ite vizir, Ibn al-Furat, who had res- 
cued him at age fourteen (in 296), and who tactically played the role of 
his tutor to the very end. Mugtadir, on the other hand, owed his en- 
thronement to the Mu'tadidiya ghilman, a small group of officers faithful 
to their oath of allegiance to the son of Mu'tadid. The latter were recent 
converts to Islam, but avowed Sunnites, Greek turncoats (Mu'nis, Nasr, 
Bunayy) closely allied to three sovereigns who were of Greek origin like 
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them: Ashar (mother of Muwaffaq), Dirar (wife of Mu'tadid), and 
Shaghab, who had been raised as Hanbalites, like most of the Turkish 
women of the imperial harem since the time of Marida and Shaja 

(mother of Mutawakkil, d. 248), and were Turkish converts from Ush- 
rusana (Ibn Kundaj). Lastly, from the very beginning, the ‘Abbasid ad- 
ministration was sustained by the loyalty of the “maternal uncles (akh- 
wal) of the dynasty,” of the Yemenite Arab tribe of the Balharith-b-Ka b, 
which had provided it with the financial support of its weaving shops, 
and the devotion of its da‘ [pl. du'a] (Rabr, Bakir-b-Mahan, Khallal), of 
its Harithiya™ client vizirs drawn from the families of the B. Wahb and 
the Qunna’iya (former Nestorians from the region between Qunna and 
Wasit). 

These two elements of Sunnite dynastic continuity—Turkish and 
Greek officers, Arab and Arabicized “Yemenite” administrators—coun- 
terbalanced, in the service of Muqtadir, the corrosive influence (that is, 
for the dynasty) of the Persian Shi‘ite financiers and their Arab allies (the 
Shaybàniya, since the time of Ibn Bülbül). , EE 

They kept him mindful of the ‘Abbasids’ basic historical function in 
Islam: the safeguarding of the hajj and the maintenance of the Holy 
Places of the Hijaz. " 

We know that the upkeep of the pilgrims ('Umra and hajj), the office of 
the Sigaya [the one in charge of providing water for Mecca pilgrims], 
was entrusted by the Prophet to his uncle, ‘Abbas, when he imparted to 
him and his descendants his credits at the farewell pilgrimage; this main- 
tenance required a complete financial organization, which was achieved 
thanks to the matrimonial alliances of the ‘Abbasids in the first century, 
with à Yemenite family consisting originally of Christian converts, the 
B. ‘Abd al-Madin, chiefs of the Balhàrith-b-Ka'b from Najran, whose 
valuable textile fabrics were enlisted by treaty (musalaha resulting from 
the mubahala1? ordeal proposal) to provide periodically the covering for 


the Black Stone (kiswa): specifically entrusted to the ‘Abbasids (a vow by 
the mother of "Abbas) 


On the other hand, the diya or blood revenge of the Hashimites and the 
Ansar killed by the Umayyads in the Hijaz (crimes of Busr; battle of 
Harra and the sacking of Mecca) or elsewhere (Husayn, Zayd), fell to five 
parallel lines of descendants, among which the 'Abbasids were given 
priority according to the will of the last Kaysani pretender (and the arbi- 


11 C£. Vivre et penser (= Revue biblique), 1942, II, 7-14. . « 
1? Cf. our study “La Mubihala," ap. Ann. Ec, Hautes Etudes, section 5, Melun, 1944 (year 
1943), pp. 5-26. 
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tration of Maysara, mawlā of Umm Salama, around 110); and they car- 
ried it out through the massacres of 132; while the efforts of the Shiites 
and the ‘Alid Zaydites only ended up in catastrophes for themselves. And 
the ‘Abbasid spokesman, at the capture of Kufa in 132, vowed that the 
‘Abbasids would never surrender the Imamate of the believers to the 
‘Alids (supported by the extremist Saba‘iya), and would safeguard it 
for its deliverance to ‘Isa-b-Maryam (taslim hadha’l-amr) at the end of 
time. 

After Mu'tasim (the building in Samarra of a miniature Ka'ba for the 
ta'rif of the Turkish officers of his guard), Mu'tadid became cognizant 
again of the dynastic vocation with regard to the Haramayn of the Hijaz, 
especially Mecca; he checked the Qarmathian bedouins, who were be- 
ginning to cut off the hajj caravan route, he repaired the Ka'ba in 282, and 
had a fragment of it transported to Baghdad, which he had inlaid in a 
gate of the palace (it was still there in 533: BO, 659 [?]; Herbelot [bib. no. 
1540-a], p. 420). Muqtadir continued his work, prompted by his 
mother, Shaghab, who established some wagfs in Mecca (canceled in 321 
by Qàhir) on her private income, and entrusted the “Abbas wagf to the 
shahid Da'laj Sijistani; however, in spite of their efforts, Muqtadir and his 
mother could not safeguard Mecca against the Qarmathian rebels, who 
sacked it, massacring the pilgrims, in 317. 

Hallaj’s singular devotion for the hajj led to his being protected in 
the Hijaz by the 'Abbàsid officials, the Hashimite nobles, and the 
Mu'tadidiyan officers. He was known at Court very early in his career by 
them (and by Shibli) and by the Harithiya administration secretaries 
(Qunnà'iya?). We have, from a Süfi source, a short speech delivered by 
Hallaj to Muqtadir on the latter's duties as a sovereign by divine right. 

Hallaj thus recognized Muqtadir as legitimate, and this is what must 
have won him the heart of the Queen Mother. Hallaj’s matrimonial al- 
liance with the Karnaba’iya of Basra, who were Zaydites sympathetic 
toward the Zanj rebellion, and the Diri incident (examined earlier) do not 
prove that he had been pro-‘Alid in his youth. 

Hallaj, trained in the Sunnite milieu of the people of hadith, had accepted 
the legitimacy of the ‘Abbasid power from his masters, such as Sahl. The 
traditionists, who at first had been anti-‘Abbasid, either through 
Zaydism or out of an anti-Shi'ite (thus anti-Rawandiya, zealous sup- 
porters of the ‘Abbasids) attachment to the memory of Mu‘awiya, fol- 
lowed the example of Fudayl-b-‘Iyad (mujawir in Mecca) and threw their 


13 Tabari. 
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lot in with the ‘Abbasids as being answerable to the Prophet and his 
Community for the care of the Holy Places. This was increasingly the 
position of the Hanbalites. 

Furthermore, Hallaj had settled Ahwazian notables from Tustar in 
Baghdad at the time of the transfer of the Dar al-tirdz (official Hàrithi ex- 
pensive fabrics; provider of the veils for the Ka'ba) from Tustar to 
Baghdad; and these two transfers came about through the initiative of 
‘Abbasid officials. But these caliphs did not push the “mobilization” of 
the hajj and the extension of the fa'rif outside the Hijaz to the point of 
embracing the Hallajian idea of transferring the sacrifice of the hajj for 
the Community to one of its members as ransom for the sins of all, at 
each hajj. And this is why Muqtadir renounced Hallaj, over the entreaties 
of his mother, when it was explained to him that Hallaj’s basic intent was 
to destroy the Temple, that he was really a Qarmathian anxious to de- 
stroy the hajj, in accordance with the secret doctrine of the budding 
Fatimid dynasty, which the Druzes will bring to light. 


c. Awariji’s Pamphlet 


According to Zanji, it was when Nasr had gotten Hallaj’s prison sentence 
lessened that a former Süfi, Awariji, who had become a functionary in 
the Department of Finances, wrote a pamphlet entitled Makhārīą al- 
Hallaj wa'l-hila fihā, “the Miracles of Hallàj and their trick." The Pro- 
logue to “Zanji’s account,” in a slightly different way, reported that, in 
Opposition to the credulousness of Nasr's civil servants who believed that 
Hallàj could revive the dead and was waited on by the jinn, who brought 
him whatever he wished (“and he had brought birds back to life”), 
Awéariji was supposed to have informed against another fiscal function- 
ary to the vice vizir Ibn ‘Isa as a worshipper of Hallaj, perhaps his rival, 
M-b-'A Qunni'i, in order to get him arrested. However, Ibn Dihya's ac- 
count shows that this arrest occurred only after Ibn Mujahid approached 
the vice vizir, and Dhahabi states precisely that it was Awariji who urged 
Ibn Mujahid to take action by reporting to him, not the tricks of Hallaj, 
but the heresies!* that he had heard him teach; thereby joining, as Zanji 
says, another ex-Süfi informer, Dabbas. 

Zanji, by this remark, appears to have been misinformed, for it was 
between 298 and 301, and not in 308, that Dabbas betrayed his former 
master. Whereas A wariji, as we have seen previously, 15 born in 278 and a 
hermit in Lukkam before renouncing the Safi life, can hardly have been 


14 “Heresies” referred to the tafsir about which Ibn Dihya speaks. 
15 Supra, Ch. V. 
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associated with Hallaj anywhere but in Baghdad, and during the period 
of his long imprisonment (with undoubtedly the ulterior motive of be- 
traying him, like Dabbas); after the first vizirate of Ibn ‘Isa, thus after 
305. 
His pamphlet, intended to derail the workings of Hallaj’s "tricks," 
must have employed the Mu'tazilite method for explaining the “miracles 
of saints," of accepting neither the hypothesis ofa divine charism nor the 
idea of a magical pact with the jinn; it was a rationalistic tract, as befitted 
a close friend of a historian as antipietistic and anti-Hanbalite as Tabari. 
Mhs Tanükhi exactly preserved for us two long and labored anecdotes 
about Hallaj’s tricks (the fake blind man, the zoological garden for the 
credulous), which, like the texts of Bagillani (the apparatus for inflating 
the pleats and skirts of his robes), must have originated in Awariji’s 
pamphlet; and thus must have derived from an already old and indirect 
documentation collected in Ahwaz around 280 by AS Nawbakhti based 
on Jubba’i—in an industrialized region where the technical advance in 


machinery was astonishing. 


d. The Political Crisis and the Social 
Disturbances of 308 


A shrewd observer, convinced Shi'ite, and passionately nationalistic Per- 
sian, Hamza-b-H Isfahàni (d. circa 355), whose ta’rikh and tanbih are very 
intelligently written, and who had just arrived in Baghdad, begins his 
Chapter 8 of Book X in the following way: “for 177 years the empire of 
the ‘Abbasids had remained standing, . . . until the thirteenth year of the 
reign of Muqtadir . . . this was at the end of the year 308; when fighting 
and riots broke out in the capital; both the army and the subjects lost all 
respect for their rulers, the treasury was exhausted, the valuable collec- 
tions of their forefathers were plundered; and these disorders continued 
for twenty-five years in the capital of their empire" (until God saved 
what was left of them, thanks to A Hy Biya, he adds as a good Shi'ite a 
little later on). !$ 

Then Hamza examines one by one the riots in Baghdad: 14-17 Qa da 
308 (over the high cost of bread); 24 Rabi' I 311 (the Qarmathians in 
Basra, the fall of Vizir Hamid, the atrocities committed by Ibn al-Furat); 
20 Muharram 312 (the Qarmathians massacre the hajj caravan at Habir); 
21 Qa'da 313 (the Qarmathians capture Kufa, after having destroyed the 
hajj caravan); 15 Rabi' 1 315 (mutiny by the army; the Qarmathians at 
Kufa, 7 Shawwal); 9 Ramadan 316 (the capture of Qasr-b-Hubayra; the 


16 Annales [bib. no. 2123-a], ed. Gottwald, I, 201. 
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Baghdad mob burns the granary opposite the vizirate [majlis al-sultan ], 
burns the fiscal registers of Baduraya and the archives of the caliphal ac- 
countancy department); 14 Muharram 317 (the army deposes Muqtadir 
for three days); 7 Hijja-18 Hijja 317: the Qarmathians occupy Mecca, 
they bury 3,000 bodies around Ka'ba, throw the rest in the Zamzam 
well, abduct seven hundred virgins, the gates of the Ka'ba (given by the 
Queen Mother), the Black Stone (hajar al-taqbil), the jewels and relics of 
the prophets (the Pearl weighing fourteen mithgal, the earrings of Mariya 
(the Copt), the ram's horns of Abraham, Moses’ rod embellished with 
precious stones, seventeen silver candlesticks, three silver mihrab) and the 
Veil (kiswa) covering the Ka'ba. . . "17 "- 

The economic and social crisis appears to have been threefold:18 inside 
Baghdad and other cities, precipitated by the sudden increase in the cost 
of bread, a riot by the small crafts workers against the wholesalers and 
the Court; in the eastern sector, in the Persian mountains, a nationalist 
uprising of serfs, peasants, against the old and the new imperial feudal- 
ism; in the western sector, in the Arabian desert, the old instinct for pil- 
lage stirs up the bedouins against the villagers of Iraq and the rich cities, 
with the full support of the revolutionary propagandism of the Qarmath- 
ian conspirators, who unleashed the Arab nomads as an assault division to 
destroy official Islam and to create a new, universalist City. 

Riots for food supplies, and above all for bread, in Mecca (in 262) and 
later in Mosul (in 307), served as a prelude to the revolutionary events in 
Baghdad lasting from Friday, 14 Qa'da to Monday, 17 Qa'da 308. Since 
306 Vizir Hamid, former farmer general and tax expert, had clashed with 
the sober "physiocratic" doctrine of his vice vizir, Ibn ‘Isa, who had 
studied the budget for the year 303 in depth in order to draw up his esti- 
mates for 306. An honest physiocrat, Ibn ‘Isa looked out for the fellah 
and curbed the monopolists, which brought about an easing of fiscal 
Pressures; Hamid, in his counterattack, had baited the Caliph with a 
heinous speculation on the monopolized wheat stocks (stored in 
Baghdad in the government warehouses, the mustaghallat; burned down 
in the riot of 316); the price inflation was such that the small crafts work- 
ers, all Hanbalites, staged a systematic revolt (they were grouped in trade 
guilds, hiraf, ashab al-ta ‘am, asakifa);!9 they attacked the wholesalers and 


17 Ibid, 
18 Another contemporary, Ibn Kibriya Nawbakhti, explains these disasters astrologically 

by their horoscopic theme (Kitab al-kamil, ms. P. 2591, f. 33a) 
19 Asháb al-ta‘am, itinerant foodsellers; asakifa, cobblers. 
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the warehousemen,?? who were Hàmid's accomplices in the "famine 
pact." A good many of the soldiers and the crowd were killed. The at- 
titude of Chamberlain Nasr, a Hanbalite, and Vice Vizir Ibn ‘Isa, both 
openly sympathetic to the insurgents,?! reveals the more than just moral 
support of these high officials, who no longer believed at all in the right 
of the state to act this way; a prerevolutionary state of mind. 

Threatened, Hamid got himself sent to Wasit,?? from which he 
returned with supplies of grain, which calmed the people of Baghdad, at 
the same time as Commander-in-Chief Mu'nis, who had just saved the 
empire, in Egypt, from the Fatimids’ western attack, reentered the capi- 
tal. 

At that point Mu'nis was called upon to face another danger for the 
empire, this time to the east; the Daylamites, Persian nationalists, were 
dividing up the feudal lands among the peasantry and had just entered 
Rayy, at the crossroads between the Caspian and the Lüt desert: owing to 
the desertion of the wali, Akh Su'lük, Mu'nis's former assistant, à 
Samanid amir, ever the favorite of Nasr and Ibn ‘Isa. To save the situa- 
tion it was necessary to equip an army, to find a commander for it 
(Dévdadh, commander of Hamid’s guard, must have at that time sug- 
gested his uncle, Ibn Abi'l-Saj, to Mu’nis), then to break with the 
Samanid state, whose sovereign was an ally, and also the "honorary" 
police commissioner of the capital (there was an ambassador there, AH 
ibn Marzubani ‘Imran,?3 and lastly, to adopt a tougher fiscal policy. But 
all of this could be done only by ruining Ibn "Isà's and Nasr's reputations 
with the Caliph. 

It was then that Hàmid's long-standing hatred of Hallaj brought him 
to realize that he could destroy both Ibn ‘Isa (who had saved Hallaj in 
301) and Nasr (who had saved Hallaj in 308) if he were to succeed in 
reopening Hallāj’s trial.24 The break with the Sàmaànid state and its vizir, 
Bal'ami, a pro-Hallajian Shafi‘ite (who was to refuse, in 309, to extradite 
the Hallàjians, and to enforce the excommunication fulminated in 
Baghdad), had this one advantage of cutting Hallaj off from his friends in 


20 Hannátin (in wheat: qamh), bassázin. 

21 Athir VIII, 86; Misk., 77; "Arib, 84; Sabi, 49. 

22 [n the service of the fiscal supervisor of the Sawad, Ibn Mugla (Misk., 91). 

23 [bn an-Najjar, ms. P. 2131, f. 81a; cf. Athir VII, 347: from [a.H.] 307 to 326. 

24 AQ ibn Bistàm incited Hamid against Ibn ‘Isa, who had dismissed him from Egypt 
(eharaj) for the benefit of AZ Madhara’l, and had meant to disgorge him in 307 (‘Arib, 78), 
but Muqtadir and his mother opposed it, at the end of 308, by dismissing him from Fars for 
the benefit of Ibn ‘Ata”"l-Baghl. 
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Khurasan (the Shafi‘ite mufti of Nishapur, M-b-'Abd al-Wahhab Tha~ 
qafi, a friend of Shibli, enforced the fatwa of Ibn Surayj). Hallaj, 
moreover, must have been sympathetic toward the rioters in 308 who 
opened up the prisons;?5 Hallajian legend has him freeing his fellow pris- 
oners through a miracle (markab al-najat), then returning voluntarily to 


his cell. 


1v. THE SECOND TRIAL (308/921 ro 309/922) 


a. The Initiative of Ibn Mujahid, Head of the 

Qur'àn Reciters; He Delivers a 

Mystical Tafsir by Hallaj to the Vice Vizir, 
Ibn ‘Isa; the Arrests 


One sentence in Ibn Baktya dates Nasr's parting (with the custody of 
Hallaj) at the end of Rabi‘ II 308. Now, Hamid had returned from Wasit 
on the first of Rabi‘ II, and Mu'nis from Egypt a few days later. It was 
certainly not by accident that Ibn Mujahid, urged on by Awariji, went 
and denounced Hallaj to the vice vizir, Ibn ‘Isa. Bowen believes that this 
took place prior to Hamid’s return. Nasr was closely associated with Ibn 
‘Isa, and in order to take away the custody of Hallaj from Nasr, it was 
necessary first to prevent the vice vizir from saving Hallaj, as he had done 
in 301 in accordance with the fatwa of Ibn Surayj. Since the death of Ibn 
Surayj, Ibn ‘Isa had chosen Ibn Mujahid as his spiritual director, and all 
that was needed in order to reopen the trial was to persuade Ibn Mujahid 
to bring his influence to bear on the vice vizir. But Ibn Mujahid, a 
Shifi‘ite and friend of such pro-Hallaj Süfis as Shibli and Ibn Salim, un- 
doubtedly did not decide to denounce Hallàj on a basis of “tricks” whose 
fakery Awariji may have come forward to reveal to him. Ibn Mujahid, 
head of the corporation of Qurra’, could have been aroused only if con- 
fronted by some sort of offence against the text of the Qur’an, by a 
shocking tafsir accredited to Hallaj, and I believe that Awariji, a former 
Sufi, was the one who got it for him (Dh). 
Ibn Dihya’s text states the following: 


In 309, a book signed by Hallaj was brought forward containing his tafsir, which 
described the multiplicity of Lords (arbab) and the plurality of Gods @liha); the 
head of the Qurra’, AB-b-A-b-Misa ibn Mujahid handed it over (to the au- 
thorities); the (vice) vizir AH (ibn Īsā) examined it, and when he had grasped 
what it was, denounced it as scandalous and ordered a search of the house of his 
khadim, M-b-'A (Qunnà^); he was arrested, and his books were confiscated. 


25 Kh. L 14; Faraj 1, 112; in Matbaq: Qissa, no. [?; cf. this edition, Il, 445-454]. 
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What was this tafsir by Hallaj, which is not included in the exhaustive 
catalogue of his writings published by Ibn al-Nadim? The plural words 
“Lords” and “Gods” are found in a suspect document referred to both by 
Ibn ‘Ayyash and by the heresiographers (Baghdadi, Birüni); but this is a 
letter, not a tafsir. This accusation is aimed beyond any doubt at the qaw! 
bi'l-shahid, the "theory of the inspired apotropaic Witness," who pos- 
sesses “divine knowledge," ‘ilm ladunni: like the Seven Sleepers and 
Khidir (cf. Hallaj, ap. Stf no. 83: in Qur'àn 18:64). It may also be aimed 
at the chains (istád) of more or less hierarchically deified Witnesses who 
are supposed to transmit to Hallaj his 27 Riwayat, which are actual hadith 
qudsi, in which God speaks through him in the first person; but this work 
is not at all a tafsir; and the 243 snatches of Hallajian tafsir compiled 
by Sulami and Bagli give the impression of having been collected at 
random. 

Ibn Mujahid may have initiated in 309 the interventionist policy of in- 
stituting proceedings against authors who use abnormal, noncanonical 
(shadhdha) Qur’anic readings, which enabled him, after the condemna- 
tions of Ibn Sbannabüdh and Ibn Muqsim (322-323), to get every other 
Mushaf but that of ‘Uthman, and the choice of any other vocalization of 
the sacred text but that of the traditional Seven Readings, forbidden. 
Upon close examination, I find in Hallaj only two abnormal Qur'anic 
readings, anzala (for farada: Qur'àn 28:85: Fihrist, title of no. 35), and 
taqūl (for qàla'l-insán: Qur’in 99:3: Bq. no. 32); his exegesis of Qur'àn 
2:141, contrasting ya'rafüna with ya‘lamtina (Taw. I, 5), repeated by 
Ash'ari, shocked Ibn Hazm (Fisal III, 198; IV, 206); but these are peccadil- 
los. More serious is the question of qirã’a ‘ala’l-hikaya, of reciting the 
Qur'an “as if” (ka’annahu, Taw. II, 5; II, 23) it were God who is speaking 
(cf. Shibli, for Qur'àn 15:70: nanhaka: at the time of the execution). Espe- 
cially since, according to Hallaj, the transforming union does away with 
the “as if” and puts the saint in the immediate grasp of divine elocution.? 
We note, in any case, that Ibn Mujahid stood aside and does not appear to 
have taken a seat in the court. It was Awéariji who had pushed him to 
speak, since he took advantage of Ibn '][sà's agitation to get him to arrest 
his colleague M-b-‘A Qunnia’i. 

M-b-'A Qunna’i appears to have been the first of the implicated gov- 
ernment secretaries to be involved; although, later, Zanji reports that it 
was Hamid and not Ibn ‘isa who had him arrested: together with three 
others—and later, after Hamid’s interrogation of Samarri’s daughter, 
which seems anachronistic. 


1 Pham, "ilm ladunni, 


p uf, A tee n 
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M-b-'A Qunna’i, a recent convert (like his relative, Ibn ‘Isa),? the son 
and brother of Christians employed in the Department of Finances, was a 
scholar with wide and varied political connections, who seems to have 
written a compendium of astronomy highly regarded by Battàni; his 
Shi'ite connections make one doubt that he was a convinced Hallajian; he 
was a casual admirer, a lover of art who had arranged to have his collec- 
tion of Hallaj’s works transcribed in deluxe manuscripts; for aesthetic, 
not liturgical, reasons. Here, again, is the text of the “Prologue,” fol- 
lowed by Zanji’s text: (Prologue): (denounced by Awéariji as an ardent 
admirer of Hallaj, enlisting political supporters for him (by his sovereign 
authority: ta‘a), M-b-‘A Qunni’i’s house was surrounded by order of Ibn 
‘Isa and he was arrested. Ibn ‘Isa got him to admit that he was a supporter 


of Hallaj; notebooks and letters written by Hallaj were turned up in his 
house. 


(Zanj): When Hallaj was handed over to Hamid, the latter hounded his disci- 
ples relentlessly, with the help of spies; he captured Haydara? (executed in 312), 
Samarri (arrested in 298), M-b-'A Qunna’i, and the one that they called Abü'l- 
Mughith Hashimi. The appointed Ibn Hammad (= A Mawsili) escaped, but they 
surrounded his house and in it they found, as in the case of M-b- A Qunni'i, 
several notebooks of rice paper, some written in gold ink, lined with brocade and 
silk, bound in expensive parchment. 


b. The Seizure of a Text on “‘Deification’’ Leads to 
Hallaj's Being Handed over to Vizir Hamid 


Ibn Dihya tells us that “when AH (Ibn ‘Isa) examined the captured man- 
uscripts, he found among them a book on “the secret of the Deity” (sirr 
al-ilah) containing more blasphemy, anthropomorphism, and heresy 
than all the tongues of believers put together could utter. He then 
administered eighty slaps on the face, and afterwards had him put in 
prison.” The Caliph then ordered that he be turned over, together with 
his writings, to Vizir Hàmid-b-'Abbàs, whom he put in charge of every- 
thing involving Hallaj and his party of followers. 

The “Prologue” says that “Hamid-b-‘Abbas requested of Muqtadir 
bi'llih that Hallaj and his (arrested) agents be turned over to him. Cham- 
berlain Nasr was opposed to this; he was considered sympathetic toward 
Hallaj; but Hamid persisted (Hallaj was confined in the palace) and Muq- 


tadir bi’llah ordered that he be turned over to him; Hamid took him 
away and locked him up.” 


2 "Arib, 125. 
3 Is this Ibn Zadhin, of Akhbar, no. 41? 
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Zanji says (skipping the incident of the book) that “Muqtadir bi'llah 
had dispatched Hallaj (at the time of the disclosures by Dabbas (sic) and 
Awàriji) to AH Ibn ‘Isa for cross examination; he made him appear be- 
fore his council; but after he had spoken sternly to him, it was recounted 
at the time that Hallàj had walked up to him and said 'shut up, don't say 
anything more, or I'll unearth secrets about you,’ or something like that. 
Ibn ‘Isa then refused to continue his examination and took himself off the 
case. It was then that it was given to Hamid." 

Süli says the following: “they found some writings by him filled with 
silly things and words misused. To make a long story short, he became 
so ridiculous that the chamberlain, Nasr, had to come to his defense, for 
someone had said to him: ‘Hallaj is a Sunnite, and there are Rafidites 
among the government scribes who are after his head.’ But others said to 
him then: ‘but Vizir Hamid-b-‘Abbas is surely a Sunnite, isn't he?’ 
‘True,’ answered Nasr, and he turned Hallaj over to Hamid.” 

This text by Süliis true to type, with its secretly extremist Shi'ite men- 
tal reservations.* He speaks with irony and detachment of an affair in 
which he undoubtedly played a direct role. In point of fact, Süli, fully 
devoted to his patrons, the Banü'l-Furát, was particularly attached to the 
former secretary of state, Muhassin-b-'Ali, an extremist (Nusayri) 
Shi'ite like his relatives, and closely connected with the famous Shal- 
maghani, head of the ‘Azaqiriya sect, whom Vizir Hamid had brought 
back from Wasit, and whom he consulted, he, a Sunnite vizir, on every 
ticklish matter. Hamid, preoccupied with getting Hallaj delivered up to 
him, got Shalmaghani to work on Süli, whom Nasr had appointed pri- 
vate tutor to the heir apparent prince, in order to convince Nasr of his, 
Hàmid's, Sunnite loyalty: an incontestable loyalty, but one that was 
superbly exploited, under the circumstances, by the Shi'ites.* 


4 Süli, in his chronicle of the reign of Radi, manages to say nothing about the trial of 
Shalmaghani and the fatwa of Qàdi ‘Umar excommunicating the Hanbalites. 

5 These mental reservations on the part of Süli are so important that they explain, in my 
opinion, the erroneous Shi'ite coloration that the whole of Shi'ite heresiography gives to 
Hallaj, blocking him together with Shalmaghani, ever since Ibn Rawh, and since the trial of 
322. Why, ofall of his disciples, were pieces of evidence found only at the homes of former 
Shi'ites (at least one piece of evidence was faked, the calligraphy ‘““Ali-Allah” [see this vol- 
ume, Figures 9 and 10]? Why was M-b-‘A Qunni'i released, after having been readmitted 
by the Shiites (he intervened with Ibn al-Furit on behalf of the brother of Ibn ‘Isa in 311), 
without being asked to renounce his alleged “worship” of Hallij? One notes the very 
different treatment by Vizir Ibn al-Furàt of two other former Shi'ites who remained faithful 
to Hallaj: Amir Hy-b-Hamdán (died in prison) and katib Ibn Hammad (treacherously led 
into a quarrel with the son of Nasr, afterwards executed by Muhassin in 311, by his hand). 
Qunni'i could have more or less knowingly provided the basic ingredients for the formula- 
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One will note the discrepancies between the four preceding accounts 
concerning the role of Vice Vizir Ibn 'Isà and the cause of his resignation. 
Süli dismisses him as a minor walk-on; Zanji depicts him as being scared 
to death by a charlatan's threats (he was writing that as the vizirate was 
about to fall); the theological source by Ibn Dihya credits Ibn ‘Isa, who 
had pretensions of being a canonist, with having straightened out a terri- 
ble heretic with his own hands, an act of violence probably transposed 
from Hamid, who was not as concerned about this theology; the ‘‘Pro- 
logue,” like Süli, passes over Ibn ‘Isa. 

This first phase of the trial appears to have lasted a few weeks, accord- 
ing to Khattabi: “ʻa group of his disciples were informed on to the vizirate 
(sultan); they were arrested and writings were seized in their homes con- 
firming what had been said against him; several confessed; rumor spread 
about it; people began to talk in public about his being put to death; and 
the Commander of the Faithful ordered Hallaj to be turned over to 
Hamid-b-‘A bbas.’’6 

What was this book by Hallaj on “the secret of the Deity,” which is 
missing in the Fihrist list of his works? Was it from this book that Süli 
took the quotation “Inn? Mughriq qawm Nüh, wa muhlik ‘Ad wa Thamüd ," 
"I am the One Who sent the flood to Noah's people, Who destroyed ‘Ad 
and Thamiid”? Süli conceals from us the fact that this sentence, which is 
revered by the Nusayris,? is a verse from the liturgical litany enumerat- 
ing the divine names of ‘Ali, and hides from us the fact that he hated Hal- 
laj for having committed this sacrilegious usurpation of the role of either 
“Ayn or Sin.8 But what Ibn Dihya says about this book points us instead 
toward a dogmatic treatise in which Hallaj, discussing the shahid (the 
“inspired witness") thesis, established testimonial monism (wahdat al- 
shuhüd, not wahdat al-wujid, existential monism) in the transforming 
union, the ‘ayn al-jam', the mystical state in which the uncreated divine 
Word modulates itself directly through the articulated speech (nutq) of 
the saint: beyond prophetic revelation. This is what chapters v and 1x-x 
of the Tawdsin set forth, as does the Bustan al-ma 'rifa, the account by Ibn 


tion of Hallaj's “hulal extremist Shi'ite” heresy; though Hallaj was in actual fact a Sunnite, 
and even siddiqt (Taw. I, 4). 

The government was officially Sunnite, and therefore the extremist Shi'ites who set up 
cells within it (ZDMG, 1938, pp. 378-382), pilfering the coffers of the state remorselessly, 
needed, if they were to turn public opinion in Baghdad and in Khurasan against Hallāj, to 
get him thought of as a heretic, thus a Sini, Qarmathian, extremist Shi‘ite. 

$ Ap. Kh. VIII, 127. 

7 Cf. their Khutba tatanjtya, ms. P. 5188, f. 95 (cf. Er. Jb. XV [1947], 310). 

8 Cf. our Salman Pik (1933), pp. 35-39. 
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Mumshadh of the letter seized in Dinawar, the final salam to his readers 
in some form of writing.? 


€. The Composition of the Court in the 
Judgment Hall 


We have already indicated the authorized members of this special vizirial 
court of the “nazar al-mazálim" type, which we meet again in the Shal- 
maghani trial and especially in another trial involving heresy initiated by 
the head of the Qur'an reciters, Ibn Mujahid, that of Ibn Shannabüdh. 

The hearings were definitely not held in the mosque (near the mihrab) 
nor in the residence of the principal qàdi, but, at the request of the vizir, 
either in his residence or in a special dar al-'adl in the palace (Dar al- 
"Amma). We can prove this by the presence of a Jewish banker of the 
Court and by the vizir’s ushers’ (a‘wan) ill-treatment of the accused dur- 
ing the session. Furthermore, Zanji affirms it is so. 

According to Maqrizi, the magistrates were seated on high mattresses 
backed by cushions in two rows facing each other: the one to the right of 
the vizir holding a high-ranking military official; to the left, a high- 
ranking fiscal bureaucrat and the Caliph's scribal clerk. The row presided 
over by the principal qadi including, on either side of him, two shahids 
("upright witnesses"), at least; and facing him a writing desk with ink- 
stand.1? 

At the back of the hall, on two sides, sat the authorized assistants, 
laymen and jurisconsults (mainly the qadis and the shuhüd). 

The vizir (Hàmid) must have had to his right neither Mu'nis nor Nasr 
(in this place during the trial of Khaqini) nor the commissioner of the 
shurta, but the commander of his guard (aras), Dawdadh; and, to his 
left, Ibn al-Hawwaári and the katib AB ibn Thawiba!! (or the vizir's katib, 
Ibn Mugla), and next to him the clerk of court, Zanji. 

The principal qàdi (Abū ‘Umar: neither Ibn Buhlül nor Muhàmili 
wanted to sit in this trial, nor, a fortiori, did the son of Ibn Surayj) must 
have had to his right Qadi Ibn al-Ushnàni, accompanied by his two 
Milikite advisers, the qàdis AF Laythi and Ibrahim-b-Hammad; and, to 
his left, his head of the shuhüd, Qadi Ibn Mukram, +? his katib, Ibn Abi 


Khumaysa, ? next to him. 


? Harawi, reproduced ap. Jami. 

10 Cf, Tyan, Hist. Org. Judic. [bib. no. 2238-a] II, 243-246. 

11 The dean of the secretaries, “‘ra’is al-kuttab” (from 295/907 to 312/924). 

12 Kindi [bib. no. 2139-b], 531, 532, 537; Ibn Farhün [bib. no. 576-b?], 93. 


13 Yaqut, Udaba’ II, 16. 
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During the less important sessions, these eminent figures were repre- 
sented by deputies (Ibn Abi'l-Hawwari by Ibn Bàzyàr); Qadi Aba ‘Umar 
by his son and naib ‘Umar. 


d. The Shuhüd, “Upright Witnesses” of the Community, 
Signatories Authenticating the 
Written Documents of the Canonical Court 


The essential role played by the shuhiid in Muslim canonical court proce- 
dure stems from a basic principle in Islam: (witnesses’) evidence is oral, 
not written. This is why the historical legacy of the Community consists 
of chains of testimonies received in "audition" (sama‘) transmitted from 
generation to generation in "cities of learning.” Similarly, responsibility 
for the protection of family and inheritance rights was in a practical sense 
given to a particular social group, the shuhiüd; according to the hadith of 
Ibn 'Abbàs: “honor the shuhüd, for it is through them that God restores 
one's rights and protects one from injustices. "14 

For almost three centuries, the class of "upright witnesses" included all 
adults,!5 and the Hanafite qàdis (the official qàdis of the dynasty) kept 
this rule: in Baghdad until 256, in Basra until 272. It was the Malikite 
qàdis, from the Azdite family of the B. Hammad, who, faced with the 
numerous and varied duties incumbent on the shuhüd, required them to 
undergo a special technical training, restricted by an entrance examina- 
tion (tazkiya = “purification,” “purging [of morals]’’) subject to re- 
newal. In Baghdad, Qadi Isma'il Hammadi reduced their number!$ to 
1800; later, after 301, Qadi Abū ‘Umar Hammadi, in making the exami- 
nation more demanding, reduced their number further, but their social 
influence and their fees increased;!7 in 383, under Qadir, there were no 
more than 303 enrolled; and, in order to guard against the secular influ- 
ence and venalities of the military commanders and the Buwayhid sul- 
tans, the caliphs kept control of the nomination and supervision of the 
shuhüd18 beginning with Caliph Mustakfi (in 333). In 309, there must 
have been around five hundred shuhüd in Baghdad; and tradition states 
that Hallàj's condemnation was countersigned by eighty-four shuhid, 
which is a very reasonable percentage, given the fact that the qàdi in 
charge had complete control over the list of shuhiid to be summoned for 

14 Kh. VI, 138 and V, 94; Yq. I, 304. 


15 As soon as they reached adolescence. 
16 l'tidal Review, (Najaf, 1946), p. 526. 


17 Tawhidi, Basa’ir (Ibr. Keilany ms.): according to AH Marwarrüdhi. 
18 Mez [bib. no. 1751-a], 219. Cf, their strike in 426/1024. 
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the trial. Unanimity among those shuhiid who were present was needed 
for the validation (countersignature) of the theoretical judgments of 
ijmá', in the name of the Community, before the Caliph's confirmation 
was given. In 255, the abdication of Mu'tazz was validated by nine 
shuhüd for the good of the Community (salah al-muslimin); in 279, two 
shuhiüd attested to the death of Mu'tamid; in 317, four shuhtid recorded the 
abdication (countermanded two days later) of Muqtadir. 

The qādī leaned increasingly on this class of witness-assistants chosen 
and deputized by him alone.!? Authenticating the handwriting, signa- 
ture, and seal of the qàdi, bringing forward in court the three legal proofs 
(external proof, confession, refusal to swear an oath), validated at the end 
of session by their countersignature—all of that resulted in their being 
put in charge of rogatory commissions, interrogation of noble women 
who had to take off their veils in front of them at home (Shaghab in 321 
in the presence of AQ Jawhari and Ibn ‘Ayyash), and the administrative 
supervision of waqfs. 

At Hallaj’s trial, Qadi Aba ‘Umar Hammaàdi summoned three 
categories of shuhiid to sit in pairs, to his right and to his left (opposite the 
vizir, who was flanked by high officials): first, a certain number of qadis, 
in preference Malikites, working together with him as experts, but coun- 
tersigning the documents as special shuhiid; next, the professional shuhüd, 
shuhtid mu‘addala ('udil), responsible for the drafting and preservation of 
documents, hence their present-day comparison with Western “notaries 
public"; next, some theoreticians of the law (fugaha"), most likely Mali- 
kites, and reciters of the Qur’an (qurra’), surely referred to the qadi by the 
head of their corporation, Ibn Mujahid, the initiator of the proceedings 
(perhaps he did not seat them, but was content to have them countersign 
certain documents plus the sentence by proxy on certified copies); and 
lastly, certain ashraf, Hashimite nobles. 

Let us examine now the lists of names to reconstruct for these three 
categories of shuhüd: 

The assessor qàdis; of the eleven qadis accredited at the Court of 
Baghdad, Qadi Abū ‘Umar (no. 2 on the protocol list in 311: Sabi, 157) 
consulted no. 1 (Ibn Buhlül, a Hanafite) only for two fatwas, and retained 
as his principal assessor only Ibn al-Ushnàni (no. 6); the Shafi‘ite Hy 
Muhamili (no. 4) was not consulted and the declinatory fatwa concerning 


Ibn Surayj’s competence dissuaded his son Ahmad and the other 
Shafi‘ites from sitting. 


19 A privileged class [comparable] to the French parlementarian bourgeoisie. 
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Qadi Aba ‘Umar himself, being invested not only in east Baghdad and 
in Karkh, but also in Cairo, Kufa, Damascus, Basra, Ramlah, Medina, 
Mecca, and Yemen, was obliged to invite his cight deputies to sit if they 
happened to be visiting Baghdad: for instance, possibly: Abū Talib Ibn 
Buhlül (no. 7, 348; son and ná'ib of no. 1; Cairo); Ahmad-b-Kamil (260, 
d. 350; a Jaririte, a historian, and father of the scholar Ama [d. 390]; 
Kufa); 'AA-b-A ibn Zabr (a discredited Sháafi'ite, 255, d. 329; enemy of 
Ibn ‘Isa; Cairo, 316-317, 320); A'AA M-b-‘AA ibn al-Mintab (Damas- 
cus); Zayd Balkhi (Mecca); M-b-‘Umar Tustari (d. 344, Basra); M- 
b-Rahawayh (Ramlah). 

Next, his Malikite advisers: Abü'l-Faraj ‘Amr-b-H Laythi (mujahid and 
scholar, qadi of Tarsus; the drafter, in 322, of Shalmaghani's sentence, 
comparing him to Hallaj, part of whose sentence he was supposed to 
have drawn up in 309), Ibráhim-b-Hammaàd Hammadi (240, d. 323: 
wrote a concordance between Hasan Basri and Malik) and his son Hàrün 
(278, d. 328, qàdi historian of Harran, afterwards titular of Cairo 313- 
316, 317-321); AM ibn 'Ayyàsh Khurrazi (family connection, the qadi 
who left us notes on Hallaj’s trial). 

Next, in a closely knit group, the shuhiid properly speaking, from Qadi 
Abü "Umar's own Baghdad district (cast Baghdad and Karkh), led by 
their "whip" (wajh al-shuhüd), Qàdi Abū Yahya ‘AA-b-Ibrahim ibn 
Mukram, who played as this leader a major role in the trial; promoted to 
titular qàdi of Cairo, Hijja 311 to 26 Rabi‘ II 313 (dismissed by Ibn ‘Isa 
during a tour of inspection in Cairo, after the dismissal, Ramadan 312, of 
the representative of Ibn Mukram, Ibrahim-b-M Kurazi by the wali Ta- 
kin); he must have been dismissed for a serious offence, since Qàdi Abü 
‘Umar had to exclude him from his shuhiid; he was still living in 343 (ac- 
cording to Karkhi [d. 556], Ta'rikh, ap. Lisán HI, 248). Then, the secre- 
tary of Qàdi Abū ‘Umar, A-b-M ibn Abi Khumaysa Makki (d. 317), the 
successor of Jarmi-b-M, at first director of the waqf of the Basra insane 
asylum (Sirafi, 98 [?]; Yq., Ud. II, 66; Kh. IV, 390), a friend of AF Isfa- 
hàni and of Zawj al-Hurra; followed by Ibn Umm Shaybàn Hāshimī 
(294, d. 369, future son-in-law of Aba ‘Umar, and a grand qàdi) Ak- 
fini?? AT M-b-A-b-Bujayr Dhuhli (shahid of his nd’ib and son, ‘Umar; 
born 279, d. as qàdi of Cairo in 367, a friend of Tawarikhi); Abū A ibn 
Abi'l-Hasak, who was to go to Cairo, Bakr Qushayri (270, d. 344); AB 
Abhari (289, d. 375); A-b-Qutayba (qàdi in Cairo, d. 322), all Malikites; 
AQ M Juhani, father-in-law of Zak ibn Shirzad (secretary of Khatif, 


20 AB M-b-Ibr Akfani (Kh. H, 404; IV, 450). 


THE SECOND TRIAL 499 


maternal aunt of the Caliph), muhtasib in Basra in 336; Ja'far-b-M-b-A- 
b-bint Hatim-b-Maymin (d. 346: of Basra); Hàrün-b-M-Dabbi (d. 335; 
came from Oman, of a princely family, a wealthy patron, at the Court 
since 305; father of a qadi); Abū ‘Ali Naqid, head clerk (wakil abwab) of 
Qadi Abū ‘Umar, shahid at the same time as he held the post of inspector 
of prisons.?! 

In addition to these bourgeois and mercantile notables, who were 
more or less experts in law and hadith, Qadi Abū ‘Umar had had to in- 
clude some tax collectors imposed on his tazkiya [the attestation of a wit- 
ness’ honest record] under pressure from Vizir Ibn al-Furat: Ibn ‘Abd 
al-Salam (his receiver), Ibn Mashallah (d. 311), the holder for fifteen 
years of the monopoly on Baghdad’s wheat, thanks to Ibn al-Furat, who 
had him put to death for rank ingratitude; threatened along with Hamid 
by the bread riot in 308, he undoubtedly put his signature on Hallaj’s sen- 
tence of death; Filfil, a crafty black whom Ibn al-Furat had sent to Oman 
(in 305) to raid in Suhar some objets d'art, including idols (‘Ajaib al-Hind 
[Brock. SI, pp. 409-410], 82), in the home of Amir A-b-Hilal, at the ex- 
pense of a Jewish shipowner on behalf of the Caliph; Fa’iq al-Qas'a ("the 
head of the casserole"; the chief of the harem police in 317 and 320, who 
was to brutalize the Queen Mother). 

To these twenty-six personal shuhid of Qàdi Abū ‘Umar, almost all of 
whom were Mailikites, must be added the following: Abü'l Si’ib ‘Utba, a 
former Süfi, former grand qàdi of Maragha, who was to become wajh 
al-shuhtid of Grand Qadi ‘Umar, son of Abū ‘Umar, and would die dis- 
credited for his breaches of trust, grand qàdi of Baghdad in 350, at first of 
the Sháfi'ite school, despised by the Caliph for having bought his office 
from the Buwayhids; and Ibrahim-b-Hubaysh-b-Dinar (member of a 
wealthy family endowed with a palace by Ma'mün, related to Vizir Ibn 
Mugla). 

In order to arrive at the figure of eighty-four shuhiüd signatories of Hal- 
làj's execution,?? based on a tradition which I find reasonable (cf. the 
forty shuhüd of Haw’ab, the fifty-year oath, and the seventy shuhüd con- 
demning the sahábi Hujr), we must add the qurra’ deputized by Ibn 
Mujahid: his future successor, AT Abd al-Wahid ibn ‘Umar (d. 349); his 
warrüq Talha-b-M, future head of the shuhtd; his torch-bearer, the tradi- 
tionist Abū ‘Ali 'Isà-b-M Taman (261, d. 360).23 

The celebrated qari’ and singer AB M-b-J Adami (260, d. 348); A Hy 

21 Faraj, 124; Sali, 224. 

22 Might “eighty-four” refer to Ibn Mujahid’s eighty-four assessors? 

23 Subki II, 137; Muntazam VI, 283. 
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M-b-'Ali ibn Hubaysh Baghawi (d. 359: member of an old Khurasanian 
family ofthe west bank, a disciple of the Safi Ruwaym, who, at the end a 
client of the Hammidite qādīs, a disciple also of Ibn ‘Ata’, had followed 
the proceedings and defended Ibn ‘Ata’, but condemned Hallaj); and the 
qari’ AB 'Atüfi. 

We must include also some fuqaha’ from the Zahirite group, supporters 
of Ibn Dawüd's fatwa against Hallaj, which was finally confirmed (Ibn 
al-Mughallis, Ibrahim Niftawayh, Nàshi, A-b-'AA ibn Bahri). 

Also, some Hashimites hostile to AB Hashimi and to the qaharmana, 
Umm Misi, such as Muttalib Hashimi (d. 322). 

And, finally, some Mu'tazilite theologians like AH Balkhi, who was 
present at the execution, AB ibn al-Ikhshidh (d. 326), and A-b-Yh ibn 
al-Munajjim (d. 327). 

Later sources indicate that the third Imàmite wakil, Ibn Rawh Naw- 
bakhti, also countersigned the sentence as a shahid; but they must have 
mistaken it with the excommunication brief that he issued (from his un- 
derground hiding place) against Hallaj: perhaps identical to the brief 
against Shalmaghani, as “imitator of Hallaj” (sic).?4 

The quasi unanimity of the shuhüd who tried and condemned Hallaj 
came about because of the fact that most of them belonged to the Māli- 
kite school of law, and because of Qadi Abū ‘Umar; the support of Qadi 
Ibn al-Ushnani, whose reputation for being unprincipled was well 
known, did not involve the majority of the Hanafite school's members, 
who adhered to the restraint of their leader, Ibn Buhlül. 

The shuhüd of the two other Sunnite schools abstained on a large scale. 
The Hanbalite school, immediately after the public protest over Ibn ‘Ata’ 
(which cost him his life). The Shafi‘ite school, because of the fatwa of Ibn 
Surayj, refrained from participating in the judgment, except for a few 
who had personal reasons for defecting, like Ibn Zabr and ‘Utba (and 
possibly Istakhri). The most prominent among the Sháfi'ite shuhüd 
abstentionists was, without a doubt, the famous patron AM Da'laj-b-A 
Sijzi (262, d. 351); the heir of a shipowner, a writer on traditionists (Ibn 
Khuzayma), he assigned his immense fortune to Shafi‘ite waqfs for pro- 
grams of public welfare and canonical instruction; at first in Mecca, 
where he directed the dynastic wagf of the Dar ‘Abbas; afterwards in 
Baghdad, where he settled after 290 (Kh. III, 306) near Karkh (Kh. VIII, 
390), on Salüli Street (cf. Salüli, the Hallajian), Darb Abi Khalaf (the 
name of a monkey that belonged to Zubayda);25 he built a masjid there. 


24 Tusy's Ghayba, p. 268 (cf. 265, line 2). 25 Nishwar VIIL, 120. 
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After 306, Da'laj created, near his own home, in Qati'at al-Rabi', around 
the tomb of Ibn Surayj, a Shafi‘ite wagf (modeled after the Khaffaf wagf 
that he had been acquainted with in Nishapur, and that exchanged pro- 
fessors with his), a center for the teaching of Surayjian Shafi‘ism, which 
lasted until 469 (the time of the founding of the Nizamiya). It was from 
the very beginning a pro-Hallajian center, since the head of the Cairo 
shuhiid, the Surayjian Shafi‘ite Ibn al-Haddad, collected there, as early as 
310, the text of Hallaj's last prayer; and it must have remained so, for the 
transmission of the fatwá of Ibn Surayj in his favor. It was also the direc- 
tion center in Baghdad for the ‘Abbasid (as opposed to the Buwayhid) 
dynastic wagfs, with Da'laj being in charge of the one in Mecca. The lead- 
ing defender of Sunnism in Baghdad in the period of Shi'ite rule, Da'laj, 
left at his death a tarika of 300,000 dinars, which was confiscated by 
Mu'izz al-Dawla (in 351), after a lively struggle with the Hashimites. He 
had written a Musnad al-muqillin and some nawadir. 


e. The Position of Prisoners 


What was Hallaj’s position in prison in 308 and 309? 

In Jumáda I 308, Nasr, won over by Hallaj, got permission from the 
Caliph to transfer him to the palace in his custody, thus close to his own 
residence (dar al-hijaba), “in a room belonging to him, one in which Hal- 
làj was able to receive visitors” (Zanji). Hamd's account states the fol- 
lowing: “Nasr Qushüri got permission from the Caliph to build him a 
separate cell in the prison. So, they built him a small house adjacent to 
the prison; the outside door of this house was walled up and the house 
itself was surrounded by a wall; one entered it through a door within the 
prison. Hallaj received visitors there for a period of one year (Jumada 1 
309)...” 

Nasr, who brought Hallāj to the Caliph and to his mother, the Sayyida 
Shaghab, “told everybody that, when Muqtadir was stricken with a 
bowel ailment, he understood its symptoms, consulted Hallaj, and asked 
permission to bring him to the Caliph; thus authorized, Hallaj had come 
and, while reciting some verses [of the Qur’in?], touched the place 
where he was suffering with his hands; after which the malady disap- 
peared. Afterwards, this same malady gripped the mother of Muqtadir 
and Hallaj cured it in the same way.” This is the basis, Zanji adds, of 
Hallaj’s influence in the palace, especially among Chamberlain Nasr's 
staff.26 

26 His staff consisted of the hajib Faris-b-Rundigq, the katib A-b-Hy-b-'Abd al-A'lā Iskafi 
(succeeded by 'AA-b-A Dalwayh), and the katib and hajib ‘AA-b-‘Ali-b-Dhikrawayh. 
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Which would date the incident in 308; but Muqtadir's only recorded 
bowel ailment was in Hijja 303 (ishal [diarrhea] for thirteen days, “cured 
by blood-letting").?7 

People also said that [Hallaj] could revive the dead, for he had brought 
birds back to life. The following two texts deal with this subject: 

Harawi (summarized by Jimi, 173): "Someone brought him a dead 
parrot. “You wish me to bring it back to life?’ Hallaj asked. ‘Yes,’ was the 
answer. [Hallaj] then raised his finger, and the bird sprang up, alive.”’ 

Kitab al-‘uytin (extr. De Gocje, in ‘Arib, 92 n.): 

Muqtadir had a servant bring a dead bird to Hallaj and had him say to him the 
following: “This parrot belongs to my son Abt’l-‘Abbis (= Radi, Caliph in 
322), he loved it, and now it is dead; if what you preach is true, bring this parrot 
back to life.” Hallaj got up and went to urinate against the wall of his room (cf. 
Thomas More), and said: “a mere man, subject to such needs as this, hasn’t the 
power to revive the dead; go back to the Caliph and tell him what you have seen 
and heard." The servant agreed. “However,” Hallàj said, “I have a jinn who 
serves me, and at my instant call, the bird can live again as before." The slave 
went back to tell Muqtadir what he had seen and heard. Muqtadir said, “Return 
to him and tell him the following from me: ‘What I wish is that this bird may live 
again; call on whomever you wish to accomplish that.’ " Then he had the dead 
bird brought back and laid before Hallaj. Halla set it upright on its feet, covered 
it with his sleeve, uttered some words, then lifted his slecve, and the bird was 
alive. The slave returned to Mugtadir to tell him what he had seen. Muqtadir 
went to tell (Vizir) Hamid: **Hallàj did this and that." Hamid responded: “O 
Commander of the Faithful, my advice is that he be put to death; otherwise there 
will be a revolt." 


This miracle supposedly dated from 308; but it must involve the parrot 
that the black shahid Filfil brought back to Radi from Oman in 305 (Ibn 
al-Jawzi [bib. no. 370-a], ms. P. 5909, f. 117a). Ever since Ibn Sinàn (d. 
366), Hallàj was presented as having restored birds to life and as being 
served by jinn who could bring him whatever he asked for and desired. 
But also, during Hallaj’s lifetime, Ibn ‘Ata’ admitted to having contrib- 
uted to the spreading of this report in order to conceal the fact that, in 
reality, it was God Who directly performed such miracles through Hallaj 
('Ushkari, ap. Sif no. 6) by his living spirit; like Jesus making the clay 
birds come to life (Qur'àn 3:43). 

Mufid, a little later, notes that the Hallajians recount miracles by their 
founder similar to those that the Christians say are performed by their 
monks. 


One government secretary (director of the Department of Finances for 


27 Ibn al-Jawzi [bib. no. 370-a], ms. P. 5909, f. 113a. 
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the west, between 301-304), Hamd-b-M Qunna’s, claimed to have been 
“cured ofa sickness by drinking some of Hallaj's urine" (Ibn Sinan: QT). 
This account presented as factual in 308-309 dates back further, for 
Hamd Qunni'i, a candidate for the vizirate in 306, must have died in ex- 
treme old age?? soon after, since he was not arrested in 309. 

Some phials of urine were actually found during the investigations, 
along with dry dung.?? This *coprophagy" is not sadistic in origin, as in 
the case of the tax farmer for the granaries of Samarra, Abü'l-Khattab 
referred to by Tawhidi (Basa’ir [Brock. SI, pp. 435-436], 50); Malati (d. 
377) undoubtedly is thinking of these Hallajians when he explains that, 
for Qarmathian initiates, everything becomes pure, even excrement: "so 
much so that some of them eat the excrement (raji‘) of others, convinced 
that it is pure unadulterated food (Tanbih [bib. no. 2153-a], 36) (cf. 
Marguerite-Marie and Mélanie, in which instance it was an act of heroic 
mortification). Harawi regretted the presence of “filthy things" in these 
miracles.3° 

One other miraculous account is more felicitous: 

Hamadhini (Takmila, extr. De Goéje, ap. 'Arib, 99 n.): 


One of Nasr's sons was suffering; one day the doctor (Rázi? at that time associ- 
ated with the Queen Mother's hospital) prescribed for him an apple. But it was 
not possible to find one (in that season). Hallaj raised his hand up in the air and 
produced an apple. Those present, astonished, asked: "Where did he get it 
from?" "From Paradise," he said. Someone remarked: “A fruit that comes from 
Paradise shouldn't be spoilt: there is a worm in this one.” Hallàj said, "Since it 
had to leave the perdurable world to enter this perishable one, a little of the cor- 
ruption (of this world) crept into it." They were even more impressed by his 
reply than they had bcen by the miracle. 


The concluding remark is that of an amused skeptic, probably the 
Mu'tazilite AY Qazwini (in connection with a similar explanation that 
one encounters again in the life of Anna Catherine Emmerich, see [Carl 
Erhard] Schmoeger [Das Leben der gottseligen Anna Katarina Emmerich, 2 
vols. (Freiburg, 1867-70)], in the French translation [?], II, 326). 

The sign of fruit being found out of scason is, in Islam, a Marial sign 
shown in connection with Hallaj, from the Ahwaz period onward. One 
finds it again in Christian hagiography (Agnes of Langeac). 

These accounts are not introduced as conclusive evidence. But we do 
have two incidents, whose preternatural character is indisputable, in the 


28 Director of the diwan of the Sawad (Nishwar, 8, 20). 
29 Cf. the Semitic therapeutics of saliva. 
39 Malati [bib. no. 2153-a]; Shatibi [bib. no. 559-a], 46. 
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hostile account by Zanji, written before 311, and endorsed by his son as a 


cowitness: 

One day I was seated with my father in Hamid’s tribunal; and, after the session 
ended, we left to go out and sit in the courtyard (riwaq) of the Dar al-'amma. 
Háàrün-b-'Imràn, the banker of the Court, came over to be near my father, with- 
out speaking to him; we were together like this, when we saw one of Hamid’s 
servants coming, the official in charge of guarding Hallaj; he beckoned to Hartin 
to come forward, and Harün left us abruptly, without our knowing why. After a 
bricf absence, he returned, his face very drawn looking. My father, being amazed 
(at his appearance), questioned him about it. And he answered him as follows: 
"*Hamid's servant, the one in charge of guarding Hallaj, called to me and I went. 
He told me that he had gone into Hallaj's cell with the tray that he was instructed 
to bring him every day, and he found him inside filling the entire room (with his 
person, all by himself) from ceiling to floor, from wall to wall. The sight terrified 
him; he let the tray fall from his hands, and ran out of the room." In fact, this 
same servant was trembling and deathly pale, and had a fever. Hàrün was still 
mystified by it all. Now, while we were sitting there sharing his amazement, one 
of Hamid’s court ushers came and notified us to return to his presence. We re- 
turned, and we spoke with this same servant; Hamid bid him step forward and 
made him repeat his story: and, all in a dither, he repeated it. Hamid then called 
him a liar and insulted him, saying to him: “Were you this afraid of the char- 
latanism (niranj) of Hallaj, God curse you! Get out of my sight!" And the servant 


left; but he remained for a long time in a feverish state. 


Hallaj exhibited the preceding phenomenon several times. The Ash'ar- 
ite theologian Razi's Makharig al-anbiya’ explained it in the Mu'tazilite 
manner as a fake system of pipes in the walls and a cellar with vents for 
the air to pass through from outside which he made to open before an 
audience in such a way as to inflate his silk robe until it filled the whole 
"hall of majesty" (bayt al-'azama, in Basra). Süfi legend deals with this 
"hall of majesty" (Z Qazwini, "Aja'ib II, 110-113; Ibn ‘Arabi, Fut. IV, 
90). It is even embellished by a dramatic contrast that Hallaj exhibits, 
cither before his arrest (ap. Qissa [= Rec., p. 62], no. 21) or when con- 
fined in his prison tower (Qastamunian Hikáya), when at one moment he 
fills the tower entirely (making it disappear, filling the oratory), and 
another moment he shrinks to the size ofa three-year-old child or even to 
that of a rat. 

We must call attention to the role played by the Court banker, Hàrün 
(Aaron-ben-Amran), the official?! arbitragist connected with the firm of 
Joseph Pinehas and Company, which, from 260 until around 329,32 held 

31 [t should be noted that Himid did not appeal to his personal banker, a Christian, 
Ibrahim-b-Yuhanna (brother of Zakariyà) for that (Fischel [sce next note], p. 15; Sabi, 


158). 
32 On the question of the Jahabidha, the bankers of the Court, and of “‘L’Influence de 
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the tax-farm of Ahwaz, in payment for its monthly advances to the 
treasury, which paid the salary of the praetorians. I even think that the 
vizir's reliance on him went so far as to include entrusting him with the 
guarding, not only of the Crown jewels (which Zaydàn the qaharmana 
will let be stolen), but also of important prisoners like Hallaj, a Jewish 
banker?? being more ransomable than a Muslim jailor should they 


escape. 

Hamid was informed that a disciple of Hallaj told of having gotten into his 
dungeon, and of having spoken with him, without any difficulty. Hamid issued a 
formal denial, and proceeded straight off to interrogate the guards and gate- 
keepers of the prison, for the order was to let no onc enter to sce him. Several 
gate-keepers were whipped, and swore on their eternal salvation that they had let 
no disciple of Hallàj in to sce him, and that they had seen none pass through. 
Hamid then had the terraces and walls inspected, but the entire inspection turned 
up nary a footprint nor a breach (in the wall). Finally Hallaj, questioned as to the 
means by which this man had gotten in to see him, disclosed that “it was divine 
power (qudra) which sent him down to me, and it was through its opening in me 
that he went out again" (= outside of the three dimensions). 


This account by Ibn Zanji is cross-checked by Hamd’s account of his 
father’s time in prison: “for one year he received visitors. Then that 
privilege was forbidden him (on orders from Vizir Hamid), and he went 
five months ( Jumada I to Shawwal, 309)34 without any visitors; except for 
one time, when I saw Abü'l-'Abbias ibn ‘Ata’ enter secretly (bi’I-hila), and 
one other time A‘AA ibn Khafif (entered)." After that, there followed 
two months of increased secrecy (Shawwal and Qa ‘da, 309) (Hamd). 

Ibn Zanji reports this deed to us about the very daring Ibn ‘Ata’. 
Harawi (edition of his Kalimát by Kamal-b-Ismà'il, Qaraman ms., f. 
161a-b) seems to be unaware of it, for he shows Ibn ‘Ata’ merely asking 


l'Islam sur l'essor des banques juives au Moyen Age," cf. my study ap. BEO of the Institut 
de Damas I (1931), and that of W. Fische! (“Jews in the Economic and Political Life of Medi- 
eval Islam," RSAM XXII, 1937). These arbitragist bankers, who perfected the bill of ex- 
change (suftdja), furnished the ‘Abbasid treasury with cash to pay monthly salaries in ex- 
change for the farming rights of Ahwaz's taxes, by agreement (with Vizir Ibn Khàqàn) 
since 247/861: they included Sahl I Ben-Netira (until 280), Joseph-ben-Pinchas (285 to 310/ 
923: whom Vizir Ibn al-Furat combined with Aaron-b-Amram in 296/908, d. 31 1/924), Sahl 
II (325/936, d. 336/947: a partner of ‘Ali-b-Hariin-b-‘Allin, killed in 329/940, who lived at 
Qirn al-Sarat; cf. Sali, Akhbar Radi, 148, 149, 199, 204). The Nawbakhti and the B. Furat 
were able to enter into partnership with them; the B. Baridi, of Jewish origin, superim- 
posed themselves on them in Ahwaz as carly as 316/928 and supplanted them (cf. Mez [bib. 
no. 1751-a], 450). These bankers were located at Darb 'Awn (Bab Dar al-Bittikh, in Karkh: 


Kh. VII, 456). . : 
33 Note that Aaron-b-Amram was the personal banker of Ibn al-Furat (Fischel "Jews in 


Medieval Islam," p. 31) and the friend of Saadia the Gaon. 
34 Cf. ‘Attar. ay 
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Hallàj in prison: “Is all that you have uttered of your own accord?” "No, 
God forbid! [Hallaj answered], like the sword or the arrow, I have been 
only a passive instrument." Ibn 'Atà' must have come to bid him 
farewell, before organizing the Hanbalite riot that brought on his appear- 
ance before the court and his death. 


f. Ibn Khafif's Visit 


The historical importance of this visit must not be underestimated, for 
Ibn Khafif is an independent witness, who, without having belonged to a 
Hallajian group, and without letting up in his fight against the Salimiya 
in the name of Ash'arism, did not waver for the remainder of his life in 
his defense of Hallaj's orthodoxy and especially of his union with God; 
he called him "'al- "alim al-rabbáni," “the inspired scholar.” 

In 309, Ibn Khafif was forty-one years old. Born in Shiraz of an aristo- 
cratic Persian family (his mother, an Arab, Dabbiya, from Nishapur), he 
made the hajj between 290 and 295, returned via Baghdad, where he was 
converted to Süfism, received the habit from Ruwaym, and visited 
Junayd. One account by Ahmad-b-Yinus (Akhbar, no. 61) shows him 
holding his own in public with Junayd, who was criticizing Hallaj’s 
preaching in Baghdad: “O Shaykh, you are going too far. Having his 
prayers answered and reading into hearts implies neither occultism, nor 
magic, nor sorcery.” This rather improbable account suggests moreover 
that Ibn Khafif did not at that time try to go and see the one whom he, in 
a youthful burst of enthusiasm, was supposed to have defended. And 
that must be correct. From 296 to 301, the exiled presence in Shiraz of 
Qadi Ibn Surayj led Ibn Khafif to study Shafi‘ite law in a milieu sympa- 
thetic toward Hallaj. A second hajj led Ibn Khafif to visit Cairo, the ribat 
at Ramlah, Jerusalem (where he was treated badly), and Sur, and to pass 
again through Baghdad, where he saw Ibn ‘Ata’ again, some Sháfi'ites, 
and dared to make his way into Hallaj’s prison (a little more than two 
months before his death; and not fifteen days before, as legend has 
it). Was it before or after Baghdad that he came to Basra to join in 
the theological teaching of Ash‘ari, who had recently renounced 
Mu'tazilism? If it is true, as Firūzābādī believed, that Ibn Khafif influ- 
enced Ash‘ari’s renunciation, he would have had to have been an Ash'ar- 
ite already when he visited Hallāj. 

He was well acquainted with the bitter objections [to Hallaj] of Süfis 
whom, in other respects, he counted among his masters: 'Amr Makki, 
AB Fuwati, Awariji. He left the prison again very moved, convinced, 
and he remained so right up to his death, at ninety-one, in 371/982. 
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A Tayfürian Safi, "Isà-b-Yazül Qazwini questioned him as follows: 
“What do you think of the orthodoxy of Husayn-b-Mansür?" '"This 
man was a Muslim, purely and simply.” “But the Safi shaykhs and most 
Muslims have excommunicated him.” “Ah, if only those who have ex- 
communicated him had seen what I have seen of him, first hand, myself, 
in his prison; if that is not [evidence of] tawhid, then there is no tawhid at 
all in this world here below.” (Ibn Bakuya [bib. no. 191-a], no. 18. To 
which an anonymous source adds the following): “But Bundar-b-Hy 
Shirazi excommunicated him." “For what [offense]?" "For these two 
lines of verses. . . ." “Which two?” “Praise be to the One Whose Hu- 
manity has shown forth (to the angels) the mystery of the Glory of His 
radiant Divinity —and Who, ever since, has manifested Himself to His 
creature, openly, in the form of someone ‘who eats and who drinks.’ " 
(It is surprising to find Ibn Khafif recalling this anti-Hallajian attitude of 
Bundar, an Ash'arite against whom he had debated in Shiraz. But Ibn 
Baküyà's recension, which includes a third line of verse, is even less 
believable.) 

Dhahabi tried in vain to weaken the thrust of this resounding protest 
by objecting in the following terms: “This statement of Ibn Khafif 
proves nothing. The basis for God's rejection of a human being’s works 
does not have to be the fact that their author has never acted in accord- 
ance with the truth. On the contrary, it is possible for all of his acts to 
have been [rooted in] truth, and on behalf of truth, and for him to still be 
rejected for a single action, a mere word even, which renders everything 
he has done null and void." 

What did Ibn Khafif see in the prison? Legend has embellished ac- 
counts with pomegranates, visions through walls, [and so forth]; but 
here follows the original account by Ibn Khafif, according to the lectio 
plenior published by Ibn Báküyà (no. 12; sigil: Bak), compared with the 
shorter or older text by Daylàmi (of which we only have two Persian 
translations, by Bagli (sigil: B), and by Ibn Junayd (sigil: J): 


I heard Abü Ahmad Saghir (= H-b-‘Alt Shirazi, 315, d. 385; ummi servant of 
Ibn Khafif for thirty-five years; Daylami knew, from 352 onward, his predeces- 
sor, Abü Ahmad Kabir Fadl-b-M, d. 377; cf. Ibn Junayd, Shadd [bib. no. 591-a], 
26-27); he said: I heard A ‘AA ibn Khafif say: “On my return (J: from Mecca) via 
Baghdad, I desired to meet Hy-b-Mansür Hallaj; however (J: Nasr Qushüri, 
who revered him highly, had built for him a little house at his own expense 
where he was confined), no one could visit him; (J: wondering how I could scc 
him) I went straight to someone I knew in the army (jund); (J: I told him what I 
wanted to do), he told me he could arrange it; he took me to meet Hallaj’s jail- 
keeper; the jailkeeper greeted him and said, ‘What is your wish?’ "To sce Hallaj.' 
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‘What do you want to ask him?’ ‘This Safi explained to me when he came that his 
one goal was to scc him.’ ‘Very well; be off, I will take him there.’ And the jailer, 
through a clever trick, made it possible for me to slip in after he opened the gate 
to a group of high government officials who were on horseback. Once inside the 
prison (karkhdna, J), the jailer guided me along to a door recently made in the 
prison wall (missing, J), and said to me ‘go in here’ (J: ‘Hallāj is here’). I went in; I 
found a comfortable little house, which had been built at the expense ofa wealthy 
man, one of Hallàj's initiates, named Nasr Qushári (sic; missing, J). I saw (beg. of 
B) acomfortable room, fitted out with a carpet (dest) made of gold brocades (zer- 
baf; B: miqrama); I had never seen anything more beautiful (missing, B, J); and, 
within reach of my hand, linen had been spread out (missing, B, J). And I saw 
only a young man in the room (ghulam hadath B; juwán nishesta, J); seated (J: in 
his service for two weeks; Ibn Bàküyaà says: ‘a young man seated and one other, a 
grown man, apparently a servant’—suspect addenda: to interpolate the presence 
of young Hamd, Hallaj’s son, the self-styled rawi of his no. 1). 

“They stood up, greeted me, invited me to sit down, and said to me, ‘No one 
has visited us for some time, except the jailer’ (missing, B, J). I said, ‘Where is the 


shaykh?” ‘He is busy (B, J: going to the bathroom)’ And I said (Bak: adds ‘to the 


man’): ‘how long have you served him? (and this man was Ahmad ibn Fatik = 
adds Bak.)’ ‘Not long (B: eighteen months; J: two weeks).’ ‘What does the 
shaykh do here?’ (Interpolation by Jami: cach day he does one thousand rak‘a 
[bearing] iron chains weighing thirteen mann). ‘You sec those doors (each leads, 
D, J; Bak: that door), they lead to a prison where there are bandits (‘ayyarin), rob- 
bers (Iustis), and bums off the street (sa‘alik); he goes in to sce them, he makes 
them mindful of God; they do penance (under his guidance); after that, he clips 
their moustaches and trims their hair,?5 then he returns (B, J = missing Bak.),’ 
What does he eat?’ ‘Every day a table is set for him with various dishes of food; 
he looks at each dish for a moment, touches them with his finger (muttcrs some 
words), and they are cleared away without his having taken a bite.’ 

We had gotten that far in our conversation when Husayn-b-Mansür came 
towards us. I saw him: handsome face, dressed neatly in a white woolen (sif) 
surplice (his head encircled with a fita from Ramlah: B), wearing babouches (tàq) 
from Yemen on his fect; with great dignity of bearing. He greeted me, sat down 
on the edge of the bench (suffa) and said to me: ‘Where is the fata from?’ ‘From 
Shiraz.’ He asked me for news of the shaykhs; I gave him some. ‘Where have you 
come from just now (missing J)?' ‘From Mecca.’ And he asked me some ques- 
tions about the shaykhs in Mecca, and I answered him. Then he said to me: ‘Have 
you seen the shaykhs of Baghdad?’ ‘Yes (missing J).’ And he asked me about 
Abū l-'Abbàs ibn ‘Ata’. ‘He is in good health,’ [I said]. ‘If you meet him (J: greet 
him for me), tell him: "keep a close watch over these writings (riqd‘).”” ' Then [he 
asked me]: ‘How did you get in to see me?’ ‘Through the help of a military officer 
whom I had known in Shiraz.’ We were at that point in our conversation when 
the prison director (amir al-habs = Abi’l-Fath M-b-A Qalanswa, until 315)36 


35 This is an actual initiation; Hallàj "receives" them there: this prison in the palace was 
close to Dehliz al-Tis‘ini (‘Arib, 184); it is undoubtedly the anti-Shi'ite Siddiqiya initiation, 
which was to assume the name Nubuwiya at the time of the anti-Shi'ite riot in Baghdad in 
363/973. 


36 Faraj. 
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came in, shaking all over, and threw himself down before him. “What is the mat- 
ter? [Hallaj asked.] ‘Someone has done me a disservice with the Caliph, saying 
that I had taken a bribe (B: 10,000 dinars), released one of the amirs, and substi- 
tuted a man of common extraction for him; they are going to take me out and 
chop my head off.’ ‘Go, fear nothing (B: hold yourself erect).’ And the man left. 
Then Husayn-b-Mansür stood up, came to the middle of the room, knelt down, 
raised his hands, his index finger (sabbaba, B) or the rosary (J: masbaha)?? upward 
toward Heaven, saying ‘yd Rabb (Lord).’ Then he leaned his head over until his 
cheek touched the ground, and he wept so much that the ground was soaked 
with his tears (Bak: dumii'; B: dam‘). Then he remained lying down, as if he had 
fainted (B: his cheek against the ground). Until the prison director returned, and 
he sat up. ‘What happened?’ ‘They pardoned me (J: O Shaykh, it was through the 
baraka of your spiritual fervor (himma) that God saved me).’ Then he rose to his 
feet (J. includes a sentence further back), returned to his seat, and said: "What did 
the Caliph say to you?’ ‘He told me: (B: why did you do that? Someone has slan- 
dered me.) “I had you brought here only to behead you, but now you are par- 
doned; don't do it again."— “Someone has slandered me." He presented me 
with a robe of honour, a gift in kind, a bonus in cash.’ 

“At this particular moment, Hallaj was sitting at onc end of the bench, and, at 
the other end there was a little hand towel (mandil; B: shusteka). The bench was 
about fifteen (B: twenty) cubits long. He extended his hand toward this linen, 
and took it; and I don't know whether his hand grew longer or if the linen came 
to him. He wiped his face with it. (And I said to myself: ‘this is where that comes 
from’ = from this ‘power’ (of which he is accused?). 

“After I left him, I went to deliver the message to Abi’l-‘Abbis ibn ‘Ata’, 
When he heard me mention the name [of Hallaj], he sent those present outside, 
and told me ‘Now then, how did you get in to meet him?’ I told him how I did it, 
then I came to the message: ‘He told me to tell you: keep a close watch over those 
writings.’ Then he [Ibn ‘Ata’] responded: ‘Tell him if you sec him: yes, I will. (B: 
if I survive him).’ (Add. J: Even if they put me through what he has been 
through, I will not stray from his words.)”’ 


Ibn Khafif left for Shiraz before the condemnation, and no early source 
shows him among those present at the execution, contrary to what Ibn 
al-Qassas and ‘Attar were to write later. As indication of the genuineness 
of the above account, one should note the emphasis put on the fervor of 
the prayer, and the deliberate toning down of the insignificant charism. 


g. Zayd Qasri’s Position 
We have only one account of the position of the imprisoned Hallajians, 


by Ibn al-Azraq: 


When I learned that Husayn-b-Mansür Hallaj had fasted, a complete fast, 
under supervision, for about a month, I was very moved; since I was a friend of 


37 The rosary, which at that time was new, had been accepted by Junayd, who held one 
in his hands when he was dying. 
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the Safi Abü'l-Faraj ibn Rühàn, a pious and zealous muhaddith, whose sister a dis- 
ciple of Hallaj, Qasri, had married, I questioned him about it. “As regards Hallàj, 
I do not understand how he was able to fast up to the very end. In the case of my 
son-in-law, his disciple Qasri, he had forced himself for years to cut down gradu- 
ally on food, to the point where he could go without it for about two weeks, 
more or less; and he managed it with the help of a trick which he had concealed 
from me. When he was imprisoned with the other Hallajians, he revealed it to 
me, saying: ‘when the close watch kept on a man is prolonged, and nothing sus- 
picious shows up, it slackens off, and morc and more there is nothing at all to 
look for; so much so that, finally, it stops altogether, and he is able then to do as 
he pleases. During the fifteen days that I was watched closely, no one saw me eat 
anything; but this is as long as I can go at a time in fasting, and ifI don't eat on the 
sixteenth day, I will die. So, take a ratl of Khurasan dried grapes, and a ratl of 
almonds, mash them up fine like sesame seeds, make them into a thin wafer. 
And, when you come tomorrow, slip this wafer between two leaves of a 
notebook, hold the notebook tightly in your hand, for all to see, rolled up, not 
folded, in your palm, to hide what it contains. 'Then, when you are alone with 
me, without any of my guards seeing you, place it under the skirt of my robe, 
and leave. I will eat on the sly, and I will drink water when I rinse my mouth out 
for the mid-day prayers. That will last me for two wecks, until you bring me 
another such wafer. And with their survcillance during this third two-week pe- 
riod seeing me in actual fact eating nothing until you return with this vegetable 
sustenance, I will have baffled them as to how Iam keeping alive.’ And I did that 
during his entire term of imprisonment.” 


Abü'l-Faraj (Ibn Rühàn) is quoted by Tawhidi (Basd@’ir). As for the 
aforementioned Qasri, he was Zayd, the brother of AB M-b-M ibn 
Thawaba, a disciple of Ruwaym, through whom he knew Ibn Khafif; 
rawi from Shiblito Husri, in an account by Zawzani, he was a member of 
the important state secretarial family (B. Thawaba), which was dissident 
Shi'ite (recognizing his brother Ja‘far as Imam after the Eleventh Imam), 
controlling the secretariat of the government council for over sixty years 
(280-344), and managing the redaction of caliphal correspondence; his 
family were rivals of the B. Furit, and rallied to the side of the 
Buwayhids. Zayd Qasri, according to Shibli, said again that Hallaj had 
recited on the gibbet a couplet by Abü'l-'Atahiya which could be con- 
strued as a retraction. There, as in prison, the behavior of this Hallajian 
shows him to be rather contemptible; this is what must have brought 
him his release. 


h. The Preliminary Investigation and 
the Interrogations 


It is difficult to distinguish Ibn ‘Isa’s part from that of Hamid in the early 
house searches and arrests. But it was Hamid, beyond a doubt, who in- 
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vestigated the case systematically, including the examination of confis- 
cated papers and the interrogation of the accused. 

The confiscation of papers disclosed other names: those of Ibn Bishr 
and Shakir. From those accused already arrested, Hamid learned that 
they were both Hallaj's agents in Khurasan. He “made us write," said 
Ibn Zanji (his father was responsible for the correspondence with the 
eastern provinces) "more than twenty letters? written to get them to 
come to Baghdad; but most of the letters went unanswered, and in the 
responses that we got, we were told: that they were being sought, that if 
they were arrested, they might be traced to us; but no one has traced 
them to us up to now (ila hadhihi’l-ghaya).” The final clause shows that 
Zanji’s account was written before 311, for that was when Shakir re- 
turned fearlessly to preach in Baghdad, and was executed; he must bave 
been in Talaqan then, under the protection of the amir of Marrudh.?? 

The Saminid central government paid very little attention to the let- 
ters sent repeatedly by Hamid, because its vizir, Bal'ami, a Sháfi'ite, pro- 
tected the Hallajians (he did not enforce the ruling of 309 that banned his 
books and outlawed his disciples, who reestablished their propaganda lit- 
tle by little under the guidance of Faris Dinawar). 

"One finds among the confiscated documents some astonishing 
things,” adds Ibn Zanji. “In the letters to disciples sent forth to preach in 
the provinces, he indicates to them how to attract listeners to him and 
what instructions to give them for bringing them, step by step, to the 
ultimate point (ghàya quswa) of his doctrine, so that each might pursue, 
according to his own intelligence and understanding, his own degree of 
devotion and involvement. And the letters from his correspondents used 
code words (marmiiza), comprehensible only to the sender and the re- 
cipient. There were also some notebooks (madarij, catechetics) written in 
the same way; some contained miniatures on which the name ‘Allah 
Ta ‘ala’ was inscribed ornamentally in a circle, with "Ali, ‘alayhi’l-salam’ 
written on the inside, with a stroke of the pen that one had to examine 
very closely in order to decipher.''4? 

The catechesis of these texts, adapted for use by various sects, is men- 
tioned in the source (Mutawwaq) used by both Ibn Abi Tahir and Sali. 


38 Caliph Radi referred to this in his letters to the Saminids concerning Shalmaghani’s 


trial (Yq., Ud.) 
39 Amir Husayn. : 
40 Cf, Figure 9 (Cairo Museum; cf. photo. S. Reich, Damascus, 1936); it is an extremist 


Shi'ite calligraphy, from the ‘Ayniya sect (cf. my Salman Pak, p. 37): in which the letter 
‘Ayn (= 70 = Essence) encircles both the name “Allah” and the name “AIT”: to show that 
"Ali is at the head of the divine triad of "Ayn-Mim-Sin. 
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This could refer to authentic Süfi documents (a gradation of the maqamat 
wa ahwal). But the description of the miniature deifying ‘Ali, which is the 
very opposite of the Hallajians’ devotion for Abü Bakr, shows us that 
this set of documents (probably seized at the home of M-b-'Ali Qunna'i, 
whose Hallajism was not very trustworthy, and who was an old friend of 
the Shi'ite vizirial family of Ibn al-Furàt) was inserted^! among the pa~ 
pers of the preliminary investigation to inflame Vizir Hamid, a Sunnite, 
against Hallaj, “that apostle of the Qarmathians,” diverting against him 
the action that Hamid had initiated against the third wakil of the Im- 
amites, Ibn Rawh Nawbakhti; Hamid was to remain to the very end on 
good terms with AS Nawbakhti, an Imámite agent among Mutazilite 
Sunnites and a relentless enemy of Hall3j. 

The letters referred to here have been preserved for us as follows:42 

(1) A standard model of a letter from Hallaj to his missionaries, an en- 
cyclical written for different regions (AM-b-H ibn ‘Ayyash, a shahid at 
the trial, via AH ibn ‘Ayyash, ap. Nishwar I, f. 53b); he goes too far in 
saying “confiscated from Hallaj’s house" (sic): “We introduce you 
herewith in all regions according to the pure name that he acknowledges 
(a reference to the Qarmathian ard zakiya); thus some believe you to be 
the Bab, the name which they give to the Imam (sic: Bab, “Gate,” stands 
for the Sin, Salman, among the Mukhammisa), others believe you to be 
the Sahib al-zaman (“the Master of the Age"), the name which they give 
to the Imam Muntazar (“the awaited one" = the mahdi) whom the Im- 
amiya (Ithna'ashariya) await; others the Sahib al-namiis al-akbar (= “the 
supreme Master of Justice), meaning the Prophet, all blessings be upon 
him (Mimiya); and still others say to you ‘Huwa huwa’ (= ‘he is He’), 
meaning God, be He praised and exalted”; far from God are these sac- 
rilegious words, concludes Ibn “Ayyash. It is a poor forgery. 

(2) Another circular? from Hallaj, read to Ibn ‘Ayyash by an (ex)- 
Hallajian Katib:** “Now your Hour has come to proclaim the glorious 
glittering Fatimid dynasty, the dynasty longed for by the people of 
heaven and earth; go forth, so that the pure body (of partisan support- 
ers), strengthened in its weakness, may rise up in revolt in Khurasan, that 
Truth may lift its veil and Justice reach out its arms.’’#5 This again is a 
poor forgery aimed at “Qarmathianizing” Hallaj. 

41 By Ibn Muqla. 

^? There are two more Süfi fragments containing Hallaj’s summons before Muqtadir 
(XIV, lines 330-331) and mention of a summons before Hàmid's court (Morali ms., 32). 

19 Tawgi": a Shi'ite technical term designating those letters sent in the name of the Mahdi, 


during his "short absence," by his wukala’. 
44 Dabbàs or Awariji. 45 Nishwar, ms., f. 56a. 
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(3) Titles from the letters of Hallaj (Birüni, Athdr, 211; Abr. Baghdadi, 

Farq; tr. Tholuck, Blüth. [bib. no. 1580-b], p. 327): "from the Huwa 
huwa, the Pre-cternal, the dawning and flashing Light, the original Be- 
ginning, the Proof of proofs, the Master of masters (cf. Akhbar [no. 13]), 
the Gatherer of heavenly clouds, the Recess of light, the Lord of Sinai. 
He who has assumed a form in every appearance, to his slave So and so, 
etc. . 
(4) Titles from his disciples’ replies: “Praise be to you, the Essence of 
essence, the Object of supreme desires, O Strong One, O Great One. I 
bear witness to the fact that You are the Creator, the Eternal, the Ilu- 
minant, that You have assumed a form in every era, and in every mo- 
ment, and in our time it is the form of Husayn-b-Mansür. Your lowly 
slave, Your beggar and Your poor, who is beseeching You and repentent 
to You, hoping in Your mercy, O Thou Who knows all mysteries, says 
(this and that)... ." 

Documents 3 and 4 are more peculiar; the tone of flattering adoration 
is exactly that found in the letters of the "Azaqira Shi‘ite heretics distrib- 
uted at the 322 trial; let us point out, in this connection, that Hallaj, un- 
like Shalmaghani, was not convicted of having caused others to worship 
him (a vague sentence in Awariji was not taken seriously), nor of having 
taught and practiced immoral sexual relations with his disciples (the in- 
sinuation [probably obtained by force] by Samarri's daughter came to 
nothing in session). These two documents show a distorting plagiarism 
(of authentic Hallajism, in which “Huwa huwa” is not God, Stf, no. 205) 
relative to two kinds of witnesses of the “wahdat al-shuhid” taught by 
Hallaj: those whom Bagli calls “the witnesses of the Kingdom" (shawahid 
al-Malaküt), with its hierarchy of blessed beings already transfigured in 
the next life, referred to in the preambles of the twenty-seven Ríwayat; 
and the series of Shawáhid Aniya, “the contemporary witnesses" (apo- 
tropeans, abdal), whom we shall see actually discussed along with other 
Sufis at the trial. 

Süli gives us briefly two extracts; first, of a circular letter: "I am the 
One Who drowned Noah's people, Who destroyed ‘Ad and Thamud” (a 
perfidious attribution to Hallaj of a verse from a Nusayri Shr'ite litany 
honoring ‘Ali); and secondly, of an address to his disciples: “you are 
Noah, you are Moses, you are Muhammad . . . their spirits have re- 
turned in your bodies" (a perfidious attribution [to Hallaj] of the teach- 
ing of the extremist 'Azàqira;*6 motivated by the title of Sayyid conferred 


” 


46 A teaching also attributed to Mufaddal (Bihbihani [?], 342; Khasibi, Hidaya, f. 278a; 
Kashi, 130, 208. 
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by Hallàj on his representative, elevating this AB Hashimi, and his rank 
of Siddiq [a word used by Nasrábàdhi and AT Makki], to the high posi- 
tion of the first Caliph of Islam, Abü Bakr). 

All of these forgeries, giving a Shalmaghanian extremist Shi'ite flavor 
to the messianic mysticism of Hallaj, are to be attributed to the subtle 
influence behind the scenes of one of Hamid’s secretaries, an accomplice 
of the B. Nawbakht and of Ibn Rawh, who shared their hatred of Hallaj 
and Shalmaghini; this syndrome points to Ibn Muqla, Hamid’s first sec- 
retary (and not to such cohorts as Süli and Zanji). 

This brings us back again to the method followed in the preliminary 
investigation of the trial. This method was not worked out by Ibn 
Mujahid, Ibn ‘Isa, nor even by Qadi Abii ‘Umar, whose main objective 
was to make clear that the Hallajian mystical tendency, by its very in- 
terpretation of Sunnite rituals, was destructive of the religious practices 
of Islam. On the other hand, the suspect documents, of Shiite colora- 
tion, which we have just seen inserted into the preliminary investigation, 
were designed only for one immediate effect, that of exploiting the con- 
fidence of the hate-filled and aged Vizir [Hamid] to get rid of envied ri- 
vals. They were the creations thus of his personal entourage, which made 
use of this old Sunnite vizir to promote the accession to power of the B. 
Nawbakht’s political Shi'ism, that "wicked gang" of skeptical and 
greedy intellectuals, as clearly seen by contemporaries. Hamid's friends 
and Shi'ite secretaries did not agree on everything, but they did not let 
him know this fact. Shalmaghani had not yet broken with the wakil, Ibn 
Rawh (322), but Ibn Muqla already distrusted him;47 he was to succeed, 
thirteen years later, in getting him executed. And already, in 309, he put 
him in a class with Hallaj; which his friend Ibn Rawh was to bear out in 
312 in his excommunication brief on Shalmaghàni (perhaps even the al- 
leged excommunication of Hallaj by Ibn Rawh boils down to this exam- 
ple from 312). 

As regards the interrogations, Zanji has preserved for us only those of 
Sámarri and his daughter, saying nothing about all of the lengthy argu- 
ments of theologians with Hallaj and with the Safi witnesses summoned 
before the court (Jurayri, Shibli, Ibn ‘Ata’). 

Even regarding Hallaj, Zanji informs us of little more than the follow- 
ing: 

At the first session, as soon as Hallaj was introduced, spectators slapped his 
face and yanked his beard; and Hamid said to him: "Don't you remember that I 


47 Ibn Muqla was a friend of the Zihirite Ibn al-Mughallis (Sali, Akhbar Radi, 83). 
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am the one who arrested you in Dur Rasibi, and who brought you to Wasit; that 
you said to me then, on one occasion ‘I am the Mahdi,’ and on another, ‘Iam a 
pious man enjoining men to worship God and to perform the works commanded 
[by Him].' How is it said that, after that, and in front of others, you have laid 
claim to divinity?” [Hallaj replied], “Far be it for me to claim the rank of God or 
of Prophet. I am just a man who worships God, fasts and prays frequently, and 


knows nothing clse. 

“At most of the court sessions,” Zanji records, “‘Hallaj was seated next 
to me, and I heard him repeating constantly: ‘Praise be to You. There is 
no god but You. I have done wrong, have misused myself; and so, for- 
give me, for no one forgives us our sins but You (Qur’in 3:129)’; and he 
was dressed in a black woolen robe (midra‘a).” This formulaic act of con- 
trition, which Hanbalites say before mounting their camels to set out on 
the holy war (Kilani, Ghunya [bib. no. 341-h] II, 126-127), is taken from 
the Qur'àn (Adam, 7:23; Jonas, Q: 21:87; Moses, Q: 28:16; Bilgis, Q: 
27:44), and is in the Sunnite tradition (Nawawi, Adhkar, 1331 ed., 219, 
222 [see Brock. GI 397]; Quit I, 12; Ihya' I, 223 (Ibn Adham); Ibn Abi 
Zayd, Fagnan tr., p. 35; Rifa‘, in Salami, Radd I, 197). It is attributed to 


Abt Bakr.48 


The interrogation of Samarri’s daughter: 


The daughter of Samarri, a disciple of Hallaj, was imprisoned near him for a time 
in the Dar al-Sultàn (no doubt deliberately). Hamid summoned her to report to 
him what she had observed of Hallaj’s behavior. One cold winter's day [Zanji 
tells us], I went to see Hamid and found this woman there. Seated near Hàmid 
was Abū ‘Ali A-b-Nasr-b-Hy Bàzyàr (Raqqàm Samarri, d. 352, in Aleppo), a 
representative of (his uncle) AQ ibn al-Hawwiri (secretary of the Caliph, and 
friend of the qaharmána, Umm Misi), who had come to hear her account. She 
expressed herself well, using choice phrases, and her face (unveiled) was pleasing 
to behold. She told us that when her father, Samarri, took her to meet Hallaj 
(before the year 298), [the latter] gave him various gifts; among those that she 
described was a green head veil (as dowry?), and he added that “I gave you in 
marriage to my son Sulayman, my favorite son (who was living in Nishapur, in a 
section which she named but whose name I have forgotten, Zanji says). Misun- 
derstandings may arise between husband and wife, you may not know about him 
as much as you would like; I told him to think of you. Therefore, whenever you 
are anxious about him, fast on that same day, and when evening comes, go up on 
the roof; take some ashes [with you] there, cat them with coarse salt; then, lift 
your veil in front of me, and tell me what you would like to know about your 
husband; for, I am clairaudient and clairvoyant.” (She did not say whether or not 
she tried this divinatory procedure, which can be compared with the corporate 
tamlih and with the nar al-tahwil of the Shu'übiya secret oaths [Jàhiz, Bayan III, 3; 
cf. Bghélah, April 29, 1908 (cf. bib. no. 1695-e) ]). "One night, I was sleeping on 


» 


58 [bn Qayim al-Jawziya, Tariq [bib. no. 535-f], 370. 
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the roof; Hallaj’s daughter was there with me; it was in the Dar al-Sultàn, and he 
was with us. When night was almost over, I sensed suddenly that he was reach- 
ing out to me (in order to rape her, Kutabi remarks), and I woke up shaking all 
over, thinking he was making an illicit gesture; but he said to me: ‘I have come to 
wake you for prayers.’ When prayers (of fajr [dawn]) were over, we went back 
down into the house, his daughter and I, and also he; when he stopped at a point 
on the stairs where we saw him and from where he saw us, his daughter said to 
me: ‘Worship him.’ ‘Can one worship anyone but God? [I said].' He heard my 
statement and said: ‘Yes indeed! There is a God (ilah) in Heaven, and a God on 
earth.’ 

“One day he called me over to him, and, putting his hand in his sleeve, he took 
out a handful of musk. After repeating this gesture several times, he said to me: 
‘Keep it together with your perfumes, for a woman, when she goes to her man, 
needs to be perfumed.’ " She continued: "Later he called me over; he was scated 
in the matted room, and said to me: ‘lift the edge of this mat and take out from 
underneath it whatever you like,’ pointing to the corner of the room. I went [to 
the corner], raised the mat, and found that the underlining of the mats was 
covered, all across the room, with dinars (gold); and this (imaginary?) vision 
dumbfounded me" (she does not say if she took any of them, nor if they grew “out of 
dung," to use Hamid’s expression, infra); Zanji adds: "and this woman was kept pris- 
oner (shackled?) in Hamid’s house until the execution of Hallaj.” 


Her testimony was hardly usable. 


The interrogation of Sàmarri (AH = AH 'Ali-b-M Samarri Misri, d. 
338, Fihrist 185?). Zanji: 


I was present in Hàmid's court; [he] had summoned Samarri, Hallaj’s friend, to 
appear and asked him for some details about Hallaj: “tell me what you have seen 
him do." “If the vizir expects me to pardon him, yes, but I forewarn him that he 
will not pardon me if I do." The vizir repeated the question, “What have you 
seen?” and he repeated his excuse [for not answering]. Under Hamid’s persistent 
questioning during the colloquy, Sàmarri confessed: “I know that if I tell you, 
you will contradict me, and I am afraid of the beatings that will follow.” 
[Hamid] gave his word that this would not happen, after which Samarri said: 
“We were together in Fars en route to Istakhr in winter; on the way, I confided to 
him that I had a craving for a cucumber. ‘Here, in this season?’ [Hallaj re- 
sponded]. ‘I just thought of it by chance.’ Several hours later, Hallaj said: ‘Do 
you still want it?’ ‘Yes,’ [I said]. We were on the slope of a snow-covered moun- 
tain [when] he thrust his hand [into the snow] and pulled out a green cucumber 
and gave it to me? —“Did you eat it?" Hamid interrupted him. —‘‘Yes,” 
[Hamid then said:] "You are a liar, son of a hundred thousand adulterous 
couples. Bash him in the jaw.” The guards rushed up and inflicted the ordered 
punishment upon him, as he bawled out “isn’t that just what I feared?” Then, on 
Hamid’s orders, they threw him out. After that Hamid proceeded to tell us that 
certain performers of wonders went about producing figs and other such fruit, 


but that this fruit, once it was in the hand of the one who craved it, changed into 
camel dung. 
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Sali (Kr. ed., 140): another interrogation of Sàmarri: Hamid said: 
*Weren't you claiming that your master (Hallaj) went away from you 
and afterwards returned [flying] through the air, you blockhead?" 
“Yes.” “Then why doesn't he escape at will, now that I have let him go 
out into the courtyard of my house alone and without chains?" 


Ibn Zanji: I was present in Hàmid's court, where a beautiful cucumber basket 
(made of reeds) had just been brought in, confiscated, I believe, from the house of 
M-b-'Ali Qunnà'i. Hàmid ordered it opened and, when it was opened, we saw 
that it contained some dry green dung, some bottles containing a liquid the color 
of linseed oil, and a piece of dry bread. Samarri was present at this session, seated 
near my father; and my father was amazcd to see that dung, those bottles, and 
that piece of bread, put this way in a sealed basket. My father, inquiring of 
Samarri, asked him what all of this was; [the latter] at first refused to answer, 
giving some excuse or other. When my father persisted, he told him that the 
dung was some of Hallaj’s excrement, which was used as medicine, and that the 
bottles contained some of his urine. Hamid, informed of this admission, was as- 
tonished at it, as were the others present, who were unanimous in condemning 
Hallaj (cf. Shatibi’s remarks, I'tisam, ap. *Ali Mahfüz, Ibda‘, pp. 101-102). 

My father returned to the charge, on the subject of the piece of bread, surprised 
to find it there preserved in such a way. He handled it so well that Samarri grew 
angry, and said to him: “Look here, I understand you well enough! I can sce that 
you really want this picce of bread; there it is, take what you want of it, and then, 
afterwards, you will find out how your heart inclines toward Hallaj, once you 
have eaten a mouthful of it." But my father refused to taste it, afraid that it was 
poisoned. Himid summoned Hallàj to appear and asked him what was in the 
basket and why his disciples kept some of his excrement and urine. Hallaj said in 
reply that this was something he knew nothing about and that no one had told 
him about it. 


The “picce of bread” is none other than the famous luqma, or ‘“‘mouth- 
ful of bread” found in the hadith al-luqma (SM Kazariini, Musalsalat [bib. 
no. 527-b], f. 14a), specifically transmitted from Hasan Basri to Shibli 
and Husayn ibn Mansür Hallàj: “I entered the house of my shaykh who 
gave me a mouthful, saying I entered the house of Y, who gave me a 
mouthful, saying . . . ” (and so forth, back to Hasan Basri). This hadith is 
the basis of the communal meal celebrated in the crafts guilds, and it is 
very interesting to find this ritual practiced by Hallajians. The Qarmath- 
ians’ “food of Paradise" seals might be connected with this. Number 1 in 
the isnad of the hadith al-luqma adds: “eat this which we give you for 
your well-being, for we may have partaken of the meal of the holy 
people (qawm salihin), the custodians of graces; we have therefore shared 


49 The isnad of this “mouthful of bread” is given in extenso, ap. Is., no. 419. 
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in their blessing; you share too, therefore, in their blessing." This also 
refers to the sign of the Má'ida (the list of Apostles, Qur'àn 5:[112-1 14]. 
The Safi sources are not entirely silent on the preliminary investiga- 
tion and the interrogations. Though the famous letter dealing with 
"what is real in impiety” (addressed to Jundab-b-Zadhan Wasiti; com- 
mented on by Ibn Sina [in a letter to Abū Sa‘id], Jil [Manàzir (bib. no. 
601-g), s.v. kufr], and Abü'l-Khalil Tabrizi [d. 1150/1737]) does not ap- 
pear at the trial (Akhbar, no. [25]), the Mosul manuscript of Akhbar (no. 
32) mentions an “appearance by Hallaj before Hamid’s court” and the 
London manuscript (f. 330-331: cf. Taym. ms, 14) mentions an “‘appear- 
ance by Hallaj before Muqtadir," during which a theory about the 


Caliphate in its capacity as wasita (accidental intermediary) of God is ex- 
pressed .50 


i. The Hallajian “Testament of Faith" 


In the accounts, official and unofficial, of the secular historians, the only 
interrogations reported contain, as we have seen, no discussion of a 
theological or philosophical nature. Nevertheless, there were such dis- 
cussions at the trial, and the testimonial monism professed by Hallàj was 
clearly defined at it as a heresy, from the standpoint of both dogmatics 
and philosophy (AZ Balkhi says huliil, and Ibn Dihya tajsim). Though 
their directly experimental asceticism shies away from involving itself, of 
imprisoning itself, in systems of "external" definitions, the Safi histo- 
rians have nevertheless passed on to us three documents that throw light 
on that aspect of the trial. However, they are anecdotal in form, at the 
very time when the influence of the period’s scholasticism was forcing 
(cf. Ibn Hanbal earlier) an accused person like Hallaj to present a *'testa- 
ment of faith” dealing at least with theodicy (tawhid, the main basis of 
Mu'tazilite kalám): this same i'tiqad which, according to Sulami, Hamid 
om to draft ared presented to the jurisconsults of Baghdad (Sta, 
no. 12). 

Is it possible to reconstitute the text of it so as to compare it with con- 
temporary Hanbalite testaments (Barbahari, Ibn Batta, Ibn Abi Misa), 
with the caliphal "i'tiqad Qadir" (409, 433, 460),51 with Shiite testa- 
ments (Rida’, Eighth Imàm, in Tabarsi; Nusayris), and with the major 
ae ‘aqida (AT Makki, Qut. II, 85-87), corrected by Ghazali (Ihya’ I, 


It is possible, for Hallaj is the only early mystic who had written a 


5? It is examined in the present work in Ch. XI. 51 Cf. also Karaji. 
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dogmatic testament of Süfism; and two of its recensions have survived, 
one at the beginning of Kalabadhi’s Ta‘arruf [= K] (d. 380, pro- 
Maturidite), the other at the beginning of Qushayri's Risala [= Q] (d. 
465, pro-Ash‘arite). 

It was one of these two recensions that was read and discussed, after 
Hallaj had acknowledged it formally as his own. This is the “nutq bi'l- 
shahadatayn,” the doctrinal confession of Islamic orthodoxy that one ac- 
knowledges before a court, which the first fatwa by the two qadis of 
Baghdad recorded. 

Officially, the theological orthodoxy of an author was judged on a 
basis of the strictness of his terms used to affirm the transcendance of the 
Unique God. And these terms had to give a clear rendering always bya 
via negativa (tanzih), to be "'univocized" through a grammatical 
nominalism of “common sense,” of the insights revealed by the Qur'an 
into the Mystery of the One (ghayb al-Huwa, Hallaj says), reducing this 
essential mystery to a sterile and vacant arithmetical unity, devoid of life 
and thought; following a bare outline of the Mu'tazilite model (adopted 
by the Khárijites, Zaydites, and Zahirites), which still prevailed, reduc- 
ing revealed monotheistic dogmatics to a natural and rational theology 
based on a purely formal and abstract deism: in spite of Mutawakkil's 
edict, which grew out of Ibn Hanbal's fervent protest in support of the 
uncreated reality of the revealed divine Word, and out of the earlier pro- 
test by Shafi'l against the nominalistic "univocization" of religious 
terms. Because these two protests were founded upon the living faith of 
men of sacrifice and prayer, it fell to the sulaha’, to the mystics alive to an 
"interiorization" of the rituals of worship and to the transfiguring medi- 
tation of the divine attributes, to revitalize the fossilized tawhid of the 
schoolmen, to demonstrate, without skepticism and without illogicality, 
that the faculty of reasoning (fahm; ‘aql; in opposition to the Imamites) 
can only locate the divine Object outside ourselves and that only the ex- 
perimental Wisdom of the heart (ma'rifa) consummates the subject in his 
Object. Hallaj, with his intellectual power and by his life of self 
renunciation, attempted to meet this challenge, in a dogmatic synthesis, 
only fragments of which remain; an undertaking that was resumed im- 
perfectly by the Salimiya, more profoundly by the Hanbalites (Ibn 
Qayim al-Jawziya more than Ibn Taymiya), too formalistically by the 
Ash'arites, and too mathematically by the hukama’. 

Let us now examine this ‘agida kalámiya (the complete, annotated trans- 
lation belonging to the second part); from the standpoint of theodicy, it 
affirms that: God is not a body, [He] has neither the material composi- 
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tion, nor attributes, nor dimensions (time, space) [of a body], [He] is 
subject neither to contact, nor to penetration, nor to limitation: vis-à-vis 
either the senses or analogies, [He is] different from everything we imag- 
ine about Him; can the intellect assign to Him distinct attributes: living, 
just, good? Is He a Being, a personal Being? 

The following are the answers found in the two Hallajian 'aqidas (sigils: 
K, Q), paragraph by paragraph: 

(1) "He has connected totality to contingency, for the Absolute is 
His"; a negation of corporeity by excluding in God not only the gram- 
matical particles of equivocation, but also the logical categories (and the 
four causes) (N.B.: in opposition to the rationalism of the Mu'tazilites 
and Imamites). 


(2) "If you name Him HuWa (= He), the letters H and W are His crea- 
tion"; “the letters are His signs" (according to Q); Q: “if you ask who is 
this HuWa (= He), it is His Ipseity (= Huwiya) [co-essentiality, His es- 
sence] that is separated from things" (cf. “He is beyond all ‘He’ ”’)52 
(N.B.: against the “uncreated” Qur’anic letters argued by certain Han- 
balites. An affirmation of the personal God, hyperpersonal). 

(3) “Visible, Hidden, First, Last, Near, Far" (Q). K: “Hidden in His 
visibility, Apparent in His very disappearance, Visible, Hidden, Near, 
Far, preventing creatures in this way from comparing themselves to 
Him.53 He is all-embracing without meeting, He guides without a 
wink." Q: “His nearness is His generosity; His absence is His disdain” 
(N.B.: against the literalism of certain Hanbalites; however, this use of 
metaphor is not nominalistic like that of the Mu tazilites). 

(4) K: “His essence has no likeness (takyif), His act is without stipula- 
tion (taklif); thinkers do not get to know Him well.” Q: “His act is with- 
out cause (“illa), and does not improve" (N.B.: in opposition to the di- 
vine justice of the Mu'tazilites, which compels God). 

(5) Q: “His being (wujtid) is His essence (ideal: thubiit), and His wisdom 
(ma"rifa) is His Uniqueness (tawhid)? (N.B.: which establishes, inversely, 
a differentiation between these notions, with respect to us, against the 
nominalists: cf. Tabarsi [bib. no. 315-a], 100). 


(6) Q: “kayf yahill bihima minhu badā” = “how can this (the accidental) 


52 Sft, 205; Taw., 129. For huwa (illeity) refers only to the "possessor of things." That 
runs counter to the Qarmathians, for whom huwa = aysa, paredrus (AH Rizi) or creator 
(Nasafi) of “laysa,” which is virtual matter (or pure nothingness, adam, according to 
H. Kirmàni [Ivanow]. Cf. also Kindi, after Khalil, on the question of "'aysa-laysa ."* 


5? [n this instance, going beyond the takafu’ al-adilla (the equipollence of proofs, cf. the 
problem of excluded third). 
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which He created (outside [Himself] enter Him?" (N.B.: in opposition 
to the ihdath of the Karramiya, which is presented as being natural for 
creatures); "aw (kayf) ya‘tid ilayh ma Huwa 'ansha'hu" = “or how can that 
(the form) which He created reenter Him?" (N.B.: a sentence by Imàm 
Rida’ condemning Ismá'ili and Nusayri?* emanationism, presented as 
being natural for God; Hallaj in this instance is putting in the interroga- 
tive form the ingenuous pictistic affirmation by the Hanbalite 'Ali-b- 
"Uthmàn Nufayli [d. 272]55 of the divine huliil al-lafz in the recitation of 
the Qur’an, whatever the consciousness of the reciter may be). Hallaj, 
deliberately and boldly, we believe, in an interrogative (and nonnegative) 
way presents these two affirmations of a transnatural possibility of this 
deifying transfiguration. But he did not dare say any more here, and the 
Salimiya are the ones who first introduced improperly into theology and 
into their 'agida (Qat, II, 87) the notion of tajalli (transfigurative explica- 
tion) which falls within the domain of the supernatural, that of the wahdat 
al-shuhiid (= testimonial monism), and concerns the shawahid (the wit- 
nesses of God suprapersonalized by the Spirit); Hallaj teaches the realiza- 
tion (through grace, not through nature) of the tajalli and of the shahid, 
through the direct act of God “Who has no likeness (takyif)”’: "in love 
there is no longer either ‘why (lima)’ or ‘how (kayf).' ” 


j. The Qawl bi’l-Shahid, the Thesis of 
Testimonial Monism 


It appears that a special session was held at the trial to discuss this “theory 
of the Witness," which is at the heart of Hallaj’s theology of (mystical) 
grace, and which is inadequately conveyed by the term “‘huliil.” 

Ibn Ghàlib,56 a pupil of Ibn Khafif and, like him, an Ash'arite, said the 


following: 


One of our friends (= Ibn Khafif?) told me: when it was decided to put Hallàj to 
death, jurisconsults and ulamá? were assembled for the decision, and he was or- 
dered taken (from prison) to appear before the Sultan (= the vizir). "We have a 
question to pose" [the vizir said]. “Ask it" [Hallaj said]. “What is the demonstra- 
tive proof (burhan) of the existence of God?” [Hallaj answered:] “What proves 
(God) are the shawahid (= graces)57 that God (Haqq) bestows on the sincere be- 


54 Of Aba Shakir Maymün (cf. Warjalani, Dalil [bib. no. 2247-a] I, 16); cf. Tabarsi [bib. 
no. 315-a], 207; ed. I, 356; Bak., Sulayman, 8 (= A'yad, f. 13b). 
55 Dhahabi, 'Uliw; Malati, ms. LM, 378). 


56 Kh. VIII, 128; cf. Is., no. 249. 
57 In the case of this meaning, Hallaj preferred the plural shuhtid (al-Rabb): Qush., 167. 


But AB Wasiti says: “tabattul ‘an al-shawahid” (Baqli II, 256, 226). Cf. for shahid: Hallàj (Sh. 
173, 174a, 178; ap. Daylami, 'Atf, [bib. no. 175-a], f. 118a, 121a); Faris (Ta arruf, 95, 125; 
Baqli II, 307); Abū Hulman (ap. Ibn ‘Asakir [bib. no. 334-a], ms. P. 2137, f. 122b). From 
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lievers (hl al-ikhlas), drawing souls to them by [these graces]: by persuasion." 


And everyone unanimously said: “That is the language of the ungodly (ahl al- 
zandaqa)’’: advising the Sultan (= vizir) to put him to death. 


Khatib, who was pro-Ash‘arite, criticizes this account (1) for attribut- 
ing “gratuitously to the jurisconsults the judgment that such language is 
ungodly”; (2) for having an unknown (majhtil = “one of our friends") as 
rawi; (3) for not knowing that the jurisconsults considered his death 
necessary for another reason (= [his teaching on] the hajj). To us, how- 
cver, this account seems interesting, for it contains an Ash'arite dogmatic 
attenuation of the Hallajian idea of the shahid, the “witness,” reduced to 
the impersonal meaning of “divine witnessing, grace, charism”’ (the Im- 
amites reduced it even further, to its early meaning of a "conclusive 
example in grammar," which is usually a line of poetry convincing to 


reason; and, accordingly, they deny that the shawdhid, or the ‘aq! [the 
faculty of reason], can “grasp” [= tudrick] God). 


This is the same skillful alteration that Ibn Baküyà, an Ash‘arite on this 
point, made at the beginning of Hallaj’s famous prayer uttered during his 
last vigil: “nahnu bishawahidika na'üdh" = “we seek refuge in Your 
graces”; instead of the initial text of Ibn al-Haddad: “we are Your wit- 
nesses, and we take refuge in the pre-eternity of Your glory. . . ."58 In 
order to accept "shawahid" in the strong sense of “‘deified Witnesses," 
one has to accept the uncreated nature of the Spirit Who transfigures 
(tajallt) these Witnesses through their profession of faith in the One God, 
of the Spirit Who utters (nátiqa) their testimony (which, even though 
charismatic, can only be created). Now, apart from the mystics Hallaj 
and AB Wasiti, the only ones to use the expression “rāh nátiqa" are the 
Isma'tlis and the Khattabiya;59 and the uncreated Rāh "appears only in 
Nüri"$? and in some Hanbalites (A-b-Thabit Tarqi, d. 520; Ibn Hanbal 
wavers; the Hallajian Nasrabadhi abandons it upon becoming an Ash'ar- 


Nüri onward (and Abü Hamza) sháhid tends to stand for the living being who "witnesses 
God by his beauty” (Ibn ‘Ata’, for Joseph in Egypt: Baqli I, 429; and Ja'far, Baqli I, 418;— 
‘Ali Wafi’, ap. Sha‘riwi, Lawaq, [bib. no. 741-f] II, 40;—Bayqarà [bib. no. 1157-a]; the 
Mutawi‘a, according to al-Salsabil, 71-72); which Ibn Yazdanyàr condemns as suspect; Shi- 
bli wavers (Kalabadhi, Akhbar [bib. no. 143-b], f. 393b), for that suggests that this living 
beauty is the “Eternal Witness” Himself, the Uncreated Spirit. 


58 Hadith al-nuziil (settled by the Malikite ordeal), anointing of Mu‘awiya (Mujadhi[? |, 
126), Ibn Bashshir. 


5° For nih nátiqa, cf. Umm al-kitab [see bib. no. 1771-d], 441-445 (§§ 253, 313, 337); AH 
Riazi, A'lám|?], 200; the Rühàniya Rabah and Kulayb recognize the Rah qadima as Hallàj 
(Riw., 


7), Nüri (Qush., 126, Farg, 245). 
$0 Ibid. 
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ite; Harawi accepts it but calls it La'ih). In an independent way Nusayri 
Shi'ites and Salimiya Sunnites, who accept the notion ofa transfiguration 
(tajalli), conceive of Rah as an emanation (Sin) or a hyperangelical crea- 
ture, a “Former” (Musawwir); hence the theological retouching, Sali- 
miyan this time, in the famous prayer: "al-sira hya'l-Rüh . . . ," "the 
Adamic form, which is the Spirit": instead of fiha, "in whom is... ." 
This Hallajian thesis of testimonial monism® about God's “‘instru- 
mentary Witness," which is to say, the accountable Witness, whose life 
in union with God is committed to witnessing, arose in connection with 
a series of other contemporary theses that were condemned by the scho- 
lasticism of that time, which was Mu'tazilite and bent on safeguarding 
divine transcendence against them: theses about God's descent (nuzil%: 
to hearken to us), God's movement (haraka),®3 God's desire (‘ishq),* and 
renewal (tajaddud) through God.55 The “living Witness" of God claimed 
for itself an investiture, an anointing, a sovereign power, considering 
its act to be God's act and thus a pure, uncreated act.5? The Salimiyan 
solution of emanation (uncreated taf'il) was only a compromise and 
would be condemned when official Sunnite scholasticism became Ash‘ar- 
ite with Bagillàni (after the efforts of Ibn Kullab, Muhasibi, Qalanisi) and 
Al Isfara’ini, and would force the Hallajian Nasrabadhi to abandon the 
thesis of the uncreated Spirit (underlying the qawl bi’l-shahid). The manu- 
als of heresiography were to decree, therefore, that this thesis falls under 
the heading of zandaqa, a heresy subject to the secular arm, in the same 


51 Wahdat al-shuhüd. The expression does not come from Hallàj; rather it appears in the 
fourteenth century (Semnani, against Kashi) to distinguish his mysticism from the existen- 
tial monism (wahdat al-wujtid) of Ibn ‘Arabi. 

62 Also condemned by Shi'ites. . 

63 Darimi, Harbi, Ibn Hanbal, A'AA-b-Hamid. Haraka signifying “act” fi, according to 
Ibn Khuzayma, Khallil, Ibn Batta: cf. Ibn Taymiya, Naq! [bib. no. 512-0?] II, 45. 

64 The divine essence is desire, according to the Basra school (Hasan Basri, ‘Abd al- 
Wahid ibn Zayd: followed by the Ramlah school), which contrasts the word ‘ishq with the 
static term mahabba. To Hallàj, God is the Essential Desire, as Daylami correctly explained 
(cf. our “Interférences philosophiques et percées métaphysiques dans la mystique hal- 
lagienne; notion de l'essential désir," ap. Mélanges Joseph Maréchal, Brussels, 1950, II, 263- 
296). But because the word mahabba was only Qur’anic, Bagli himself replaced the word 
“ishq with the word mahabba in the major Hallajian text that Daylami had published in his 
‘Aff. 
a Accepted by Bukhari, Ibn Khuzayma, Ibn al-Bayyi', Sulami, Ibn Manda, in a similar 
way as the Karramiya, and by the last great Mu'tazilite, Abü'l-Barakát, studied by Ibn 
Taymiya (Naql). Condemned by Muhisibi, Thagafi, Ibn “Aqil, and the Hukama’? 

66 A Hanbalite thesis about the anointing of Mu‘awlya (Muqaddasi [bib. no. 2167-3], 
126). 

5? Thesis of Ibn al-Kayzàni: "af'ál al-‘ibad qadima": condemned by Fakhr Farisi. 
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way that the Mu'tazilite Sunnite theologians had denounced it to Qadi 
Abū ‘Umar. The qàdi thus had to arouse the vizir with this charge of 


zandaqa. 
k. The First Consultation with the Two Qadis 


Hamid then convened the gadis, including Ibn Buhlül and Abū ‘Umar, 
fuqaha’, shuhüd, and ashraf, and entered into consultation with them by 
istifta’ (request for a fatwa [a formal legal opinion] from the "muftis," not 
yet distinguished in the period from the qādīs): “What do you say about 
it? Suppose he were executed? But he has pronounced the two shahada”’ 
(N.B.: "there is no god but God," commented upon by his 'aqida 
kalamiya; “and Muhammad is the Messenger of God"). The Zahirite Ibn 
Dawid, in 288, had denounced Hallàj on the grounds of his having de- 
nied this second shaháda by his doctrine of sainthood accomplishing the 
mission of Muhammad; and in 309, the judges still show proof both of 
the limitations placed by Hallaj on and his praise of the Prophet as pre- 
cursor of the awaited Judge; this praise, which resembled the pietism of 
the Hanbalites, seeking at that time to define the “maqam mahmiid” [“‘the 
praised estate"] of the Prophet (Qur'àn 17:79) either as “‘enthronement at 
the right hand of God” or as “intercession on behalf of the great sinners 
of his Community.”’68 Hallaj himself extolled the predestination of the 
Prophet to an ultimate ecstasy as supreme Annunciator (without making 
him out to be a divine emanation, as the Mimiya Shi'ites did). This very 
unusual praise of the Prophet had to be considered valid (for the second 
shahada). 

The qàdis' response to Hamid was as follows: “Because he has pro- 
nounced them, it is no longer possible to put him to death (as a turncoat), 
unless one were to show us cause as to why he should die. It is unlawful 
to concur with the opinion of those who accuse him of what we know, 


68 Ijlās, literally: “to make sit down at His right hand”: according to the lone hadith from 
Mujahid (via Layth) monographed in a rousing tract by the Hanbalite AB A-b-M-Hajjaj 
Marwizi (d. 275/888); approved by Abū Dàwüd [Sijistani] (Sunan [Cairo, 1280/1863; Cairo 
1935], Ibrahim Niftawayh, Harb Kirmini (d. 280/893), ‘AA-b-A-b-Hanbal (d. 290/902); 
accepted by the Sháfi'ite Ibn Surayj, by Naqqàsh and Wahidi in their tafsirs, and by the Fir- 
daws of Daylami (cf. Dhahabi, "'Uliw, 211-214, 222, 246, 273; Ibn ‘Asakir, Radd, 391; ‘Abd 
al-Masih Kindi [bib. no. 2139-b], 94; Ibn al-Jawzi, Daf‘ [bib. no. 370-k], 66; Alüsi, Tafsir 
of Qur'àn 17:81). Or shafa'a, “intercession at the Judgment on behalf of the great Muslim 
sinners,” according to the exegesis of Hasan Basri, Qatāda, S. Thawri, Waki', Bukhiri, 
Muslim, Kalàbàdhi (Ta'arr/f, 32), and Ibn Khuzayma. ‘Umar Suhrawardi (knowledge) and 
Haytami (Gabriel’s call) interpret it independently. To Hallaj, the maqam mahmiid is cither 
the role of hájib (in the hijab of transcendence; Taw., 80), or that of Annunciator of the Ahl 
al-A ‘raf at the Judgment. 
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even though this opinion is plausible, without some proof (dalil) and his 
confession (iqrar).”’ 

This deferral, this pause, in the workings of the trial underscores the 
logical force of Ibn Surayj's argument in his fatwa concerning one’s in- 
competence to judge, according to the precepts of the Law, in matters of 
mystical inspiration, ilhám, intuitive knowledge (ilm laduni = [knowl- 
edge imparted directly by God through mystic intuition]), which falls 
within the competence and sphere of inspiration and the grace of the 
spiritual world. 

It scems that certain judges, Mu'tazilite grammarians influenced by 
Hellenistic philosophy,® had detected this difficulty. The objectivity 
with which AZ Balkhi defined theopathic utterance, the hulal criticized 
in Hallaj, and which Hallàj recognized as being an experimental verifica- 
tion of mystical psychology, a decentering of the subject speaking in op- 
position to the strict Law, Akhbar [no. 74], the insertion?? of this defini- 
tion in the manuals of heresiography—all confirm this impression. The 
qawl bi’l-shahid refers, in psychology, to a special modality of. hulül, and it 
is the concern of the metaphysician to reconcile correctly this experimen- 
tal datum with the first monotheistic theology. Independently of Man- 
ichaeanism and Christianity, from which the extremist Shi'ites borrowed 
at an early period the idea of huliil al-Rüh (the infusion of the Spirit), 
Muslim philosophers accepted, through spiritualism, the idea of the 
influx of spiritual grace into matter, of the active intellect into the passive 
intellect (like the grammarians, who had previously accepted the idea of 
the influx of the accident of inflexion infusing a word with its syntactical 
value, its “vocalic Life" in í'ràb: hulil al-na't); they were inclined to accept 
as normal the infusion of divine nature into human nature of heroes; such 
was the reconsideration (the minimum sense), going back to AS Syzi 
Mantiqi and AH Tawhidi, in the name of spiritualism, of Hallaj's thesis 
of the union of essence with essence?! (‘ayn al-jam': the expression of AS 


69 The line of Qannàd, ‘Ali Ikhshidi (296/908, d. 384/994), Aba Hayyan Tawhidi (320/ 
932, d. 414/1023). In his Basa’ir, Tawhidi [see Brock. I, 244; also S I, 380, 435] (258) shows 


that one must not confuse the Süfi “haqiqat al-infirād” with the Christian ittihdd, as so many 


contemporaries do. 

79 Ghazili. 

71 For ‘ayn al-jam': an expression of AS Kharràz, accepted by the philosopher AS Mantigi 
(cf. ap. Mélanges J. Maréchal, p. 281); ap. Kharráz (Bagli I, 400; If, 241); Hallaj (Sh., 163; 
Jami, 209); Ibn ‘Ata’ (Bagli I, 579: for the Seven Sleepers: cf. Hallàj on Qur'àn 18:78-81) 
(Bagli, Mantiq, f. 80b); Nasrabadhi (against Su'lüki, ap. Qush., 42); Jagir (Bandaniji [bib. 


no. 1355-a], 470); cf. Madarij HI, 231-233. 
Hulül, a term condemned as being Christian and extremist Shi'ite (Awarif [?] IV, 316); 


by the Mu'tazilites, moderate Shi'ites, Karramiya, Ash'arites, Salimiya (Sarraj), Hanbalites 
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Kharràz, Ibn ‘Ata’, Shibli, and Harawi) between the two natures, divine 
and human (lahüt wa nasiit).72 


l. The Threat of the Hanbalite Riot 


During the last forty days of the trial (Shawwal to Qa'da 309) ^ there was 
agitation in Baghdad in support of Hallàj. Tabari confirms it: ". ssa 
group of people, including Nasr Qushüri and others, became impas- 
sioned on behalf of Hallaj; so much so that there was a public riot during 
which people began to utter prayers against those who wished him 
harm. All of which damaged his case. . . .” 

There are [other] indications [of this unrest]: the violent death of Ibn 
‘Ata’, the besieging of Tabari’s house by the Hanbalites, Vizir Hamid’s 
admitted fears. : 

This idea of forming processions to pray loudly in the streets and süqs 
against injustices committed by the powerful originated with the Hanbal- 
ites;73 it was an extension of the duty of amr bi’l-ma‘rif (setting to rights 
what God commands); the not unlawful character of which was con- 
tested by the Milikites (du'a* 'ala'l-zalim).7^ In actual fact, people formed 
in procession, crying out for divine rescue, on Friday, at a nonofficial 
mosque, a "schismatic" mosque, as Ibn ‘Īsā notes indignantly:7° masjid 
al-dirár; either at Bab-Muhawwal, in the masjid of Barbahari, or in Har- 
biyah, near the tomb of Ibn Hanbal; to close the prayer of obligation 
with some supererogatory curses. This was the manner in which Bar- 
bahàri, the head of the Hanbalites, was entreated to act (in 296, he re- 
fused; in 308, he agreed), or himself acted in 317,76 321 (Rajab to 17 
Sha'ban: against the la'n Mu ‘awiya), and 323 (18 Rabi I to 20 Jumada II, the 
funeral services of the former Zahirite, Niftawayh, conducted by Bar- 


——————Ál 


(beginning with Ajurri, d. 360/970). Muzayyin denied the ‘ayn al-jam'. Cf. Sarraj, Luma’, 
372, 431). 


?? The original route by which Hallàj arrived at this differentiation, in a parallel direction 
to the Christians’, is separate from that followed by extremist Shi'ites (Umm _al-kitab [see 
bib. no. 1771-d], p. 472): to whom Iahiit is divine knowledge (and Isa: Khasibi Diwan, f. 
34a), and nastit is creative power (qudrat al-ijad = Sin: ap. Khasibt, Diwan, f. 22b: and Nus. 
ms. 5188) and Nus. Taymür ms., p. 53; cf. Malati, and Ikhwan al-safa’ HI, 97. The term 
original with Hallàj (Diwan, 178; Sh., 191; cf. Shibli, ap. ‘Attar, Tadhk. II, 175), Ibn Arabi 
noted it (Fut. [bib. no. 421-b] IV, 367; cf. Shushtari). Cf. Ibn al-Fárid, Ta’iya [bib. no. 
403-2], verse 452; Ja'far-b-Mansür al-Yaman, Kashf [sce Brock. S I, 544; ed. Strothmann, 
London, 1952], 8i. To Ibn al-Walid, ndstit is the nafs al-jism of the Bab, while lahit is his 
haykal. To Ibn ‘Arabi (Fustis XV): lahit is the Rath, nasiit His mahall; the durra baydá has his 
nasiit for a shell (Nafh I, 406). 

73 Farrà' [bib. no. 2066-a ], 68, 104, 127, 170. 

74 Balghithi, Sharh al-ibtihaj [2] I1, 213. 


75 Nishwar, 174. 76 Athir [bib. no. 420-a] VIII, 158. 
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bahàri; the enforcing, by the commissioner, Badr Kharshani, of the de- 
cree excommunicating the Hanbalites that was drawn up by Qadi ‘Umar 
Hammadi and promulgated in the name of [Caliph] Radi by the Vizir, 
Ibn Muqla); likewise in 333,77 351, 353, 361, 363-364, 389, 393, 398, 406, 
422 (together with the Süfi Madhkür, who I believe was a Hallajian), 
440-450 (with the supporters of the anti-Salimiyan Hanbalite ibn ‘Abd 
al-Samad, some of whom were Hallajians), 482, 535 (futuwwa), and 575. 

It was Ibn ‘Ata’, a traditionist recognized by the Hanbalites, who, at 
the end of Shawwal, decided to resort to this device of the Hanbalite pro- 
cessional demonstration in order to try to save his friend; aided probably 
by Chamberlain Nasr, himself a Hanbalite. It very quickly turned into a 
riot, which focused anger on the aging historian Tabari, who had at- 
tacked the Hanbalites in 293 (over the “magam mahmiid” issue), and with 
whom the deputy vizir requested them to hold a meeting for reconcilia- 
tion (in Qa‘da 309).78 [The Hanbalites] refused to meet; the great tradi- 
tionist Ibn Abi Dàwüd denounced Tabari to Nasr for committing three 
heresies; and in spite of help from the regular police, dispatched by the 
deputy vizir along with their chief, Nazük, Tabari remained blockaded 
until his death and his secret burial (26 Shawwal 310/February 16, 923: 
i.e., for one year) in his house (Rahbat Ya'qüb, in Qantara Baradan).79 

From 19 to 23 Qa'da 309, Hamid and the police commissioner of 
Baghdad feared the riot might forcibly rescue Hallaj. 

But it was cut short by its leading Hallajian, Ibn ‘Ata’, who, sum- 
moned by Hamid to appear as a witness at Hallaj’s trial, had dared shout 
his contempt right in the vizir's face, at the risk of his own life, by affirm- 


ing the orthodoxy of Hallaj's testament of faith.” 


m. The Interrogation of Ibn ‘Ata’; His Protest 
and His Death 


Ibn ‘Ata’,8° among the mystic leaders of the ahl al-hadith, seems to have 

been the only one to defend Hallaj openly. It was he who found a way to 

go and join him, so long as it was in secret, perhaps to urge him to save 

his life.81 It was he to whom Ibn Khafif conveyed a final message from 
2229- 


77 Ibn Sinàn (Miskawayh, 322), Athir VIII, 230; Tàwuüsi, Tará'if [bib. no. 2229-a], 103. 
Barbahiri, who directed the Hanbalites from 279/892 to 329/940, was anti-Salimiyan (over 
the question of [God's] throne); with Abü'l-'Anbas. 

78 Hamadhini, ms. P. [?] (cf. n. 180[?]). 79 Yaqut, Udaba’ VI, 436. 

80 Sulami, Ta'rikh, no. 11 (= Khatib VIII); cf. Bagli, Mantiq, f. 41a. 

81 According to the account in ‘Attar (Tadhk., 11, 41): "apologize and you will be safe.” 
“Do what you advise me to do yourself,” [Hallaj said]. Then Ibn ‘Ata’ wept, saying, "May 


I be one with Husayn Mansür." 
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Hallàj. When the vizir wanted to determine how many Süfi masters 
adhered to Hallaj's teaching, there was only one (like Nüri, not long be- 


fore, at the trial of Ghulàm Khalil) who dared to speak up at the risk of 
his life; and this was Ibn ‘Ata’. 


We have a major text for this stage of the trial, which Khatib published 
based on a very interesting isnád. He got it from the háfiz and muhaddith 
M-b-AH Sahili (d. 441), one of his principal masters in hadith, who had 
found it in the Tabaqat al-Süftya of A-b-M-b-Zakariya Nasawi (d. 396); 
which had taken it from Sulami’s ta'rikh (7 our no. 11); Sulami took it 
from the wa‘iz Ibráhim-b-M, meaning Nasrabadhi (d. 369), and, 
through him, from AQ Ja'far-b-A Razi (d. 378), who, probably through 


the agency of Husayn-b-A Raàzi,9? had received it from the author: Abū 
Bakr ibn Mamshadh Dinawari. 


A man® came to our house (‘indand = to my father's khángah,9* which was a 
Karrami® ribat) in Dinawar, carrying a case that he did not let out of his sight day 
and night. The box was seized and inside it a letter was found from Hallaj, the 
heading of which read: “From the Merciful, the Compassionate, to X son of X.” 
The letter was forwarded to Baghdad. At the tribunal, Hallaj, to whom it was 
shown, responded as follows: “it is indeed my handwriting; yes, I wrote it.” 
"So, you used to claim to a Prophet’s mission, and now you come along claiming 
to divine omnipotence?”86 “No” [Hallaj said], “I do not claim divine omnipo- 
tence (rubübiya); that is what we call, between ourselves, “ayn al-jam® (‘the essen- 
tial union’),®7 the mystical state in which [we ask:] who is it but God who writes, 
52 C£. infra. 


*? Why doesn't Ibn Mamshidh name this Hallajian, who doesn’t appear to have been 
arrested? Among the contemporary Süfis of Dinawar (AN Sarraj, ap. Luma , Cites several 
of them for us), we can think either of A ‘Abbas A-b-M Dinawari (d. 340 Samarqand, ap. 
Qush., 35), or AH ‘Ali-b-Sahl Dinawari (d. 330 Cairo; Shaydhalà quotes some very Halli- 
Jian passages by him), or AB M-b-'Ali Dinawari, to whom Hallaj was supposed to have 
transmitted the hadith al-luqma received by him from Shibli (S. Kazarüni, Musalsalat [bib. 
no. 527-b], f. 14a), or 'Isà Qassir, father of the Hallajian Faris Dinawari. The wali of Di- 
nawar at that time was the Hamdanid amir Abw’l-Hayja (308, d. 317), who had replaced 
Tarkhàn, the son of Ibn Kundáj (d. 304). up A 

84 Mentioned ap. ‘Attar, Tadhk., 11, 157. Son of a famous ascetic who died in 299, Abü 
Bakr belongs to the lineage of the Bana’ Mamshadh; Abū Ishāq (d. 383) and his son Abü 
Bakr (d. after 421), Karramiya scholars who played a political role in Nishapur (cf. Essai, p. 
236) and persecuted the Ash'arites. : 

85 An almost certain conclusion to draw, for the people of Dinawar were at that time 
Sufyanites in figh (Mugaddasi), and we know through the Karrami theologian Ibn al- 
Haysam, that his school had a connection with Sufyan Thawri (Ibn Abi'l-Hadid, Sharh 
Nahj); Ibn al-Haysam is anti-Hallajian, and indeed the notice of Ibn Mamshadh does not 
declare itself for Hall3j; it is all the more worthy of interest given the fact that it was trans- 
mitted by AQ Rizi (a pupil of Ibn Abi Sa'dàn, a Safi enemy of Hallaj) to the Hallajian 
Nasrabadhi, at that time a supporter of the idea of the uncreated Rah. ; 

86 Words put in the mouth of Qadi (Abū ‘Umar) apropos of Qur'àn 15:70, recited by 
Shibli before Hallàj's gibbet (cf. Ch. VII) 


87 Tt seems that Harawi had known this text under the title Kitab ‘ayn al-jam', whose col- 
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since I am no more than the hand that serves Him as an instrument?" 88 “Are 
there any others who think like you?" “Most certainly: Ibn ‘Ata’, AM Jurayri, 
AB Shibli." Jurayri and Shibli were to escape, but not Ibn ‘Ata’. In fact, Jurayri, 
when summoned to appear and interrogated, responded as follows: “this man is 
an infidel, he must be killed along with all those who speak as he does.” Shibli 
responded under interrogation as follows: “If someone speaks in this way, he 
must be forbidden to do so.” And Ibn ‘Ata’, when questioned about Hallaj’s 
thesis (maqála), embraced it as his own: which cost him his life. 


This text is of major importance, in the sense that it connects the pre- 
cise charge made by Hallaj’s Shi'ite enemies of "da'wa'l-rubübtya" (a 
claim to divine omnipotence) with the claim admitted by Hallaj to a state 
of “ayn al-jam'" (essential union with God). This expression, standard 
since the Luma‘ of Sarraj (d. 377)9? and used prior to 337 by Su'lükiin the 
presence of Nasrábüdhi,?? may have been adopted by Hallaj?! to tran- 
scend the alternative jam‘ tafriqa put forward by Kharraz. However, it 
could not have been the subject for a formal condemnation by the court, 
which did not intend at all to go into the question of Süfi terminology. 
Let us grant merely that the incident, which led to a clash between the 
vizir and Ibn ‘Ata’ that later had a fatal consequence for the latter and 
caused the vizir to speed up the scenerio (prepared at his convenience) for 
the session at which Hallaj was to be condemned. 

We have five accounts of Ibn 'Atà"s appearance before Vizir Himid, 
which can be divided into two groups, according to the type of punish- 
ment inflicted on Ibn ‘Ata’. In the first group, which represents a 
Khurasanian tradition (Abū ‘Amr-b-Hamdin Hiri, Harawi), his teeth are 
pulled out; in the other, his skull is beaten with his own sandals until he 
dies (Ibn Shadan, Sarraj, Qushayri, ‘Attar). The first is more legendary 
in character. 

According to Abū ‘Amr Hiri,% the vizir said to Ibn ‘Ata’: “What does 
Hallaj say?” [Ibn ‘Ata’ responded:] “Why are you concerned with him? 


92 


ophon he gives us in Persian as follows: “whosoever believes in these words and savours 
them, salam to him from me" (‘alayhi minni'l-salám): this formula, which is found in Ibn 
Sab'in (cf. our Shustari, ap. Mélanges William Marais, 1950, pp. 251-276), is standard 
among the Isma‘ilis. The quotation by Harawi appears ap. the life of AS Kharràz. 

88 This statement was addressed to Ibn ‘Ata’, who was visiting him in prison (here supra). 

89 Luma‘, 431. 90 Qush., Risdla. 

91 Sulami, Tafsir; cf. Bagli, Shath. 

92 Confused with Ibn ‘Isa (Bagli, Mantiq, 3, 6-4, 5). 

93 A highly respected muhaddith, who taught Bukhari to Khatib; master of AB Bayhaqj; 
he died in Baghdad in Qa'da 376 (Sibt ibn al-Jawzi [bib. no. 440-a], ms. P. 5866, f. 113b; 
Sam'ani, f. 182b) at age 93, since he had been present at the funeral services for Abü 
‘Uthmin Hiri in 298 (Hilya X, 2, 44). His sister's son, Abū Bishr M-b-A Hallàwi, d. in 
Mecca in 386 (Sulami, Tabaqàt III, no. 61). 
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Rather, worry about the piracies and murder that you have committed.” 
And the vizir ordered his teeth pulled out, which was done while he was 
exclaiming: “May God cut off your hands and feet"; then he died, four- 


teen days later. In the course of timc, the vizir's four limbs (sic) were (in 
fact) cut off. 


Harawi,?" who puts the incident in the reign of Qahir (sic), in 311, 
gives the following dialogue: the vizir: “What do you think about Hal- 
laj?” [Ibn ‘Ata’ answered:] “What about yourself, what do you do with 
all of the money you have taken, so much that you don't even know 
what to do with it; return people's money to them.” “You defy me? [the 
vizir said ]. Let his teeth be pulled out one by one, and let them be ham- 
mered into his skull"; which was done, and he died as a result. 

AN Sarràj?* depicts Ibn ‘Ata’ appearing before the vizir, who brutally 
admonished him. "Speak softly," Ibn ‘Ata’ countered. Then the vizir 
had his skull beaten in with his own sandals until he died. 


The reference found in the account published by Sulam??$ taken from 


"M-b-'AA Rizi” meaning Ibn Shadan (d. 376) alias Bajali, reads as fol- 
lows: 


At the time of the trial in which Husayn-b-Mansür was condemned to death, 
the incumbent vizir was Hamid-b-‘Abbis and he ordered [Hallaj] to put his tes- 
tament of faith in writing (monotheistic faith; i‘tigad = 'aqida), which he did; the 
vizir then submitted it for scrutiny to the canonists of Baghdad, who condemned 
it. Someone then informed the vizir that Abü'l-'Abbàs ibn ‘Ata’ approved it, and 
so [the vizir] directed it to be submitted to him. It was submitted [to Ibn 'Atà'], 
and he asserted: "that is a good testament of faith; I profess it also, and anyone 
who does not profess it is simply a man without faith." Then the vizir ordered 
him to appear. Brought to the tribunal and introduced, Ibn ‘Ata’ came forward 
and took a place in the front row. Irritated by that, the vizir held up to him his 
signed declaration [and said:] “is this really your writing?" “Yes.” “You endorse 
this testament of faith therefore?" "Why are you concerned with him? Look 
rather into the evil that you have gone about committing, the seizure of proper- 
ties, the unjust taxes, the murders. What business of yours are the statements of 
these respected men?” “What impudence!” shouted the vizir; and they struck him 
in the mouth. “O my God,” Ibn ‘Ata’ cried out then [to God], “if You surrender 
me to these injuries, it is to punish me for having become involved with such a 
man." "l'Take] his sandals, Guard” [the vizir ordered], and the guard pulled off 
his sandals. *Now, [bash] his skull," exclaimed the vizir; and they continued to 
beat his head with his sandals until blood flowed from his nostrils. “Put him in 
prison," the vizir added. But someone urged him not to do this, saying: “O 
Vizir, that is going to incite a riot among the (Sunnite) people.” And so, Ibn ‘Ata’ 
was taken back to his house, where he uttered this curse: “O my God, give 


° Ap. Jami, 158. 
?5 Luma‘, 211; Qush., 164, and Arberry fragment. 96 Ta'rikh, no. 12. 
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Hamid the worst of deaths, have his hands and feet cut off.” Ibn ‘Ata’ died seven 
days later. As for Hàmid, he died the most hidcous and cruel death, after his 
hands and feet were cut off and his house was burned. And it was said of him: “he 
was stricken with the curse of Ibn 'Ata'." 


This account, which focuses its attention in its beginning on the ac- 
count by Abü 'Amr, retains the curse and its alleged fulfillment—when, 
in actuality, as Amedroz pointed out, Hàmid did not die from this form 
of punishment (though he did die a rather wretched death).?? More curi- 
ous is the fact that Hallaj, the friend of Ibn ‘Ata’, is the one on whom 
Hamid inflicted this additional punishment of intercision; he may have 
conceived of the idea immediately after the curse, if indeed it is genuine. 
Unless, of course, this curse was a copy of the actual curse made by Ibn 
Shannabüdh against Vizir Ibn Mugla?? and fulfilled in reality between 
323 and 326. 

"Attàr,?? who, like Sarraj, confused Ibn ‘Isa with Hamid, depicts the 
vizir interrogating Ibn ‘Ata’ in a contemptuous manner, with the latter 
responding to him violently. “Take off his sandals!” exclaims the vizir in 
anger, “and beat him on the head until he dies." And Ibn ‘Ata’ shouts, 
“O my God, make his hands and feet be cut off!” to which * Attàr adds an 
interesting comment on this curse. When a believer (like Ibn *Atà") is able 
to have his prayers for good (salah) answered, is he permitted when pray- 
ing, to ask for something other than good (for others)? Yes, in the case of 
Himid, since he was mistreating Muslims. Or was Ibn ‘Ata’, in fact, in 
that instance acting simply out of farása (divination), with God fore- 
telling, through his voice, Hamid’s destiny? Perhaps Ibn ‘Ata’ was, in 
fact, expressing in this way, on behalf of Hamid, a wish for eternal hap- 


97 Dismissed from office at age 88; Vizir Ibn al-Furāt kept after him to make restitution; 
first through AS Nawbakhti (who took him in), then through M-b-'Ali Bazawfari (brother 
of a Shi'ite Hy, referred to in Najashi, [bib. no. 2169-a], 49), in Wasit. Hamid had the mis- 
taken idea of returning to Baghdad, of hiding in the home of Chamberlain Nasr. He was 
afraid of falling into the hands of Muhassin, the son of the vizir whom he had tortured in 
306. Which is what happened. Muhassin, with the help of the eunuch Muflih’s influence 
(which Hamid had made use of against Hallaj), got Hamid turned over to him, extorted his 
entire riches from him, and flogged him. “After drinking, he made him don a monkey’s 
skin with a tail, and the guards made him dance about, and hurled insults at him, while 
Muhassin was drinking. Hamid was the object of other disgraceful and inhuman acts of the 
sort that no religious or merely rational man should suffer.” Sent back under escort after 
that, he was given a poison egg to cat on the way, and died on 17 Ramadan 311; the people 
of Wasit buried him, and prayed over his grave for several days thereafter (Süli, ap. ‘Arib, 
112-113; Sabi, 302). The minaret in Wasit, which he had erected in 304, collapsed in 497 
(Muntazam IX, 137). 

98 Fihrist, 31; Yaqut, Udaba’ V1, 300; only one hand. 

99 Tadhk. II, 74. 


532 THE TRIALS 


piness, forewarning him that he would die through martyrdom, brought 
low on earth; and that would be noble, he concluded. 

With the death of Ibn ‘Ata’ dating from Dhi'l-Qa'da,19? a few days ear- 
lier than that of Hallaj, his appearance before the vizir was, of course, 
prior not only to the visit that he paid to Hallaj in prison, but also to the 
one he received from Ibn Khafif. 


v. THE DÉNOUEMENT AND THE JUDGMENT OF CONDEMNATION 


a. The Final Week and the Political Alignment: 
Commander-in-Chief Mu'nis for 
Ibn Abi’l-Saj against Nasr 


This final week of Qa‘da 309 (March 922), eight years after the high- 
sounding promises of Ibn ‘Isa’s first vizirate, that peaceful beginning 
when Hallaj was saved by his act of toleration; eight years before the 
looting of Mecca by the Qarmathians, and the looting of the treasury by 
the praetorian guards, in Baghdad into which grieving refugees flowed; 
marks a critical point in the Muslim Community’s life curve. 

The balance of the empire had been upset by the accomplished and 
Machiavellian policy of Vizir Ibn al-Furat, a statesman of the first order, 
whose background and connections with an extremist Shi‘ite sect freed 
him from any moral scruple vis-a-vis the Sunnite state he was commis- 
sioned to support. A fiscal policy of credit and speculation based on in- 
vestment returns to the banks, on "'squeezes" in the tax system, on secret 
hoarding of wheat and precious metals (gold mines in the Nubian West 
"Alaqi, silver mines in Isfahan and Afghan Penjhir), all resulted in the 
state’s being bled for the benefit of a “gang” of Shi‘ite functionaries 
monopolizing the big estates of land. And administrative policy of cen- 
tralization, exploiting the provinces for the capital; a diplomatic policy of 
suspension of holy war; a religious policy of “playing down" the hajj (a 
subconscious Shi'ite reaction); and of repression of popular preachers, all 
Sunnites (Hanbalites) 

Since 301, Ibn ‘Isa had returned to the opposite Harithian policy of the 
Islamo-Christian Qunni’iya party (the B. Makhlad and B. Wahb vizirs), 
à policy of loyal support for the dynasty, of moderate taxation, provid- 
ing for and improving the condition of the fellah and the worker. Ad- 


1? According to the Hanbalite muqri’ Ibn al-Munàdi (Khatib VI, 30), author of Akhbar 
al-Khadir and Malahin (Suyüli, Hánbi[?] II, 25, 84). 
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ministrative decentralization, arranging for Khurasan (Saminids) and 
Fars (Saffarids) to confront the Daylamite agrarian danger, even arrang- 
ing for the Qarmathian bedouins to halt the peril in the west of the nas- 
cent Fatimid state, a religious policy of reinforcement of frontiers border- 
ing on the infidels, of transfer of 85,000 dinars a month to the Hijaz for 
the hajj pilgrims, and of pedagogical readaptation to the canonical sci- 
ences (Ibn al-Furat having promoted the Hellenistic sciences, mathe- 
matics and logic). 

After 306, in his position as second in command to the Sunnite vizir 
Hamid, Ibn ‘Isa saw his policy undermined by the Shi‘ite speculators and 
stock manipulators by whom Hamid allowed himself to be surrounded. 
The social crisis smouldered, one of the ódínes, eschatological “birth 
pangs,” in the whole Muslim empire, threatened with the loss of Egypt 
following that of the Maghrib (an independent khutba in Cordova), and 
with being hard pressed by the young anti-Caliphate of the Fātimids. 

The sovereign and the Court, squandering the dynastic wealth, were 
losing all faith in the Islamic vocation of the descendants of "Abbas, and 
were leaning toward allegiance to the Twelfth Imām of conservative 
Shiites, the “hidden” and, in fact, vanished Imām, whose investiture 
two crafty policemen were wrangling over “like dogs fighting over a 
cadaver."1 

Monotheistic Islam, lying in the shaháda, was slipping into three forms 
of idolatry that “cry out to heaven for vengeance": a spread of abnormal 
behavior that prevents people from loving each other in God; a bloody 
[Zanj] war, aimed at procuring slave labor; withholding of the wages of 
workers and peasants, resulting in the stocking of bread and gold. A con- 
temporary poet, Kisrawi, described all of this perfectly (infra). 

For twenty years an ascetic, who claimed to be, during the hajj at 
‘Arafat, the "sháhid ani li'l-tawhid," the supreme "witness of Tawhid at 
this moment" for the community, of the “two doves that are thirsty for 
the rest of the year” (= two rak‘a), and who said also that they could not 
satisfy divine justice "until their preliminary ablution is performed in 
blood, "—this same ascetic had preached in vain that God must be loved 
first and foremost, that the holy war of the Law against idolatries must 
be waged against our own consciences, making us abaridon all of our 
riches, and he, Hallaj, ended up by having his own life taken from him. 
The number of hearts he converted was not great, but it was about one 


1 'Tüsi, Ghayba, 255-256. 
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out of seventy thousand, he told us himself (Riw., no. 27), per day; con- 
sidering the fact that the yearly average? number of pilgrims each day at 
"Arafat was seventy thousand (on hajj sarüra), representing the same 
number of homes, the figure may be three hundred fifty thousand souls. 
The Muslim empire, after three centuries, had reached a population 
figure then of fifty million, and the average life expectancy was thirty 
years; perhaps around one hundred seventy-five million Muslim souls (of 
the living and the dead represented by proxy) for whom during these 
three centuries around three hundred thousand pilgrims had prayed, 
among whom the one annual apotropaic intercessor (al-Ghawth) had, in 
any case, on three hundred nine occasions, reached four million nine 
hundred thousand souls, bringing them closer to God (i.e., 5/175 of the 
whole of Islam reached by the shafa‘a of these three hundred nine inter- 
cessors substituted for Abraham to validate the [ritual] sacrifice of 
Abraham restored and transferred to Mecca, the first of whom, Hilal, a 
slave belonging to Mughira, had been designated by the Prophet before 
Uways Qarani). 

He [Hallaj], in any case, was shortly going to die. A whole musicality 
of intersigns, marked by his destiny to serve as the victim of hatreds, was 
going to become clearer, with the reminder of their archetypal marks, in 
an explosion of his ultimate finality. Lan yujirani min Allah ahad (= “no 
one can save me from God”; Qur'àn 72:22). 

The Islamic Community of Baghdad, the populace of this great me- 
tropolis where he had preached, had had a final burst of affection for him; 
it had prayed in the streets “against those who wished him harm," and 
his courageous interpreter, Ibn ‘Ata’, had gotten himself killed by the 
vizir for rebuking him [the vizir]. But out of the depths of pietism of its 
literalistic traditionists, especially its Qurra’, “‘Qur’an reciters," a muffled 
cry of vengeance rose, coming from hardened hearts: attacking him 
again with the denunciation of “outlaw” uttered by his former Süfi mas- 
ters who were traitors to their vow of poverty (like ‘Amr Makki and 
Ruwaym), affronted in their sacerdotal monopoly of the sacred text by 
his inspired fervor. As for the canonist and theologian élite, the death of 
Ibn Surayj (the only opposing member) had freed it to attack his affirma- 
tion of the superiority of love over legalistic arguments. All that was left 
was for the executive authority, which was indeed already wavering, to 
let itself be convinced, by Vizir Hamid, of the imminent danger of revo- 
lution that the state was incurring as long as Hallaj remained alive. 


? Starting with 12,514 pilgrims (including 1,552 women: cf. isaba) of the first generation: 
one must add here a figure of 10 percent for women. 
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Caliph Muqtadir, who harbored mixed feelings toward Hamid, both 
admiration for his cynical acts of brutality, and contempt for his adminis- 
trative incompetence, delivered his victim up to him in a backhanded 
way, on Nayrüz day, 309, in the magnificent setting of the al-Rayyan 
garden; where the vizir received him amid the flower beds under the felt 
tapestries from Khurasan and the Maghrib, laying out one hundred fifty 
thousand dinàrs.? Yes, if the Nayriiz (= New Year's Day) given in this 
report stands for Nayrüz al-Sultan (— the astronomical vernal equinox, 
falling at that time on Friday, March 15, 922 = 13 Qa'da 309 = first of 
Hamal; the Nusayri calendar, which dates from this period, celebrates 
Nayrüz on 17 Adhàr = March 17, two days later); however, there is also? 
Nayrüz al-Májiis to consider, celebrated particularly by the Zoroastrians, 
shifted to 4 Nisan = April 4 = first of Fanvardin, with the calendar of 
Yazdagard; shifted later to 17 Nisan = April 15; and, lastly, Nayrüiz al- 
Dahagin, the start of the fiscal year, which Hamza Isfahani’s table places 
in 309 in the fifth month, on 20 Nisan = April 20, 922, the more likely 
day for a floral setting (= 19 Hijja).¢ 

In any event, it was around March 15 that Muqtadir must have author- 
ized the vizir to arrange the scenario for the condemnation session with 
the qàdi, overruling Ibn Buhlül's objections, which occupied the five 
days prior to this session, which occurred on Thursday, 19 Qa'da (= 
March 21). 

Every Thursday since 306, Muqtadir was in the habit of visiting 
around noon (idhdsdma; this was the day for the women's hammam) his 
old childhood vizir? [Ibn al-Furat], who was kept under house arrest in 
the palace in the custody of the gaharmana Zaydan, the one in charge of 
the jewel collection. In spite of all his betrayals, the Caliph still had a 
spoiled child's attachment to this crafty old man; a kind of understanding 
existed between them tying him to the fiscal magic of Ibn al-Furat, the 
only vizir who had made money flow for his pleasures without stinting. 
As a result, he had saved him, in 299 and 304, keeping him in captivity 
near him, in order to consult him. Ibn al-Furit took advantage of all of 
this to hatch the plot for his third vizirate, for which his son Muhassin, 
left free, was paving the way, using the influence of Qadi Ibn Sayyar 
Ji‘abi® on the Queen Mother, of Shalmaghani, his friend, on Vizir 


3 Hamadhani [bib. no. 282-a], ms. P. 1469, f. 17a-18a; cf. ms. P. 1570, f. 35a. 
4 Tabarani, A‘ydd, f. 142, 153b, 175b. 

5 Ibn al-Hafid [bib. no. 689-3], 201. 

6 Hamza Isfahàni [bib. no. 2123-a] I, 159. 


7 Nishwar, 8, 52; Sabi. 8 Tüsi, Ghayba, 251, line 1. 
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Hamid, and of Muflih on the harem. On two Thursdays, 14 and 21 
March (12 and 19 Qa'da), Muqtadir could not possibly have concealed 
from Ibn al-Furat the fact that Hallaj would be condemned; and Ibn al- 
Furat could not have failed to urge him to free himself from the tutelage 
of his enemy Nasr, Hallaj’s sole protector, while also attacking Nasr 
through his ally Akh Su'lük, by freeing Ibn Abi'l-S3j; Nasr lost by the 
latter action Ibn ‘Abd al-Samad,? and Ibn al-Wawari, another enemy of 
Ibn al-Furat, lost his son-in-law, Niramani—both entering the service of 
Ibn Abi’l-Saj. 

To pardon and promote Ibn Abi'l-Sàj to Rayy was to divide the em- 
pire in two, as it had been divided under Rashid (cf. Theodosius), in both 
military and fiscal terms: East and West. As early as 301, Muqtadir had 
assigned the West to his son Radi, flanked by Mu’nis, and the East to 
“Ali;1° whom instead of flanking with an amir of Rayy as military com- 
mander (Wasif Buktamiri, followed by Akh Su‘lak), Nasr had merely 
unofficially advised, granting his friend Mu’nis, the commander-in- 
chief, the honor of keeping vacant in the East the post corresponding to 
his own. Ibn al-Furat, who had seen through the rising military ambi- 
tions of Mu'nis, and who wanted to preserve the primacy of civilian over 
military authority (Mu’nis was to end it over [his opposition], in 312, for 
125 years),!! anticipated that Ibn Abr'l-Sàj would like to be, in the East, 
on a level with his rival, Mu’nis, and that he might play off one against 
the other. In actual fact, from the time of his return to the vizirate,! Ibn 
al-Furat treated Ibn AbTl-Sāj as the equal of Nasr, and in 314, Vizir 
Khasibi treated him as the equal of Mu’nis: the East versus the West. 
With Ibn Abr'I-Saj killed in 315, starting in 316 a new rival to Mu'nis was 
created in the person of the Queen Mother's nephew, Harün-b-Gharib, 
guardian of Prince ‘Abbas, provided with a secretary of the first order 
(the future vizir, Ibn Shirzad), inspector general of the army promoted to 
commander of the entire East in 316 and, later, in 320-321. 

Only Ibn al-Furát had the stature to free the sovereign from Mu'nis's 
tutelage in this way, while benefiting to the detriment of Mu’nis from his 
rash proposal of pardoning Ibn Abi’l-Saj, [in order] to appoint him to 


2 Son-in-law Takin (297/909), wal? of Egypt; he persecuted mystics there (AH Dinawari, 
Buran, Rudhbari, and murshid al-zuwár, Cairo ms. 5129, f. 205; [M b ‘Abd al-Rhaman al-] 
Sakhàwi, Tahfa [Tuhfat al-ahbab wa bughyat al-tullab fi'l-khitat wa'l-mazarat (?), Cairo, 1937], 
f. 375). He was dismissed from office in 309/922. 

10 Nasr could have replaced Hartin with his brother ‘Ali (departed from the scene) before 
another brother, ‘Abbas, was chosen over him for the East. 

11 Miskawayh, 118. 12 {See footnote 10. } 
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Rayy. This idea had come to Mu'nis,?? because he was in need of a sec- 
ond in command in the army of the East who would also oppose Akh 
Su'lük, the Sàmànid wali of Rayy, who, caught unprepared by the Day- 
lamite attack led by Layli, prince of Ishkawet,!^ had for a brief period 
(Hijja 308 to Rabi‘ I 309) surrendered Nishapur and Rayy to him, which 
caused great fright in all of Baghdad. Because Akh Su'lük was Nasr's 
friend (a friendship born during Nasr's imprisonment at his home), 
Mu'nis held Nasr personally accountable for this serious military and 
political defeat, which had just shown the direction, as foreseen by 
Mu'tadid, from which the destruction of the universal Caliphate, and the 
captivity of the dynasty for a century, would come. To be sure, the 
Sāmānids had soon defeated and killed Layli (Rabi* I 309), but Ibn Abi'l- 
Saj was maintaining over there, as he described it in writing, ‘‘a front 
more important than the Byzantine front, opposite a rampart more for- 
tified than that of Gog and Magog, whose penetration will prove to be 
more dangerous than the Qarmathian rebellion" (to which he was sent 
off to get killed in 314-315).!5 Mu'nis had recommended Ibn Abr’l-Saj 
only because he was unable to recommend one of his B. Hamdan charges 
(Husayn, his favorite, who was far too wild a character and died in 306, 
had been sounded out for this post, against Mu’nis, by Ibn al-Furat, and 
the second, Abü'l-Hayjà, who was to have command for three days, in 
317, of the army of the East, was content, in 309, with Dinawar and with 
Tariq Makka); in another connection, Mu’nis retained toward Ibn 
Abi'l-Sàj the same feeling of gratitude that Nasr felt toward Akh Su'lük, 
that of a prisoner who had been well treated and released with honor (in 
305; Mu’nis, in his turn, had captured Ibn Abi'l-S3j in Muharram 307, tak- 
ing him prisoner to Baghdad, and was anxious to restore his freedom and 
honor). 

Mu’nis realized immediately the mistake he had committed; Muqtadir 
did indeed promote him to radim (imperial confidant), but not to Amir 
of amirs. 

The appointment of Ibn Abi’l-Saj to Rayy, officialized in Muharram 
310, represented a diplomatic break with the Sàmànids, which was to cut 
off once and for all the ['Abbasid] dynasty from the support of Khurasan, 
its original homeland. Only the Samanids could have carried out the 

13 After he had gotten appointed as wali of Egypt the son of a friend, Hilal-b-Badr, 


brother-in-law of Ibn Abi'l-Saj, and thus a relative of Déwdiadh, head of his guard, answer- 
able to him, Mu'nis. Mu'nis's second in command had Nawbakhti, thus an anti-Hallajian 


Shi'ite, as a secretary. 


14 Bakahi. 15 Nishwar, 156. 
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task, too great for Ibn Abi'l-Sàj, of preventing the apocalyptic storming 
of the rampart of “Gog and Magog," which was battered down after 315 
by the Daylamites (the dai Hasan, Asfar, Makan, Mardawij), cutting 
Baghdad off from the region that took the lead in the great pilgrimages to 
Mecca, in the levying of volunteers for the holy war on all of the em- 
pire’s frontiers, and in industrial, artistic, and cultural advance. The 
Samanids responded immediately to Mu’nis’s move by pardoning, at the 
same time as Ibn Abi’l-Saj, three Saffarid amirs (members of the dynasty 
supplanted by the Samanids in 287); to flank Ibn Abr'-Saj's offensive on 
the right side, in Sijistan, Simjur, after 310 with a Saffarid amir who had 
been won over. 

It was also to cut off the Hallajians from the one region where their 
propaganda had actually proved successful and where the governmental 
élite, notably the Samanid vizir, Bal'ami, and the mufti of Nishapur, 
Thaqafi, supported them. 

Finally, at the center of the empire, in the Court, the condemnation of 
Hallaj, while weakening the attachment of Chamberlain Nasr, the sol- 
dier loyal to the dynasty, affected the Queen Mother doubly: henceforth, 
Mu'nis would be increasingly on his guard against her and would pilfer 
the spoils of war that she had accumulated; and Muqtadir, whom Hallaj 
had exhorted!$ to examine himself with “constant circumspection” 
(shahid al-hadhar) as the “intermediary agent" (sabab, wasita) of divine 
commands, would no longer honor the policy of support for the Holy 
Places that Ibn ‘Isa had established thanks to her,!? would only consult 
Ibn ‘Isa when it was too late, and would fall again under the influence of 
the third Imamite wakil, Ibn Rawh Nawbakhti, who, after three years, 
had gone into an eclipse lasting from 308 to 313, owing to proofs fur- 
nished to Mugtadir of his phony underhanded fiscal schemes. He was to 
set him free, after eight years in prison, in 317, convinced that his own 
deposition for three days, in this same year, was his punishment [for hav- 
ing imprisoned him]. His last vizir, who was to be his undoing, would 
be a Shi'ite, one Ibn al-Furát;!? and he would regain control of himself 

16 Recueil, p. 61. 


17 Mu'nis assigned a Nawbakhti ( Ali-b-'Abbàs) to the Queen Mother from 317/929 to 
318/930: with the task of “liquidating” her property holdings. 

18 Yüsuf ibn Abrl-Saj (250, d. 315). His father, the Ifshin (prince of Ushrüsana), Abü'l- 
Sàj Déwdadh, who came to Samarra with the Turkish guards, a successor of Ifshin Haydar 
(d. 220) and of his son Hasan (son-in-law of Ashinis in 224), pacified Baghdad in 251, gov- 
erned the Tariq Makka, and died in 266. His older brother, M-b-Déwdadh, the Ifshin, 
forged a principality for himself in Armenia and Adharbayjan (with Maragha the capital), 
276, d. 288 (against Ibn Kundij, who created his own principality in Kurdistan [Dinawar ]). 
Y üsuf ousted his nephew, Déwdiadh, and reigned at Maragha (288-307; with the Shafi'ite 
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only when going to mect death, after a touching word for his mother, on 
horseback, a Qur'àn in his hand, in an 'Uthmànian posture of fatalistic 


resignation. 


b. The Choice of the Incriminating Proposal: 
the “Letter to Shàkir" about the ‘Destruction of 
the Temple,” and the Proposal about the Votive 

Replacement of the Hajj (Based on Ikhlas) 


From peripeteia to peripeteia, the trial was drawing near its dénouement. 
Confronted by mystical writings employing an objectionable and far- 
fetched vocabulary, by letters spreading the teaching of the transforming 
union [with God], by the Hanbalite pietistic riot coupled with Ibn "Ata"s 
protest introduced at the court at the cost of his life, by the external Day- 
lamite danger and the stiffening of the fiscal policy that was destroying 
the policy of Nasr and Ibn ‘Isa, it became urgently necessary to come up 
with the fortuitous and conclusive evidence making it possible to con- 


demn Hallaj. 
It came from the party of the “pious ones," the stulaha’, which is to say, 


from the moderate Siifis. Realizing that the Caliph had turned the matter 
over to Vizir Hamid to bring it to a close, the sulaha’ (their leader, 
Jurayri, was the one who must have acted)!? produced and turned over 
to the court the letter that Hallaj had written to Shakir-b-Ahmad: urging 
him to ‘‘destroy the Ka'ba (of his body) in order to rebuild it in Wisdom; 
so that it might actually take part in the sajda and rak'a of the true wor- 
shippers (Qur'àn 3:43, like Mary in the quniit of the Angels). "?? Followed 


‘Utba, an ex-Süfi, as qàdi, 297-307). He refused to pay tribute to Baghdad between 295-297 
and 303-307 (he fought Nasr’s lieutenants in 303; Akh Su'lük took refuge in Baghdad; 
Y üsuf, after having captured and released Mu'nis, was himself captured by Mu'nis in 307); 
in prison in Baghdad (307 to Qa da 309); wali of Jabal province, with headquarters in Rayy, 
Muharram 310, d. 315; finding himself cut off on the Qarmathian front in 314, he pretended 
to join the Qarmathians; he was discovered and afterwards put to death by them. 

A friend of Ibn al-Furat, an enemy of Ibn ‘fsa and of Nasr, Yusuf ibn Abi'l-Sàj seems to 
have been connected in some way with Shibli (both were Turks). 

19 With the aid of the Karrimiya (Dinawar incident; ‘Ali-b-‘Isa was hostile to the Kar- 
ramiya: Lísán); Sabihi's son was against AY-b-Mumshid; the Karrimiya were against the 
‘ayn al-jam* (account transmitted by Nasrabadhi). 

20 The symbolism of the Ka'ba, viewed as a living person, was common among the Is- 
ma‘ilis (buyit nátiqát, ap. Ikhwan al-safa’ IV, 191; cf. Ja'far); the Süfis revived it (“All Wafa’, 
ap. Sha‘rawi, Lawāqih 1I, 28, 31). But in this case, Hallaj conceives it as an imminent 
apocalyptic fulfillment; in agreement with Ibn Maja (Sahih [= Sunan (?), Cairo, 1952-53] II, 
221) predicting that at the Last Judgment, the Ka'ba, like a living person, will go to 
Jerusalem; Hallaj, in his Riwaya. 

For it is true that all of our consciences are "a single Virgin” asrdrund Bikrun (Luma‘, 31; 


Qush., 53). 
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by another letter to one of his disciples: “if you want to make the hajj, 
choose an appropriate room in your house, stand erect outside its door, 
similar to wuqif at the Ka'ba gate, and enter dressed as a muhrim; go out 
again, go into another part of your house, pray two rak'a there, and this 
will be as if you had prayed in the maqam (of Abraham); run from this 
place to the door of the room which you had previously entered, and this 
will be as if you had run between Safa’ and Marwa." 

So goes the account by Ibn Dihya. In fact, some delay must have oc- 
curred between deliveries of the two letters. The first urged Shakir to die 
accursed; meaning, to fulfill the hadith of Suraqa?? concerning the 
farewell pilgrimage of the Prophet, to “insert the ‘umra in the hajj," to 
leave the Ka'ba to offer oneself up at ‘Arafat with the sacrificial victims 
(sacrificed at Mina), to fulfill the ritual of the fa'rif, outside the Holy 
Places (hill), as a martyr. The elliptical style of this symbolic text makes it 
barely usable for the charge [against Hallaj]. And so, the second letter 
was then discovered. 

Later we shall compare the four extant recensions of this second letter 
(Ibn Dihya, supra; Zanji; Ibn ‘Ayyash; Ibn Sinan); all limit themselves to 
authorizing the transfer, outside Mecca, of the ‘Umra rituals, and do not 
even suggest the transfer of the hajj rituals (at first the waqfa, at ‘Arafat; 
afterwards the Nahr, at Mina). This is because in actual fact, Islam, from 
the very beginning, practiced the ta ‘rif in its worship outside the Hijaz, in 
union with pilgrims who represented those who were absent, on the 
holy places at ‘Arafat (9 Hijja): by offering everywhere the sacrifice of the 
lamb on 10 Hijja (simultaneously with the liturgical sacrifice at Mina). 
And because, to legalize the transfer (already practiced in this way) of the 
ta'rif (in hill), Hallàj only had to transfer its prologue, which is to say, the - 
‘umra rituals (in hurm). 

Although the yawm al-Nahr has always been celebrated everywhere 
(this is the Great Feast Day, the ‘id al-Qurban), the yawm “Arafat (its vigil 


The Ka'ba symbolizes this Batil, this Virgin (Asiya, Maryam, Fatima). Which is the 
Al-Aqsà Mosque at the end of time, toward which a wild longing carried the Prophet in 
ecstasy on the night of the Mi'ra before he resigned himself to restore in Mecca the sym- 
bolic sacrifice that the Jews had had to suspend there, in Jerusalem. Now, the Aqsi Mosque 
was at that time dedicated to the Presentation of the Theotokos, and Islam has preserved 
this dedication to it, since it is the Mihrab Zahariyá (cf. our article on the “Waqf Abii 
Madyan, à la porte de Aqsa,” ap. Revue des études islamiques (1951), pp. 82-87). Maryam, in 
Islam, is the Virgin of Transcendance, consecrated by fiat (kun) (cf. Oriens [1935], p. 16). 
And cach time that the Qur'àn mentions the kun, itis in regard to Jesus son of Maryam and 
to the Resurrection. Hallaj is thus inviting Shakir to “resurrect himself” by getting himself 


killed. 
?! [bn Maja II, 229. 
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is the time when prayer achieves collective pardon, without waiting for 
the Feast), a purely spiritual ceremony, has been celebrated outside 
‘Arafat by a ta rif, sensu stricto, only in certain regions and in certain peri- 
ods (the Basra school, in opposition to the Medina school; in Shiraz in 
the ninth century,?? in Khurasan and in Dj. 'Alam [Morocco] in the 
nineteenth century). And yet Hasan Basri, Jabir, Anas-b-Malik, Muslim, 
and Ibn Abi'l-Dunyà place ‘Arafat day above the Great Feast (opposing 
Ibn Hanbal, Aba Dàwüd, and Nasa’i; ‘Umar is undecided); its superior- 
ity over Friday was challenged by Malik.?? 

It was an ‘Abbisid, the wali of Basra, 'Abdallah-b-'Abbàs (who had 
been amiru’l-hajj in Mecca in 35 and 36), who instituted the ta vif in Basra, 
as far back as the years 37-40 (when Syrian rebels occupied the Hijaz): 
which is to say, the celebration, following the 'asr in the mosque, of the 
wagfa at ‘Arafat: in spiritual union with the pilgrims celebrating it down 
there on 9 Hijja. The ta'rif was adopted by the Basra school, 'Amr-b- 
Hirrith (d. 485), Hasan Basri, Bakr Muzani, Thabit Bunàni, and 
Yahya-b-Mu ‘in; allowed by Ibn Hanbal. Condemned by the Medina 
school, Nafi' (mawlà ‘Amr), Ibrahim Nakha’i, Hakam, Hammad, and 
Malik; in line with it Malikism characterized it as ‘“‘bid‘a munkara” (Tur- 
tüshi), but Ibn al-Hajj called it mustahabb [recommendable as pleasing to 
God]. The majority of Hanafites (Qadikhan) dismiss it as “useless inno- 
vation” inappropriate for obtaining grace (Mulla Miskin approves it on 
the condition that one’s head be shaved to distinguish one from the true 
pilgrim). Shifitites, Hanbalites (Qudàma is favorably disposed), and 
Zahirites, more cautiously, permit one, in any case, to perform the ta ‘vif 
outside ‘Arafat (on Abü Qubays or in the Ka'ba). 

Another ‘Abbisid,?4 Caliph Mu'tasim (d. 228), living in Samarra at 
the time of the installation of his Turkish mercenaries (amir: AJ Ashinas, 
d. 231, having directed the hajj in 226; katib: Sulayman-b-Wahb, 226), 
had built for them at Karkh Firuz (221) a square ka‘ba surrounded by a 
courtyard for the fawaf and other sites patterned after Mina and ‘Arafat; 
so that these Shibliya Turks, fervent neophytes, could make the hajj 
without leaving their posts (the Queen Mother Shaja‘, their kin, made 
the hajj in 236). 

Another ‘Abbasid, Caliph Mu'tadid, had a portion of the Black Stone 
brought to Baghdad and set in gate of the palace; it was seen there as late 
as 533. In Cairo, his fiscal wali, Màdharà'i, had a kiosk built, around A.H. 
300, in the form of the Ka'ba, in which to celebrate the fifteenth of 


22 Mugaddasi [bib. no. 2167-a]. 


23 Ibn Rajab, Lata'if. 24 Muqaddasi, 123, 191. 
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Sha‘ban .?5 Hallàj may have known about this [earlier] transfer of the hajj 
to Samarra through his friend Shibli, a member of the Turkish tribe of 
Ashinas; and he must have known that the Hanafite grand qàdi of the 
period, Ibn Abi Du'ad (218-233, d. 240), had canonically endorsed the 
project carried out by Mu'tasim. He was one of those Hanafites who 
gave the most unequivocal approval to this kind of indirect ta'rif or “pil- 
grimage by proxy.’’26 

These various transfers of the hajj's liturgical effectiveness away from 
its physical site testify to the ancientness of the symbolization of its ritu- 
als and even to its mystical symbolization; to touch the Black Stone is to 
swear an oath directly to God, for it is His Right Hand on earth (yamin; 
Rab? even called it His “idol,” sanam; which the Qarmathians wanted to 
destroy,” as "the magical magnet of hearts"). The muhrim’s vow of chas- 
tity is perhaps the source of the Süfi hermit's vow of chastity, and the füita 
worn by Hallaj on the third hajj is that of the muhrim. 

The hajj is above all ta'rif, for it is an expatriation (ghurba), outside the 
hurm; especially for women, for whom it is the jihad .28 

Hasan Basri was supposed already to have broadened the ta Tif to the 
point of teaching?? that “it is more meritorious to honor one's mother 
than to go on the hajj" (as stated by Abū Hàzim Madani); Bishr Hafi had 
his fortune, which he had amassed with a view to the hajj, given away in 
alms;?? Dhü'l-Nün Misri claims that it was the giving up of his hajj by a 
single Damascene who had been staying behind in order to help some 
starving people, which won from God the general pardon for pilgrims 
on "Arafat day of that particular year (a typical Tolstoian interpretation). 
Finally, Ibn ‘Ata’, commenting?! on a gloss by Ja'far on Qur'àn 3:101 
notes that "to the one who has denied himself everything for God, the 
route of the hajj opens before him, very wide, for this is the basis (qiwan) 
of the call summoning (every Muslim) to the hajj." 

Hallaj, by this slow effort of interior spiritualization of ritual, adduced 


his dogmatic formulation and extracted its whole theological meaning in 
two striking texts: 


(Stf no. 17, on Qur'an 3:96): 


25 Maqrizi [bib. no. 2157A-b] II, 453. On ‘Arafat night, the Meccan spring Bir Zamzam 
comes “to visit" its "sister," the spring in Siloc, in Jerusalem. 

26 "Ali Qari, Cairo ms. VIII, f. 130. 

27 [bn al-Qirih [bib. no. 211-a], 199. 

28 The sovereigns Zubayda, Shajà', Urjuwàn, Jagir. 

?? Kilani, Ghunya [bib. no. 341-h] II, 71, 87. 

30 Essai, 2nd ed., p. 62. 

31 Bagli II, 57 (on “Tahhir bayti”). 
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“God prescribed two kinds of religious duties (taklif): one concerning inter- 
mediate things (wasa’it = rituals), and the other concerning realities (faqa’iq). 
Now, duties to realitics involve knowledge that flows from God and returns to 
Him. Whereas duties to intermediate things involve knowledge that, flowing 
from objects below Him, is able to rejoin Him only by transcending them and 
destroying them. Now, one must include the building of the sacred enclosure 
and of the Ka'ba among duties to "intermediate things,” just as it is said: “the 
first sacred enclosure established for the people was that at Bakka (— Mecca), a 
blessed enclosure . . . " (Qur'àn 3:96). As long as you remain attached to this 
enclosure, you will remain separated from God. But when you have really de- 
tached yourself from it, then you will reach the One who built and established it; 
then, meditating on the temple (destroyed) in yourself, you will possess the real 
presence of its Founder." This is the notion of ísqát al-wasá'it (Baqli, Tafsir, no. 
24, on Qur’an 48:10), apropos of the oath of fealty made to God through the 
“intermediary agency” of the Prophet: “the perishablencss of intermediaries.” 

(Kalabadhi, Ta‘arruf, no. 60): “A ‘AA M ibn Sa‘dan told me: 

I heard one of the great masters (= Abü'l-Mughith = Hallaj) say to me: one day I 
was sitting near the sacred enclosure when I heard a moan coming from the tem- 


ple: “O wall, depart from the route followed by these beloved ones. The One 
Who visits you in yourself does the tawaf only around you, whereas the one who 
visits Me in Myself does the tawaf in Me” (London ms. 888, f. 324b-325a); a tercct 
collected by Muzaffar Ghulam Jamil: Shaykh Husayn-b-Mansür Hallaj, may God 
be merciful to him, recited the following to me: 

O you who censure me for loving Him how much you crush me, 

If you could only sce the One I mean, you would no longer censure me. 

People make the pilgrimage; I am going on a (spiritual) pilgrimage to my Host; 
While they offer animals in sacrifice, I offer my heart and my blood. 

Some of them walk in procession around the Temple, without their bodies, 

For they walk in procession in God, and He has exempted them from the Haram. 


Outside of Sufi circles, Hallaj’s contemporaries realized that his pro- 
posal concerning the votive replacement of the hajj was the application of 
a general principle to the four other religious duties of fasting, prayer, 
alms, and worship. One non-Muslim historian, whom we believe to be 
Ibn Sinan, recopied by A Yf Qazwini, Ibn al-Jawzi, and Kutubi (who 
inserted this text, in the account of the condemnation taken from Zanji 
by Khatib, instead of and in place of the proposal given by Zanji) judged 
this text to be more incriminating; it is even too much so to be authentic, 
and if, indeed, it was a Sabaean like Ibn Sinan who accepted it, it was 
because of the well-known hatred of Sabaeans for Süfis (cf. Ibn Wah- 
shiya, ms. P. 2803, f. 21a-24a): 

In the works of Hallaj seized by Vizir Hamid-b-‘Abbis, one read the follow- 


ing: “The man who fasts for three days, both day and night (cf. Qur'àn 5:89: 
according to the gird’a of Ibn Mas'üd, followed by Abū Hanifa: mutatabi‘at), to- 
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tally, and, on the fourth day, eats some endive leaves, will be exempted from 
fasting in Ramadan. If he prays for one single night a prayer of two rak'a that lasts 
from dusk to dawn, he is freed henceforth from the obligatory prayer. If he dis- 
tributes his entire wealth in alms in one day, he is exempted from the tithe. If he 
builds an enclosure, fasts, and then walks around it completely naked ('uryánan) 
several times, he is exempted from the hajj. If he goes to the Qubür al-Shuhada’, 
to the Quraysh cemeteries, and stays there for ten days to pray and invoke the aid 
of God, breaking the fast only with a little barley bread and raw salt, he is freed 
from every act of worship (‘ibada = shaháda) for the rest of his life." Further, in 
the presence of the canonists and qadis convened by Hamid he was asked: “do 
you know this book?” “Yes” [he replied], “‘it is the Book of Traditions (Kitab 
al-sunan) by Hasan Basri.” “Don’t you regard this book as the guide of your wor- 
ship?” Hamid continued. “Yes” [Hallàj said], “this is the book that regulates my 
worship of God." “This book,” exclaimed Qàdi Abū ‘Umar, *'is destroying the 
canons of Islam," and he continued his sentence until he said to him, “O you 
whose blood may be spilled without sin." Then he signed the formula “‘his blood 


may be spilled”; and the canonists signed the statement after him making it law- 
ful to spill his blood. 


This tendentious text is confirmed by the contemporary Shi'ite attacks 
against the Hallajiya: 

—(Ibn Babiiya, d. 381, I'tigadat [bib. no. 160-2]: “. . . their form of 
worship does away with the legal prayer and other religious duties." 

—(Mufid, d. 413, Sharh ‘Aqa@’id Ibn Babawayh, ap. Khuyyi, Sh. Minhaj 
[bib. no. 1236-4], VI, 178): ". . . they profess the ibaha (= repeal of reli- 
gious duties). . , .” 

One can see the tendentious way in which Shi'ite tradition set forth the 
Hallajian theory of the ""perishableness of intermediate rituals." 


c. The Second Consultation with the Two Qadis 


Qadi Abū ‘Umar seems to have weighed very carefully in his conscience 
his choice of grounds [for condemnation |—the proposal concerning the 
votive replacement of the hajj—to affix (ta‘liq) to the sentence that the 
vizir wanted to get from the canonists. Previously under indictment be- 
fore Abii ‘Umar, in the period between 288 and 296, Hallaj had been 
prosecuted as a popular preacher, a qass, for breach of Mu'tadid's edict 
(of 284) [against public preaching], despite the fact that his topics as an 
itinerant preacher, when reporting the trances of joy and sorrow into 
which divine love had thrown him, could not have been used against him 
as grounds for a specific charge: two fatwas had clashed with one another, 
that of the Zàhirite Ibn Dàwüd, which declared that the Sunna of the 
Prophet condemned this kind of behavior, and that of the Shafi'ite Ibn 
Surayj, which denied the canonists any competence for examining hearts 
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and passing judgment on mysticism. Which had prevented the reopening 
of the trial in 301. 

In 309, Hallaj was no longer a simple street preacher, nor a country 
miracle worker. As a fugitive or prisoner for thirteen years, no longer 
allowed to speak in public, he had turned to writing; he had become an 
unseen but revered scholar whose doctrinal treatises, disseminated by au- 
thorized and zealous spokesmen, were expressed with an authority that 
was disquieting for both the scholars of the Law and the state. They had 
to prove that he was daring to alter the legal rituals, a right which, ac- 
cording to the Shi'ites, belonged only to the Mahdi, and which, accord- 
ing to Hallaj himself, will be exercised only by Jesus, upon his return. 
With respect to the hajj, particularly, a Shi'ite hadith said: "no (true) hajj 
before the coming of the Mahdi and the return of Jesus" (Ja'far, accord- 
ing to Malati, Persian ms. [?], f. 379). This change had an unsettling es- 
chatological effect, taken as the warning of an apocalyptic catastrophe, 
which the Qarmathians fermented (cf. 317; and the "stab" of 413 against 
the Black Stone). It provided the grounds sought by the vizir. 

Armed with this text, Hamid consulted, istifta’, Ibn ‘Ayyash tells us, 
the two qàdis then officiating for Baghdad, Abū Ja'far A-b-Ishaq Buhlül 
Tanükhi Anbari, and Abū ‘Umar M-b-Yf (Hammadi Azdi Basri). The 

fatwa by Abū ‘Umar was as follows: “This proposal represents a diaboli- 
cal rebellion (zandaqa), which calls for the mandatory death sentence, for 
we do not have to invite the zindiq to show repentance” (Málik's and 
Thawri’s solution). That of Abū Ja'far was as follows: “There is no 
[legal] obligation to put him to death as long as he has not acknowledged 
(by igrar) that he believes in this proposal; for we know that traditionists 
relate acts of impiety without this implying any belief attached to them 
on their part. Therefore, if he declares that it is an opinion that he has 
related but that he personally disavows, no charge will stand against him; 
if, on the other hand, he declares that he believes in it, he must be invited 
to repent on this point; if he complies, no charge will stand against him; 
but if he refuses, and only then, there is an obligation to put him to 
death" (the Hanafite solution). They decided on a basis of Abü "Umar's 
fatwa, and in accordance with what had been circulated and divulged 
about him, what was evident in terms of his heresy and impiety, and his 
ways of deceiving people and debasing their religious practices. 

The fatwa of Abü ‘Umar, according to the logic of both its system and 
political career, was accepted beforehand by the vizir. That of Ibn Buhlül 
was a fine recall of the integrity of his school, the official legal school of 
the state; a Platonic recall; for, regardless of what Hamadhani and Ibn 
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al-Wardi say about him, Hallàj was not a man to seize the opportunity of 
a retraction in order to save his life; Ibn ‘Aqil was to do so in 465, but in 
his case it was not a question of the testimony of his whole life; and it is a 


tribute paid by the qàdi to Hallaj’s character, that he could have had him 
only by the snare of a denial made in extremis. 


d. The Condemnation Session 


When a wicked judge holds the pen, a Manstir (= Hallàj) will dic on the gibbet. 
When authority passes into insane hands, surely Prophets are bound to be slain 
(Qur'àn 5:70). 
—Rümi, Mathnavi, 2, 23:13-14. 
The following are three separate major accounts of it: 


(1) The account given by the vizir's assistant clerk, Zanji, presented by 
his son Ismà'il ibn Zanji (the version summarized for external use).?2 


Each day Hàmid was brought a few of the notebooks found in the homes of 
Hallaj’s disciples; they were put before him, and he handed them to my father to 
read to him. And this was the procedure he always used. Now it so happened 
that, on one of those days, my father read to him, in the presence of qadis Abü 
‘Umar and A Hy ibn al-Ushnini, from one of Hallaj’s writings in which it was 
reported (hukiya) that “when a man wants to carry out the legally required pil- 
grimage and has no way of doing it, he must set aside a room in his home (var- 
iant: a square building) that no impurity touches, where no one gocs, and which 
no one may pass through; then, at the time of the pilgrimage, he must walk 
around in a circle, as one does at the Bayt al-Haram (add.: seven times); once that 
is done, he must perform the rituals (manásik) as at Mecca. After that, he will 
gather together thirty orphans, prepare them the best possible meal, invite them 
into this [special] place, and serve them this meal himself, when they have fin- 
ished their meal and washed their hands, he will dress each of them in a [new] 
shirt and give cach seven drachmas (or three: I am not quite sure which); and all 
of that, when it is carried out, will take the place of the hajj for him." 

When my father had finished reading this passage, Qadi Abū ‘Umar turned to 
Hallaj [and asked:] “What have you taken that from?” [Hallaj replied:] "from the 
Kitab al-ikhlas of Hasan Basri.” “You have lied about it, O you whose blood may 
be shed without sin (ya halal al-damm); for we have heard the Kitab al-ikhlas of 
Hasan Basri read in Mecca, and it docs not contain a word of what you have 
related.” 

As soon as Abū ‘Umar had uttered the words “you have lied about it, O you 
whose blood may be shed without sin," Hamid said to him, "write that" (var- 
iant: with your hand, sign it); while Abt ‘Umar was himself busy speaking to 
Hallaj. But Hamid asked him again to put in writing what he had said; the qàdi 
refused to do it, and instead busied himself with something of his own; so much 
so that Hamid offered Abū ‘Umar the ink-pot already provided him, had a piece 
of paper handed to him, and he passed it back to [the vizir]. But Hamid pressed 


3? Khatib VIII, 138, line 11 ff. 
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him to write with such authority that he could not stand up to him; and he signed 
[the formula] “lawful to shed his blood,” and the members of the court who 
were present signed [it] after him. 

Realizing then what had happened, Hallaj cried out “my back is forbidden (to 
your whips), my blood inviolable (harám); you are not allowed to use this in- 
terpretation [formula] to render shedding it lawful; my religion is Islam, my rule 
of conduct is tradition (sunna), founded on the acknowledged superiority of Abt 
Bakr, ‘Umar, 'Uthmān, ‘Ali, Talha, Zubayr, Sa'd, Sa'id, ‘AR ibn 'Awf, and Abū 
‘Ubayda ibn al-Jarrah. I have written books, Sunnite books, which are available 
in bookshops. God, God will answer for my blood.” And he went on repeating 
this sentence (add.: that he was allowed the courtesy of commenting on), while 
the signatures continued to be given, thereby completing the formalities neces- 


sary for concluding the session. 


(2) The account by Qadi AH ibn ‘Ayyash, taken from his paternal 
uncle Abū Muhammad (allied to Qàdi Abū ‘Umar), taken from Ibn al- 
Azraq,?? taken from an eyewitness (= this uncle) seated near Hamid-b- 
"Abbas. 

(Confiscated) notebooks were brought forth in which Hallàj related (ahdatha) 
the following: “When a man wishes to carry out the legally required pilgrimage, 
he may make up for it by deciding to set aside a room in his house in which to 
make a mihrab [prayer niche] (of some sort), to purify himself, to put on the ihram 
[garments of the Mecca pilgrim], to say this, to do that, to pray such and such a 
prayer, to recite such and such a verse [of Qur'ànic scripture], to walk around (in 
such and such a way [as at the Ka‘ba]), to recite the tasbih [rosary] (in such and 
such a way), and to perform certain (pious) works which he listed in detail, say- 
ing that he was the author of these directives; to make a long story short, when all 
of that was carricd out, this man was freed (from the legal obligation) of making 
the pilgrimage to the Bayt al-Haram.” 

Now, that is a well-known proposal among the Hallajiya; one of their mem- 
bers, who claims to be a master, admitted it in my presence, pointing out, how- 
ever, that Hallaj had issued it as a tradition derived from the Ahl al-Bayt, may 
divine prayers be upon them; and adding: "it is not true, in our cases, that that 
makes up for the hajj: [rather] that replaces it in the case of onc who is prevented 
from going on it because of interdiction, poverty, or sickness;" this [man] 
accepted the gist of it to me while arguing with me about its form. AH (ibn al- 
Azraq) told me further: when we asked Hallàj about that (at the condemnation 
session?) he thought that this proposal did not make him liable to any punish- 
ment, assumed full responsibility for it (by iqrār), and declared, ‘it is a tradition 
that I produced just as I received it (by samda‘)’ ” (Ibn al-Azraq includes here the 
istifta’ of the two qadis, Abū ‘Umar and Ibn Buhlül). 


(3) The account published by Ibn Dihya (theological sourcc):?* 


The vizir received (from the sulaha’) this (second) letter (concerning the re- 
placement of the hajj) and turned it over to Qàdi Abū “Umar (Hammadi), a 


33 Nishwar, 82. 34 Nibras, 102. 
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Malikite. He read it and found it erroneous, but Hallaj defended it before him. 
The qàdi said to him: “I see that you still approve it?” "Yes," [Hallaj said] "that 
is what I have written and what I know [to be true]. When Hallaj had assumed 
full responsibility for it before him (by iqrár), and given the isnád?5 going back, 
through ‘‘so and so” (‘Abd al-Wahid-b-Zayd? Ja'far Sadiq?), to Hasan Basri, the 
qàdi exclaimed: “you have misrepresented it, O enemy of God, O kafir, O fajir, 
O you whose blood can be shed without sin," I do not speak like this to a Mus- 


lim. The vizir then took this judgment by the qadi and submitted Hallaj’s case to 
the canonists, who authorized his execution. 


Comparison of the three accounts reveals: (1) the malice aforethought. 
Zanji shows us the qàdi being "cleverly manipulated" in session by the 
vizir; even though Ibn Sinan and Ibn Dihya agree in affirming that the 
litigious proposal was examined on two occasions, submitted to expert 
opinion in the interval; therefore Abū ‘Umar was play acting during the 
session, having intended beforehand to let himself be forced to consent. 
This lacuna makes us suspicious of Zanji’s account, whose ingenuous 
tone brushes aside the iqrár of the accused (cf. Ibn ‘Ayyash and Ibn Dih- 
ya) with the greatest ease. 

(2) The revolutionary implication of this approach to the hajj. Hallaj, while 
affirming his belief in the incriminatory proposal, maintains that he re- 
ceived it, by isndd, from Hasan Basri. Hallàj was schooled in Basra, 
where the influence of the ‘Abbadan ribat had for a century drawn the 
disciples of Hasan Basri together; however, it is not necessary to imagine 
that he had gotten this proposal (ikhlas al-hajj) in his native Harithite 
milieu of Bayda just because Hasan Basri had resided there (between 50 
and A.H. 55) with the wali, Rabi'-b-Ziyad Harithi, the conqueror of Sijis- 
tan, as his kátib.?6 In Basra, the traditions of Hasan Basri were preserved, 
on the one hand, by the Bakriya theologians, and, on the other hand, by 
the mystic disciples of Abd al-Wahid-b-Zayd. We have several indica- 
tions of an alliance of Hallajian religious devotion with this latter group 
(hasbi; takhalluq; E., 2nd. ed., p. 214) and with the Riwayat (marasil) that it 
was transmitting in Hasan Basri’s name: in terms of hadith qudsi, of the 
maxim communicated directly by God (through ilham, inspiration; not 
through [the intermediary agency of] the Prophet or the Angel) to the 
heart of the mystic. One of them specifically, the hadith al-ikhlas,?? de- 


= believe that the isnád of the hadith is the same as that of the Ikhlds: given infra, p. 548, 
n. 37. 


36 Balàdhuri [bib. no. 2025 A-a]. 
37 Qush., 113; Kāzarūnī, Musalsalāt [bib. no. 527-b], f. 9a-b; Kalabadhi, Ta‘arruf, 59. 
This is the sirr [secret] confided by the Prophet to Hudhayfa-b-al-Yamàn, from whom 


Hasan Basri received it. The isnad continues through: ‘A. Wahid-b-Zayd, Ahmad-b-'Ata' 
(Aba ‘Umar Hujaymi Basri), Ahmad-b-Ghassin Hujaymi (Tamimi Basri), A M-b-Zak 
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fines this Qur'ànic word (Sūra 112) as the secret of hearts predestined for 
perfect worship, which consists of "drawing nearer to God through 
supererogatory works (hadith al-taqarrub bi'l-nawafil)," by means of a 
purificative method of ritual practice; in which it is no longer even the 
content of the ritual duty (fard), but the spirit in which one practices it 
(sunna), that constitutes actual membership in the Muslim Community 
and unites the believers with the prophets. This conception of ikhlas is 
connected with the practice of retreats and forty-day fasts (hadith al- 
arba‘iniyat; cf. Taw. III, 1)38 and with the notion of union with God 
achieved by the abdal (I'tidal II, 187; Hallaj, ap. Stb 4: "idhà takhal- 
lasa . . . ). ‘Abd al-Wahid-b-Zayd was siddiqi; he pictured Abū Bakr to 
himself as the first in this tradition. And Muhisibi, his disciple, through 
Mudar,?? made ikhlas the very basis of the true sunna's spiritual con- 
tinuity. 

There is no doubt therefore but that Hallaj rightly connected the “re- 
placement of the hajj" with the spirit of Hasan Basri, who practiced the 
ta'rif in Basra, on ‘Arafat day. But we have not succeeded as yet in redis- 
covering the text in his juridical style to which he referred; Ibn Abi’l- 
Dunya (d. 281) and AB Warraq from Tirmidh (d. 294) both wrote a 
Kitab al-ikhlas before Hallaj wrote his Kitab al-sidq wa’l-ikhlas (cf. also the 
one by Ibn al-Jawzi). Did they include it in theirs? An Andalusian Mali- 
kite, Mufarrij (d. 380), compiled the various fatwa of Hasan Basri in six 
large volumes;*° it would be necessary to look through these in this 
respect. 

Aba ‘Umar, according to Zanji, was supposed to have denied that this 
text was in the Kitab al-ikhlas of Hasan Basri. But according to the ac- 
count (given by Ibn Sinan) preferred by Ibn al-Jawzi and Kutubi, the 
Milikite qadi, on the contrary, was supposed to have declared that the 
Sunan (in general) of Hasan Basri were “destroyers” of the Laws of Is- 
lam; and was supposed to have condemned this text as being by Hasan 
Basri. The Malikite school of Medina was very hostile to Hasan, to be 
sure; but a Hammaàdite from Basra, such as Qadi Abū ‘Umar, had “to 
accommodate” himself to the influence of the works of Hasan Basri in 
his native city. Undoubtedly he preferred to use bowdlerized editions of 
Hasan, from which this text was missing: such as the “concordance be- 
Ghullábi Basri, d. 285 (friend of Ibn Abrl-Dunyà, master of Ibn al-‘Arabi, d. 341); Hallàj 
must have received it from Ghullabi (not to be confused with the qadi of Basra, Ahwas 


Ghullabi (d. 303): as Lísan V, 168, docs). 
38 Abū Sa'id Mudar Qiri (accepted by Kalabadhi, Akhbar, [bib. no. 143-b], f. 155b). 
39 Ms. P. af., 115 (Ta’rikh Balk), f. 155b. 
40 [bn Hazm, Ihkàm [bib. no. 241-c], IV, 97. 
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tween Malik and Hasan" compiled by his cousin and assessor at the trial, 
Ibrahim-b-Hammad.*1 

(3) The seriousness of this innovation. Did this proposal concerning the 
hajj call for capital punishment? Mahdi Naraqi Kashani (d. 1209/1794), an 
Imamite, comments in his Mushkilat (p. 309) that “to legalize the fulfill- 
ment of the hajj in one’s house or in the desert, as Hy-b-Mansür report- 
edly did, is a bid‘a [innovation] that alters the quiddity of the ritual." As 
if the quiddity of a ritual was first the site where it was to be performed, 
then the prescribed deeds, and lastly the pure intent behind it, the ikhlas. 
Such is, indeed, the order of importance generally allowed by the literal- 
ism of the canonists. One independent Ibadite had upheld the priority of 
the prescribed deeds (Farq, 86) over their localization, like Hallaj. Every- 
one knows that, chronologically, the hajj rituals include, first, a pure in- 
tention, followed by at least eight physical deeds to be carried out in two 
places, the Meccan Haram (Umra) and ‘Arafat (hajj sensu stricto): ihram, 
wuquf, tawaf, which are fard (the contravener becomes kafir), and five 
wajib (the contravener becomes fasiq), and fifteen others, which are sunna. 
Added to these ritual acts performed for God (mandsik) are acts of 
almsgiving to the poor (masákin), expiatory acts for breaches of regula- 
tions (for having hunted animals, or shaved off one's hair).*? 

The Hallajian proposal is conservative as far as ritual deeds are con- 
cerned (at a time when a contemporary Mu'tazilite, Abū Hashim, was 
proposing, without being prosecuted, that wuquf and tawaf be omitted 
from the fard and sa'y from the wájib); it even incorporates, by tripling it, 
the expiatory alms for the poor. But it has a revolutionary spiritual effect 
of transforming a canonical duty decreed for once in a person’s lifetime 
(sartira), if possible, into a vow of an annual visit to God, the prescribed 
physical setting for which evaporates into abstract contemplation 
(Ibrahim-b-Adham previously called the hajj the muraqaba);*3 the im- 
mense press of the pilgrims at the waqfa becomes a solitary elevation of 
the soul, a mi'raj leaving the Ka'ba for the Aqsá and the Aqsa for the 
Durah (Bayt Ma'mür, the fourth heaven) and the Throne.^^ To be sure, 


the emphasis put by the Prophet on the waqfa at ‘Arafat,45 in hill, outside 
the Meccan Haram, at the time of his farewell pilgrimage, hence on the 
41 [bn Farhün [bib. no. 576-b], 85. 
3? Ibn Hazm, Maratib al-ijma', 41-49; Ibn Rushd, 
*3 Tawhidi, Subh [?], 4, 6. 
45 Hilal, . . . above Uways (Tirmidhi, Nawadir). 
muballigh, for his khutba at “Arafat, Rabi'a- 
have died in Byzantium as a turncoat. 


44 Baqli I, 105-106. 
It is well known that the Prophet's 
b-"Umayya-b-Khalaf Jumahi, was supposed to 
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“descent of forgiveness" preceding the sacrifice (physical, of the victims 
at Mina), responding to the heart's sacrifice (frec du'a), and putting a stop 
to the talbiya (which is the main mark of the muhrim), steers devotion 
rather toward an ascension consecrating the election. Hasan Basri placed 
‘Arafat day above yawm al-Nahr, above Friday; it is the day of the "shahid 
al-tawhid," the *"Prophet's desired apotropaic witness who will testify to 
divine unity," when God rejoices with His angels at the holy souls (abdal) 
for the love of whom He grants annual plenary indulgence to all, present 
and absent (whose names are at that time called out to Him). For Hallaj, 
the ta'rif is just that, the condensing of the entire Hijazian ritual on 9 
Hijja: into a spiritual sacrifice transcending the physical sacrifice of the 
lamb, which common devotion shifted everywhere (in union with the 
pilgrims at Mina) to the next day, the day of the ‘Td al-Qurban .46 

But even though this physical transfer to 10 Hijja had never been con- 
tested, Abü ‘Umar assails the spiritual transfer conceived by Hallaj for 9 
Hijja as bringing about the incorporation of the ‘Umra in the hajj. He saw 
in it an eschatological sign, the suspension of the legal sacrifices, some- 
thing that Shi‘ites reserved for their mahdi, the expectation of the Hajj 
Akbar, which, according to Hallaj (Riw. 23), Jesus must institute.*? 

He declares that Shi‘ite revolutionaries, the Qarmathians, are trying to 
destroy the pilgrimage to Mecca; for twenty-two years (317-339), they 
will bring it to a halt, carrying off the Black Stone, whose istilam is a 
wajib ritual according to Malikism (and Hanafism). He believes that *'the 
spiritual destruction of the Ka'ba" called for by Hallaj in his letter to 
Shakir puts him in a class with the Qarmathian, as worthy of being de- 
stroyed in the name of the maslaha mursala, for the “common good." 


e. The Khatt al-Mahdar 


The khatt al-mahdar, the official wording of the death sentence signed by 
the qádis and witnesses, was, taking that of 7 Rab? II 323 (against Ibn 
Shannabüdh; Yaq., Udaba’ VI, 302-303) as a model, as follows: 


nuskhat al-mahdar al-ma'mül ‘ald (al-Hallaj) bikhatt (Ibn Zanji): . . . fa Amir al- 
mu'minin atala’ Llah baqa'ahu fi was'at min damihi . . . wa dhalika fi yawm (al-khamis 
bagiyin min dhi'l-qa'da sana 309); fi majlis al-wazir (Abi M Hamid-b-al-‘Abbas) 
adama’ Llah tawfigahu wahasbi Allah wahdahu. — khatt (Abi *Umar); shahida bima ft 
hadhihi ruq'a wa kataba (Ibn al-Ushnàni) biyadihi wa dhakar'l-ta^rikh. — shahida 
bidhalika (Ibn Mukram) wa kataba biyadihi. — shahida (followed by the names of 


the other shuhüd). 


46 [bn Rajab, Lata’ff. 47 Malati [bib. no. 2153-a], 378. 
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A transcript of the authentic act carried out against (Hallaj), in the hand of (Ibn 
Zanji, court clerk): . . . and the Commander of the Faithful, May God grant him 
long life, is permitted to put him to death . . . and that [to be donc] on Thursday, 
19 Dhi’l-Qa‘da 309; in the court of the vizir (AM Himid-b-‘Abbis). May God 
prosper him a long time. Let God alone be my reward. —Here follows the signa- 
ture of (Qadi Abū ‘Umar); the attestation of the contents of this missive, written 
in the hand (of Qadi Ibn al-Ushnini), and dated. Signed attestation of that by (the 
head of the shuhiid, Ibn Mukram). Attestation (followed by the names of the 
other witnesses). 

The Andalusian Malikite procedure followed in the next century 
(Cordova, in 464 and 465: against zindiq)4® provides us with two variants 
for the clause ‘fa Amir al-mu'minin . . . fi was'at min damihi”: “nara, 
wa’Llah al-muwaffiq li’l-sawab, annabu mulhid kafir wajaba qatlahu bila 
i‘dhar” = “we consider, and God will obtain the just solution, that this 
[man] is a heretic and an infidel who deserves to be executed without 


invitation to [show] repentance.” 


S- The Meaning of Hallaj's Last Two Statements 
at the Trial 


No confirmation or echo of these two declarations has come down to us 
from a Hallajian source; which would suggest the absence of any counsel 
for the defense among the shuhüd convened for this “ready-made” ses- 
sion. As there is no reason to question Zanji’s account in this instance, it 
is fitting to allocate a place to them, without trying to connect them di- 
rectly, in relation to his oral and written preaching. 

(1) "My religion is Islam. . . ." Which harks back to: “I am not, as 
people said (and wrote in 301), one of those rebels against the Law, ex- 
tremist Shi‘ites (Siniya, Ismi‘iliya, Qarmathians), who reject the sunna, 
who accept no other true sahaba than the five (Salman, Miqdad, Abū 
Dharr, Ibn Maz'ün, and ‘Amméar), and who want to destroy the Ka'ba 
and replace the hajj with a visit to the Imam. No, I am very simply a 
Sunnite, and siddiqi: a believer in the superiority of Abü Bakr over and 
above, and even separate from (Taw. I, 4), the nine others.” 

This declaration is authentic; regardless of what the Shi'ite heresiog- 


48 Abü'l-Asbagh ibn Sahl, Ahkam Kubrá, Rabat ms. D 464, f. 248b: against the zindiq 
Abü'l-Khayr, condemned by Grand Qadi Mundhir-b-Sa'id Ballūtī (339, d. 355, a Zahirite), 
Qadi Ishaq-b-Ibrahim, and the sahib-salat, Ahmad-b-Mutarrif; and against the Toledan 
shahid (and muzakki) 'AA-b-A-b-Hitim Azdi, condemned by the qidis of Cordova, 
AB-b-A ibn Mansür and 'AR-b-Sawar Mu'tamid (ibid., f. 246b). Cf. Milliot, Rec. jurispr. 
chérif [bib. no. 2162-a], II, 274; and Lévi-Provencal (is in the process of bringing out a book 
on the trial of Ibn Zakkür, based on the text of Ibn Farhün, Tabsira). 


JUDGMENT OF CONDEMNATION 553 


raphers say, the Hallajiya are pure Sunnites, from those in Ahwaz (Man- 
str, d. 326; AB Hashim) down to Vizir Ibn al-Muslima. 

(2) "My blood is inviolable . . . God answers for my blood (Allah ft dami).” 
This latter is a formula commonly used (cf. Khāqānī, ap. Sabi, 281; Ibn 
Shirzad, ap. Faraj II, 149, 168): it is the cry of innocence in the face of the 
threat of legal death: the call to God Who will not allow a Muslim to be 
slaughtered by his brethren. In this instance, the formula was immedi- 
ately understood by those present themselves (before the ironic reflection 
of a Sabaean, Ibn Sinan) to be an insolent mubahala, a curse assigning the 
vizir to an ordeal, to a judgment of God. This curse is allowable only 
between private individuals; one may not use it against the Imàm (cf. 
Shalmaghani’s contempt of court in 322).4° The oldest account of the 
condemnation (by Mutawwaq? known from Ibn ‘Ayyash and from ms. 
P. 1570, 35b; recopied by Ibn Abi Tahir, according to Ibn al-Qarih: pub- 


lished also in Fihrist, 191, lines 28-29) paraphrases: “and ubahilukum" (3rd 


f., not 8th f., from Qur’in 3:54) = “I pledge my life against yours so that 


the true Judgment of God may shine forth," said Hallaj; to which Hamid 
responded: “‘this is the very charge against you, proven" (= ‘‘you believe 
you are ‘inspired’ and entitled to dispute the Law; you are no longer a 
Muslim"). And indeed if one attaches this mubahala to Hallàj's words, 
considered blasphemous, '"alà din al-salib yaktin mawti" = “I will die 
nailed (in heart and in body) to the cross," the vizir's answer means: do 
you intend to revive the mubahala of the Christians of Najràn vis-à-vis 
the Prophet and the Law? Which could have led Hamid at the time of the 
execution to make the declaration (preserved by Tüzar1) deflecting the ef- 
fect of this curse onto the eighty-four shuhüd. 

“Allah fi dami," “God is in my blood" (= He is its guarantor) is the 
“first dram" of the popular legend of Hallaj's tazkiya, the physical attes- 
tation of his innocence by his blood which, [it is said] writes Allah on the 
ground, at the time of his dismemberment, eighty-four times, standing 
for the eighty-four shuhtid who sanctioned his sentence. Hulülr legend 
(like that concerning the effect of his ashes on the flooding of the Tigris); 
the Pure Name was indeed *'in his blood, "59? since this blood wrote it on 


49 Was this declaration of an ordeal transposed from the trial of 322/934 to the trial of 
309/922? Hallajian legend has kept alive the memory of a mubdhala of Hallaj; in its munázarat 
al-hawtin: when he challenged the ‘ulama’ to come and sit in a brazier beside him, set in a 
huge cauldron (hawsin, sindán) of boiling water (Qissa, N. Beyhum ms., f. 5a; Jumayli ms., 
10; ms. P. 1618, f. 196b; Khafaji); cf. St. Francis of Assisi at Damietta before Malik Kamil 


(and Fakhr Farisi?). 
59 He writes on his forehead with his bloody amputated stump “Iam the Bridegroom of 
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the ground (Ibn ‘Arabi, Ibn ‘Alawan). This Hallajian belief blossomed 
forth independently of Zanji's account, which was unknown among the 
Süfis, through collective meditation on martyrdom; its similarity with 
this account is therefore all the more significant. 

One may object that this kind of concordance has merit only with re- 
spect to the Akhbar of Shakir and the teaching therein of Hallaj as the 
victim who died accursed for the Muslim Community, to which he had 
cried out (Akhbar, no. 50): “Abaha lakum dami” = “God permits you to 
shed my blood; sacrifice me therefore (as a victim)." And that this cry, 
which is authenticated by the letter to Shakir and which is equivalent to 
“dami halal” (“my blood is licit"), contradicts, at the very least in its 
form, the statement uttered before the court “damt haram” (“my blood is 
inviolable”). Isn't this statement a kind of retraction of his teaching about 
victimal sacrifice made at the moment when his sentence made him vis- 
ualize the punishment? Like Joan of Arc in the Saint-Ouen cemetery. 

He is suddenly terror stricken, in fact, in the face of the reality before 
him; he feels compassion for his body, for the blood of that heart®? in 
which he claims God lives. Hallaj has not yet realized, or accepted, the 
full horror of sacrifice for which he yearned so much. He no longer has 
the strength to thank those who, by wanting to kill him, accomplish his 
sacrificial offering (his “faithful friends," thigati, from Akhbar, no. 1; his 
ma jürün, repaid, from Akhbar, no. 7). He still believes that the divine 
presence, which he feels within him, will protect his body; he no longer 
grants the Law dispensation (cf. the statement by Suhrawardi) from 
executing him. This is also a recall of the suspensive fatwa of Ibn Surayj. 

This was Thursday, 19 Qa'da. Four days later, when praying his last 
vigil, after having had doubts (makr; Qur'àn 3:54-57) about the painful 
reality of his coming execution, Hallaj grasped completely the sym- 
bolism of his “Letter to Shakir’; the “Temple” (of his body) will indeed 
be destroyed; “God, the guarantee of his blood," yes, He will be his 


the Divine Presence, and ‘artis al-hadra" (ms. P. 1618, f. 197a; this is the Muslim makeup of 

the Tunisian bride-to-be, REI, 1931, p. 315). Bistami had said: “the saints of God are His 

betrotheds, veiled in Him under the veil of His (jealous) joy; no one can see them but their 

muhram; as for the others, they are behind the holes made in their veils” (Qush., 139; 

DU [bib. no. 2199-3] f. 133a). Cf. Hallàj's statement about the “two rak'a" (infra, Ch. 
Il), 


51 Legend revived this theme in the Qissa (ms. P. 1618, f. 194b; Cairo ms. Tal'at 4528, f. 
222): Junayd, speaking to Hallaj about God's desire and the duty to keep this desire hidden 
in one's heart, opened the dilg (patched coat: of Hallaj), and lo! blood spurted out of his 
heart onto his dilq, and he wept, so much so that his tears mingled with his blood. And 


Junayd said, by way of explanation: “his tears flowed from God's desire; his blood spurted 
from fear of being separated from Him.” 
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guarantee—of his immortal life, for blood (in the whole Semitic tradi- 
tion) is the spirit: which cannot be killed; which God will preserve, this 
pure unpolluted witness, among the souls of the martyrs; as assurance of 
the glorious resurrection of the temple (hakul = ka'ba) of his body. He 
affirms his faith in the victory of his cause, since he accepts being really 
sacrificed and burned, in laudatory incense, yanjuj, for Him, the next 


day. 
g. The Delayed Confirmation 


The session over, **Hàmid handed the minutes over to my father," says 
Ibn Zanji; “‘he instructed him to send Muqtadir the official report of the 
session in relating what had happened, and to attach to this letter the var- 
ious fatwa in requesting him to authorize the execution; after that, to 
write another letter, this one to Chamberlain Nasr, asking him to send 
the first to Muqtadir, and to pass on the imperial response that would be 
given to it. My father wrote the two letters, inserted the fatwa in the en- 
velope intended for Muqtadir: but two days went by without his getting 
any answer." 

What had happened? Nasr had definitely sent the letter, but, adds Ibn 
‘Ayyash, “he had frightened the Sayyida, the Queen Mother of Muq- 
tadir, about the [possible] consequences of Hallaj’s execution. I am con- 
vinced that the punishment of this holy man (shaykh salih) would fall 
upon your son (= Mugtadir).” She wanted to prevent Muqtadir from 
ordering the execution (N.B.: through her katib, Ibn al-Khasib 307-314, 
a friend of Nasr; or through Ibn al-Hawari); but he did not yield, and 
ordered Hamid to proceed with the execution. He came down with a 
fever the same day, and Nasr and the Sayyida redoubled their appeals to 
him. He countermanded the order, and sent a messenger back to Hamid 
(N.B.: his regular emissary, Nasim Sharabi, the head cup-bearer): to 
notify him that the execution was called off. The affair dragged on for 
several days (N.B.: three days); then the sickness that had frightened 
Muqtadir briefly, left him. 

Let us resume Ibn Zanji’s account: 
such a delay upset Hamid; regret for having written this letter, fear that it had 
been intercepted, frustration at being unable to do anything morc to carry out the 
sentence that he had gotten passed. And, on the third day, he dictated a second 
letter to my father addressed to Muqtadir, who reproduced the terms of the first 
and added: "what has taken place at the tribunal has been officially recorded 
(IN.B.: tanfir?) and made public. Seeing that the execution of Hallaj does not en- 
suc, everyone is going to revolt on his behalf; there are not two persons who 
disagree with me on this”; he also asked again that the execution be sanctioned; 
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he had this missive delivered to Muflih (= Abii Salih Muflih Aswad, head of the 


black eunuchs), whose mission it was to forward it, to get a reply, and to report 
back to him. 


Put more pointedly, according to Qadi Ibn ‘Ayyash: (Hamid declared): “O 
Commander of the Faithful, ifhe is not put to death, he will change the canonical 
Law, and everyone will apostasize [from the faith] under his influence: which 
will destroy the state; allow me to have him killed, and, if some unfortunate con- 
sequence befalls you because of it, have me put to death.” 


Lastly, Ibn Sinàn (according to Abü Yf Qazwini, ap. Sibt ibn al-Jawzi, 
Mir'at, London ms., Or. 4619, f. 73b-74a): 


the reply being slow in coming, Hamid was afraid that Muqtadir had reversed his 
decision, being influenced by his friends and by the life of renunciation, asceti- 
cism, mortification, and piety led by Hallaj in prison. He wrote to him as fol- 
lows: “the fugqaha’ have agreed by fatwa on his execution. His heresy, his blas- 
phemy, his sorcery, and his claims to divine power have been revealed and made 
public. If the Commander of the Faithful does not carry out what the fugaha’ have 
ruled on, there will be people who will rise up and be emboldened to rebel 
against God and His prophets.” And Hamid did his utmost to win acceptance for 
his position, fearing lest the whole affair should turn against him. 


Muqtadir examined his vizir's letter in the early morning of Sunday, 
22 Qa'da, during a great banquet that he had arranged (the historian 
Hamadhini states precisely that it took place on this date) in honor of 
Mu'nis and Nasr: Mu’nis Qushüri and Nasr Qushüri, two comrades in 
arms, the staunchest supporters of the throne, now enemies. Following 
the custom with heads of state, he called for a show of reconciliation, in 
which his chamberlain, Nasr, defeated by his commander-in-chief, 
Mu'nis, all along the line, had to do all the talking. Muqtadir on this oc- 
casion officially declared a pardon for Ibn Abi'l-Sàj (and for three Saf- 
farids) requested by Mu’nis, the impending appointment of same to the 
command of the eastern front, in the war against Akh Su'lük, Nasr's 
friend, whose head he was to send (A. S. was defeated and killed on 8 
Hijja 311) to Muqtadir via Muflih as go-between ‘“‘in order not to sadden 
Nasr" (sic), two of whose associates Ibn Abü'l-Saj was taking from him: 
M-b-'Abd al-Samad (who gave up the post of police commissioner of 
Baghdad to Naztik, Mu'nis's trusted agent) and Niramani, whom his 
father-in-law, Ibn al-Hawari, allowed to go to Rayy as fiscal wali. After 
which, when leaving the banquet with his regular table companions 
(nudama’), the B. al-Munajjim, the B. Hamdün, the poet ‘Allaf, etc., 
Muqtadir agreed in writing to Hamid’s request; in the presence of Nasr, 
who was already demoralized by the promotion of Ibn Abi’l-Saj, the 
weak sovereign gladly granted the vizir the head of Hallaj, Nasr's friend. 

This is how, on 22 Qa‘da, at the end of the morning, the tawqi' (sealed 
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order of execution, bearing the seal of Muqtadir, who returned to the 
Harem), so recorded in the office of the Seal (directed by Khara’iti), 
reached Hamid by way of Muflih (from the hand of his Christian secre- 
tary, the eunuch Bishr-b-‘AA ibn Bishr) as go-between. 

The order read as follows: “In view of the fact that the qadis have con- 
curred, by fatwa, in his execution, and that they have declared it lawful to 
shed his blood, you must summon Muhammad ibn ‘Abd al-Samad, the 
Police Commissioner (who was going to tender his resignation): to 
notify him of the order to take custody of Hallaj and to have him ad- 
ministered a thousand lashes of the whip, even though he were to die 
from it (500 lashes constituted the ‘‘darbat al-mawt’’); and if he were not to 
die from it, to have his head chopped off. “Hāmid was overjoyed at this 
reply, and the anxiety which had bothered him went away," writes 
Zanji. 

This tawqi“ text, probably drafted by the secretary of the caliphal coun- 
cil, AB ibn Thawaba (pro-Shi'ite), seems incomplete here; a similar, An- 
dalusian tawqi" dating from 464/1071 (cf. Abü'l-Asbagh ibn Sahl, Ahkam 
kubra, Rabat ms. D464, f. 248b), adds to the wording of the kind of 


punishment: 


Decreed by the Sovereign, in his indignant (ghadba) zeal, for service to God, 
His Book and His Messenger: as punishment for whosoever should profess the 
same opinions and should be convinced by the same machinations, proof of 
which has been established against X, may God’s curse be upon him. 


Immediately upon the signing of the tawqi‘, Ibn Sahl tells us, the palace 
guard (N.B.: Haras, commanded by Sa‘d Nübi, eponym of Bab al-Nübi) 
ordered the tanfir sounded, as was done for every declaration of holy 
war. With the mob ever watchful, waiting to release its joy and its ex- 
pression of loyalty. Incited to that by the vizir who had a copy of the 
tawqi' sent to (each of the three) cathedral mosques (N.B.: J. al-Qasr: 
M-b-Ishaq-b-'Abd-al-Malik; J. Madinat al-Mansür: 'AA-b-M ibn 
Burya; J. 'Ask. Mahdi: Ahmad Zaynabi): through the good offices of the 
muhtasib (Ibráhim-b-Bathà); after having read it to the staff of the vizi- 
rate. In the mosques the text was recopied from group to group on into 
the evening amidst acclamations praising the Commander of the Faithful 
for the influence of God acting upon him and for his zeal in submitting to 
God. 

In the case of Hallaj, this kind of ritual demonstration, if it took place, 
could not have been very spontaneous, for the vizir feared a violent reac- 


tion by Hanbalite rioters, incited secretly by Nasr, as in 308. 
Hamid, says Ibn Zanji, then summoned M-b-‘Abd al-Samad, and read 
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him the Caliph's order himself notifying him thereby to take custody of 
Hallaj; but the other refused to do so, fearing, he said, that people (= the 
mob? Nasr?) might snatch him right out of his hands. Then Hamid 
notified him that he would send Hallaj to him escorted by his personal 
guards (commanded by Dawdadh, the nephew of Ibn Abi’l-Saj) as far as 
the police headquarters on the west bank (at Bab Khurasan: where the 
commissioner had moved after the rebellion in Qa'da 308); and it was 
agreed that the condemned man would be led out on the following eve- 
ning (= the 23rd), after the hour for the ‘isha [evening prayer] (= the first 
stars), encircled by a contingent of Hàmid's guards, surrounded by other 
policemen leading pack mules and running beside them like grooms, so 
effectively that by setting the condemned on one of these mules, they 
could make their way with him through the crowd. He instructed him to 
"give him a thousand lashes; if he dies from them, chop off his head, and 
preserve it when you order his body burned; if not, stop the flagellation 
(after the thousandth blow), cut off one of his hands, then a foot, then the 
other hand and the other foot; and, once the trunk is burned, display his 
head on the bridge." 52 Then he adds: “And even if he says to you: I am 
going to make the Euphrates flow with gold and silver for you, don't 
listen to him, don't answer him, don't interrupt his punishment." 

Did the vizir's instructions augment the standard punishment called 
for by the Caliph (decapitation after flagellation)? According to Ibn Di- 
hya, the caliphal tawqi', which he dates as coming on the 23rd, was 
longer than Ibn Zanji reported it: “if the case (of Hallaj) is indeed just as 
Muhammad-b-Yiisuf (= Abū "Umar) and other canonists state it, and if 
in your judgment clear proof has been established against him, go to 
M-b-'Abd al-Samad, the head of the Criminal Investigation Department 
(ma ‘ina; not shurta; sic), a mawla of the Commander of the Faithful, [see 
that he:] gives him a thousand lashes, cuts off his hands and feet alter- 
nately, chops off his head, burns his body, and scatters his ashes into the 
water of the Tigris." 

This intensification [of the punishment] does not appear to be the 
achievement of the vizir (unless his Shi'ite adviser, Shalmaghàni, had 
goaded him to ask for it from the Caliph as a posthumous precaution to 
be taken against a sorcerer capable of complete metamorphosis). In any 
case, it assigns to Hallaj’s execution the character of damnation, in the 
name of the Qur'àn. Intercision (with public display, which Zanji and Ibn 
Dihya omit from their accounts, and which the Süfi sources attest to) is 


52 In actual fact, this was in the Mutraf (Mas'üdi, Tanbih). 
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the Qur'ànic punishment for sorcerers (Qur'an 20:74; 5:33; 26:49) whom 
the Pharaoh wants to damn for having listened to Moses. Cremation fol- 
lowed by *'the scattering of ashes? into the deep” is scripturally speaking 
the destruction of a diabolical idol, that of the golden calf of the Israelites 
who disobeyed Moses (Qur'àn 20:97). Hallaj is likened to the golden 
calf, because he claimed to be God, and because he made people worship 
the idol of his body, which must be completely destroyed (God alone 
may burn punitively; Abü Bakr regretted having had a pervert burned, 
and it is not certain that ‘Ali had burned the Zutt Saba'iya alive). It is 
curious that in A.H. 125 the Umayyad Caliph Walid II had the body of the 
'Alid Zayd cremated and [his ashes] scattered in the Kunāsa of Kufa as an 
application of Qur’in 20:97; and that the Shi'ite rebel Basasiri in 450/1058 
had put on the head of the Hallajian vizir Ibn al-Muslima, to execute 
him, a pair of cattle horns, [dressing him] like the Golden Calf or the 
reddish-brown Cow (Qur'àn 2:68-71) according to Mu’ayyad Shirazi: 
baqara, corresponding to thawr in Hamadhani. To cover Hallaj's head, 
they had merely to put on the usual tiara worn by those condemned to 
death, a kind of ‘‘san-benito” bearing an ignominious inscription. This 
qurmus, this kulah, a high pointed cap, which Bagli, in a dream, saw Hal- 
làj wearing when coming to thank him for his commentary on the Tawa- 
sin 54 

Despite the vizir’s instructions, the site (and manner) of exposition of 
the condemned man’s remains was changed. The established custom was 
to display them in the middle of the Bridge of Boats, between the two 
police headquarters; as was done in the cases of the Qarmathian Ibn 
Abi’l-Fawaris in 287/899,55 the eunuch Wasif in 289/901, Layli Daylami 
in 309, and the Police Commissioner Nàzük in 317/929.56 A change had 
to be made at the last moment because of the cremation; it was decided 
rather to scatter the ashes from the top of a minaret and not from the 
middle of a bridge into the Tigris. As for the head and the four ex- 
tremities, we shall sce that the sources are not entirely in agreement 


about the site of their exposition. 


53 “Tunassifhu” (Akhbar [1957], no. 17). 

55 Tawasin, 108, n. 2. 

55 Ibn al-Mu'tazz, Qasida to Mu'tadid, lines 413-415; Mas'udi, Murij VIII, 204; Lisdn I, 
373. 

56 Miskawayh. 


VII 


THE MARTYRDOM 


I. THE PERIPETEIAS OF THE EXECUTION 


a. A Critical Examination of the Sources: 
Zanji and the Hallajian "Quelle" 


In the eager crowd of onlookers, contained by a strong peace-keeping 
force that did not make it easy for him to notice, Hallaj did not have only 
exultant enemies. There were spectators, sympathizers also, and the 
rather fanatic followers, expecting some rescuing miracle to give them 
the courage to overthrow a hated government. There were even friends, 


who could not be deterred from their love of him by the sickening car- 
nage of an ignominious execution. 


What is left us from all these witnesses? 


Almost nothing in the way of official records; neither of the costs for 
cremation,! nor the report of the execution that the caliphal chancellery 
addressed through diplomatic channels to the Samanid Court (and to the 
other accredited Muslim states),? nor the notarized detailed account of 
the execution that the head of the qadi’s shuhūd, Ibn Mukram, had to 
draw up de visu before filing it with the records, of which he was in 
charge. 

The cremation is mentioned only in the so-called “‘Shibli account," 
published by Ibn Bàkuyà (Bidáya). The diplomatic missive to the 
Samanid Court is mercly alluded to in a similar letter concerning the 
execution of the extremist Shi'ite Shalmaghini in 322/934, which Yaqut 
was able to copy down in the archives of Marw; it had “to tinge” Hallaj 
with Shi'ite huliil. Certain details from the notarized account have come 
down in a later Milikite source, that of Ibn Dihya, which will be used by 
us in brackets, to amend the account by Zanji. 

The account by Zanji, the assistant clerk at the trial, a scribe devoted to 
Vizir Hamid, is deliberately silent about the official documents; it pur- 
ports to be only the account of a curious bystander, whose hostility is 


! Infra, pp. 570, 607. 
? Written in a florid style, drafted by Ibn Thawaba. 
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concealed. It is our basic document, such as it is, for reconstructing the 
scene of action. Its external derivation—redaction less than two years 
after the event, transmission established by isnad (Tanükhi in the case of 
Khatib) or by contemporary copy (in the case of Jahshyari and Thabit Ibn 
Sinàn)—is sound. It objective accuracy is reliable, apart from three errors 
of oversight? and at least four intentional lacunae.* Its semantic value is 
that of an account “‘for society people," of private memoirs, cutting out 
technical terms, dealing as much with the incriminatory mystical docu- 
ments as with the canonical procedure followed at the trial, and clearly 
cited on the placard attached to the side of the head exhibited following 
decapitation. Its degree of personal sincerity is slight; scarcely better than 
that of Süli's account. Zanji, unlike Süli, does not insult Hallaj, but he 
makes no mental effort to explain his remarkable, almost magnetic spell, 
of which he furnishes us examples along the way. 

From among the more or less sympathizing spectators, one account 
has come down to us written in a detached, almost off-handed style, that 
of Qannad. Published belatedly, its transmission is sound.5 Brief, lacking 
in concrete details,® it nevertheless throws a little light on the characters 
of two Muslim faithful who remained, in spite of everything, sympa- 
thetic toward the condemned man. This account may have been written 
less than ten years after the event. No technical terms. 

From the followers, obviously disappointed in their hopes, no direct 
accounts; but Sufi circles, just as secular circles, have handed down to us 
some meditations in the form of “dreams” in which these followers, in- 
ferring from some of the actions of the condemned man before the execu- 


3 Three errors of oversight: the location of the execution not given accurately; the reason 
for taking Hallàj there “incognito” (shown by Ibn Dihya); the number of lashes with the 


whip was not 1,000, but 600 (Ibn Dihya; Ibn Baktya reduced it to 500). "E " 
4 Four intentional lacunae: it was not after “two days of exposure on the bridge" (Zanji), 


but after one whole year under palace guard, that the head was sent to Khurasan (Ibn al- 
Jawzi, s.a.); and the exposure took place “on the wall of the new Prison" (Khutabi), called 
*al-Mutraf," on the west bank (Mas'üdi, Tanbih, ed. de Gocje, 387; cf. my Mission en 
Mésopotamie Il, 111); —“with the hands and feet"; —the name, suppressed by Zanji, of the 
disciple who “maintained that it was a counterpart of Hallaj who had been executed,” and 
incited a riot in Khurasan (at Talaqan, Isfara'ini specifies), must be Shakir (whom Zanji 
cites in another connection);—indecd, Hallaj seems not to have been executed alone, but 
with a companion (cf. his pillory experience in 301/913 with Karnaba’i, Haykal (Hashimi?), 
according to Harawi. Next to Zanji, the later unofficial sources, leaving out Ibn Dihya, 
contributed only scraps that were either insignificant (Ibn Farhün, Kutubi, Watwat) or sus- 
pect (Abü'l-'Alà' Wasiti Khazziz, in Khatib), One Malikite source mentions that after the 
intercision “the body was thrown up and down, while it was still stirring and burned” (Ibn 
Farhün, t.m. [bib. no. 576-a], 242). 

5 Silafi, via Ibrahim-b-Sa‘id Habbal, ap. Kinini, ms. P. 3346 (noted by M. Jawad). 

6 Except for the location of the execution: the Hadrat ‘Abbisiya (palace?). 
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tion, concluded that he had been the object of a rescuing miracle, protect- 
ing him from suffering by a substitution and saving him for a “return” 
before the Judgment. These accounts must have come into being directly 
afterwards, for Zanji refers to them. Their external derivation is of un- 
even quality, and their objective accuracy is strongly ‘“‘colored”’ by a con- 
cordisme fidéiste relating Hallaj’s case back to that of the Qur'ànic 
"crucifixion" of Jesus, or rather to that of his substitute, either man, 
animal, or demon. Their personal sincerity is therefore subordinated to 
the semantic value of the Qur'ànic exegesis adopted by the witness. 

From Hallaj’s friends, contemporary and later, Süfi literature has pre- 
served for us a great many meditations, which were expressed over 
many material discrepancies, as we shall see, almost immediately (which 
shows that on the day of execution, friends, either by threats or by fears, 
had been kept for a long time out of reach), bearing witness to an undeni- 
able personal sincerity. Crystallized around a given isolated act, or a brief 
utterance that they would have noted: in order to meditate on them; and 
even to “realize” them: ex imo corde; in a “sacrificial liturgy” of the novis- 
sima verba. 

One might be tempted to accept them, just as they are, just as the 
atomistic method of the hadith form delivers them to us, with bonafide 
isnáds separately guaranteed; to fill out judiciously the design and animate 
the silhouette of the executed criminal sketched in the account given by 
the assistant clerk of court, Zanji. 

But in the fourth century of the Hijra, the atomistic method of the 
hadith (followed by Sarraj, Sulami, and Ibn Bākūyā, our Süfi primary 
sources) is only a relic out of the past, an artificial staging, masking de- 
liberate reconstructions and often polemics, aimed at convincing us, 
through takhrij (publication under a new isnad), of this or that particular 
detail, lifted from an account continued (by an earlier historian), the rest 
of which, disputed, is passed over in silence; just like the name of the 
historian. 

We have thus been able to establish the anteriority of at least one con- 
tinued account coming from the Sàlimiyan milieu in which some friends of 
Hallàj were the first to affirm that he had "realized" (by his death) the 
ideal of Süfism; it is the account by Razzáz, published by AB ibn Shadhàn 
Bajali (d. 576/986) in his T'a'rikh (reproduced by Sulami in his Ta’rikh and 
in his Tafsir); it must have been published in Nishapur around 340/951,7 
thirty years after the event. It is short; it gives three maxims (and a quat- 


7 On Bajali, infra, pp. 208-210. 
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rain) by Hallaj, expressing in a very spare dramatic rhythm the almost 
ecstatic glow that filled him on his way out of the prison to the scaffold. 
For reasons of reserve the account stops before the flagellation, as if to 
forestall any speculation about the identity of the one whom God al- 
lowed to be executed. The ísnad, deliberately abbreviated, derives from a 
circle of Hanbalite friends (Anmati). There is perhaps a set purpose (not 
to offend the secular) in this concentration of already famous maxims in 
the moments preceding the flagellation; but the authentically Hallajian 
terms contained in these maxims give them a powerful semantic value, 
and the sincerity of the account's transmitters has the savor of participa- 
tion (tarahhum). 

In 426/1040, more than a hundred years after the event, Ibn Baküya 
published in his Bidaya, on the cited authority of Hamd (Hallaj’s younger 
son),? a continuous narrative of the execution, which was to become the 
classic model: going from the last vigil in prison to the cremation includ- 
ing, after the exit from prison, the “testamentary directive" and the 
Nadimi quatrain, the flagellation and intercision, five maxims (regarding 
two Qur'ànic verses) said by Hallaj on the cross (the third and fourth 
maxims with Shibli as questioner). The seeming continuity of this ac- 
count rests on the single istad of Hamd, which is suspect; Hamd said to 
Ibn Baktya (assuming Ibn Bākūyā didn't invent this direct transmission, 
which chronological probability traces back more than sixty years to his 
adolescence) that he was giving him recollections common to both him 
and Ibn Fatik, from the time they were in prison together; even though 
Daylami, thirty years carlier, says nothing about Hamd in the account of 
Ibn Khafif’s visit to the prison (Ibn Baküya inserts him into this incident 
in the version that he gives of it). The objective accuracy of Ibn Baküya's 
account, derived from a combination of sources, is heterogeneous (rather 
weak in those places where it relies on Hamd): he adds some Ash‘arite 
dogmatic finishing touches to the “prayer of the last vigil," in which the 
semantic value of his account is tampered with. The level of personal sin- 
cerity of Ibn Bākūyī’s account is mediocre; this man is a hard-working 
traditionist, a passionate collector of bits and pieces that he had not as- 
sembled critically. 

In 465/1071, the great Hanbalite Ibn 'Aqil? was forced to disavow 
publicly his collection of accounts of Hallaj, which the preacher of 
Shemakha, Ibn al-Qassas (who died around 510/1116), succeeded in pub- 


8 Concerning Hamd's isndd, infra [Ch. X, App. II, a, 4]. 
? Concerning Ibn 'Aqil's document, infra (Ch. IX, i-o]. 
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lishing by cloaking them in legendary accounts under the title of Akhbar 
al-Hallaj, of which we have kept the core, in the collection of Ibn ‘Aqil, 
who had borrowed certain passages from Ibn Baküya's Bidaya in order to 
refute them by retouching them (perhaps with good reason). The frag- 
ment Akhbar no. 17 presents, in a unique way, as an account given by 
Shibli (in the first person), the end of the “Hamd account" taken from 
Ibn Bākūyā beginning with the fourth maxim: copied word for word; a 
very careless performance, for it omits the third maxim (Qur'àn 15:70: 
spoken by Shibli and known as early as 355/965). As regards the frag- 
ment Akhbar no. 2 (“the last vigil”), it provides serious edulcorations in 
the Ash'arite finishing touches accepted by Ibn Bākūyā and revealed 
when compared with the oldest form of the text, given by Sulami.1° 

But at this point we find ourselves suddenly in the presence of an un- 
expected fragment of an early source. In fact, when Ibn Bakiya, for the 
end of the “Hamd account,” groups together six maxims (together with 
the “testamentary directive"), to which Sulami had given six independ- 
ent isnads, for the beginning of this account, the prayer “‘of the last vigil,” 
Sulami does not go back, as he does for the “Razzāz account,” to Ibn 
Fatik, an ordinary oral ráwi, but back via a renowned author, the Suray- 
jian Shafi‘ite canonist, AB Qaffal Shashi (d. 366), to another author, also 
a Surayjian, Ibn al-Haddad, who was briefly grand qàdi of Cairo (d. 
344/955; whom he designates in a veiled way as follows: ‘‘Abi’l-Hadid, 
ya`ni al-Misri"; but whom London ms. 888 identifies in full). 

And we have to go back even further than the year 340/951; for if Ibn 
al-Haddad dared to assume responsibility for transmitting this document 
on “the last vigil” of an excommunicate, he undoubtedly received it, al- 
ready redacted, in the pro-Hallajian milieu of Ibn Surayj’s (d. 306/918) 
disciples, in Baghdad at Dar Da'laj; we know he stayed there only from 
Shawwal 310/923 to Rabi‘ II 311/924. 

But this document, of cardinal importance (Akhbar no. 2) as to its con- 
tent, is very elaborate in its form. Its content consists of bold technical 
terms (similar to those of Faris, who died in 340/951, but even older); its 
literary form is that of the “folk hymn" (in which the “fiery” orison, the 
munajaya, in assonanced prose, is regularly commented on by a short 
lyric poem, shi'r). A content and form that onc finds repeated identically 
in certain numbers of the Akhbar al-Hallaj; where, through tampered 
with isndds and edulcorated terms, we penctrate to an early “‘source,” to a 


10 Ta’rikh = Kh. VIH, 129-130. 
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Hallajian “evangelical Quelle, "!1 even earlier than the supposed Quelle of 
the Synoptics for the Beatitudes or the Passion. 

How to reconstitute this "source" written immediately? what does it 
consist of? what, apart from Akhbar no. 2, does it tell us about the mar- 
tyrdom? Its homogeneous form, its coherent dogmatic content, suggest 
an "apologia" aimed at proving that the death of Hallaj had fulfilled the 
ideal of his preaching: containing at first a small compact collection of 
prophetic anticipations and of miracles confirming them in the manner of 
the Gospels (Mufid pointed this out),!? then prefacing the whole (which 
Ibn Baküya later imitated in his Bidáya) with two or three pieces describ- 
ing the execution, in which Hallaj is presented as saying how this way his 
old desire to die accursed became fulfilled:13 Akhbar no. 2, placed almost 
in the beginning, expresses the solitary offering of his life “during his last 
vigil." And, at the very beginning (without daring, any more than 
Razzaz, to describe the execution), the author ofthe apologia!^ has put an 
even more surprising piece than Akhbar no. 2, namely Akhbar no. 1, in 
which Hallaj, upon his arrival at the esplanade, is shown publicly ex- 
pressing his joy in dying for God and his forgiveness of his executioners. 

The literary problem of the early pairing of Akhbar no. 2 with Akhbar 
no. 1 is a ticklish one: Akhbar no. 1 fulfills the anticipations of Akhbar no. 
48, just as Akhbar no. 2 fulfills those of Akhbar nos. 50-52: these two 
pieces form a part of a stylistic whole; but to deduce from the dated 
objective authenticity of Akhbar no. 2 that of Akhbar no. 1 is to run into 
objections whose seriousness we, indecd, have to consider carefully, 
even though the identification of the author of the “apologia” with a dis- 
ciple of exceptional character (Shakir, for example) helps us personally to 
overcome them. 

The short poetic commentary of Akhbar no. 1, Ugtulimi, is missing 
from all of our manuscripts; very edulcorated, let us not forget; but the 
independent convergence of Sa'd Farghani and Shams Kishi forces us to 
reinstate it in the text (which P. Kraus had not dared to do): 

11 [The German Quelle = source.] 

12 Mufid, ap. Khuyyi [bib. no. 1236-a] VI, 178. 

13 We know that Sulami's library, which he bequeathed to Ibn Bakuya, contained a very 
rare copy of Hallaj's ash ‘ar wa mundjayat (= first edition of Akhbar by Shakir, according to 
us: Qush. HI, 181); is the reason that Ibn Báküyà begins his biography of Hallaj, entitled 
Biddya wa nihaya, at the end (nihdya), in order to imitate (and attenuate) the Akhbar? 

15 The core of the Akhbar consists of thirteen numbers (5, 10, 36, 38, 39, 40, 42, 45, 46, 
50, 52, 53, 66) of anticipations and miracles, and eight numbers concerning the ‘‘begin- 
nings” (67, 60, 59, 21, 19, 18a, 69, 18b), including four repeated by Daylami thirty years 
before Ibn Bàküya repeats, with takhrij, the eight (9a, 10, 11, 12, 14, 15, 18a and b). 
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(1) These two authors are only from the thirteenth century, but AT 
Makki (d. 360/990), in his Qiit, includes a similar poem,!5 and a distich 
such as Uqtulüni, “kill me," must have been one of the passages of the 
Akhbar that were left out of the dictation, their being transmitted only 
orally. 

(2) Because the sentiments attributed to Hallaj in Akhbar no. 1—the 
jubilant acceptance of the preparations for the execution, the wish ac- 
tually to experience it to the fullest-—were considered abnormal in Islam 
(in which, out of a sense of modesty, people look upon the crucifixion of 
Christ as a visual "illusion," in which God must have substituted a dou- 
ble [for Jesus ]), how could they have been described in this uninterrupted 
way so straightforwardly; especially when it was only after three cen- 
turies that Muslim public opinion, in the persons of Ibn al-Qassas, 
Shihab Tüsi, and Najm Daya, became convinced of the reality of Hallaj's 
cruel punishment as a remarkable grace, claimed by this martyr? One 
might answer this question by saying that it was through the subterra- 
ncan influence of this clandestinely circulated "apologia," and not 
through a pallid imitation by some Christian sermon writer (barely 
touching, written in a Syriac scribe's Arabic), that this conviction spread. 
The dogmatic resoluteness of Hallaj’s expression in Akhbar no. 1, the 
very original and profound use of the paired concepts lahat-nasiit, was no 
longer possible after 360/970, the date of the posthumous excommunica- 
tion of Faris, who had already had to tone down this doctrine,! and 
confirms the other signs of archaism. 

(3) It is probable that the condemned man had been granted this respite 
to pray and to speak in public. It is entirely customary in the East to 
allow that. A few years ago, following a Yazidi rebellion, the Iraqi police 
made preparations for the public hanging in Mosul of an accomplice, a 
Christian lawyer. This man, with the rope already placed around his 
neck, was permitted to deliver a public discourse, until the stool on 
which he was perched was kicked out from under him to silence him. 

(4) The role assigned to *"Wasiti" and especially to Shibli, in Akhbar no. 
1, makes them more courageous than we find them in the previously 
cited account by Qannàd (who is Wasiti); but this account is itself for ex- 
ternal use. 

(5) Does the “meditative” shift backward in perspective, “which puts 
a distance" between Akhbar no. 1 and the event that it judges in writing, 
require a period of maturation, as in the case of the Fourth Gospel, chap- 

15 Quit I, 76-77. 

16 Condemnations of ‘ayn al-jam', qawl bi’l-shahid, lāhūt-nāsūt (Ibn Khafif, d. 371/982). 
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ters 14-17, whose flowering in meditation is accepted after half a centu 
for the responsible witness? Might we not simply accept a shift back. 
ward, not in time, but in space: if the alleged author of the "apologia" 
wrote it in Khurasan (where Shakir was) in order to support a Preachin 
of the Raj‘a (a Return like that of Christ between the crucifixion and ae 
cension) of Hallaj, which had, in fact, been preached in Talagan: before 
thinking of returning to Baghdad to question the witnesses of the execu- 
tion. It would be very strange if the meager texts of the Akhbay con- 
cerned with the execution itself were indeed, as P. Kraus had previously 
noted, later insertions. 

I believe that the essential framework of Akhbar no. 1 dates therefore 
from 310/923, like Akhbar no. 2; and that the early "apologia" of Shakir 
(which I call the first edition of the Akhbar) contains little more than these 
two numbers, that it does not go beyond the preliminaries to the execu- 
tion. 

The only favorable "early source" dealing with Hallaj’s Passion, the 
Quelle (Akhbar, nos. 1-2), should be dated, with its whole sense of un- 
fulfillment, from the beginning of 310/923: just like the account by Zanji. 
And if we are to build our critical reconstruction of Hallàj's martyrdom 
on these two testimonials, we must settle a final question: that of the un- 
derlying purpose, the desire for truth, that motivates each of them. 

Zanji recounts, in an even tone, his personal impressions of the execu- 
tion, just as he recounted those of the condemnation, without informing 
us of what he is leaving out: it is an anecdotal report of the destruction of 
a physical body and, after he is gone, of the mixture of erroneous per- 
sonal qualities and useless religious theories that had surrounded him 
briefly from without, like the halo of a ghost. 

The Quelle makes Hallaj speak; it extracts from his sentences the “‘in- 
ductive allusions” that were to inspire his readers to meditate; perhaps 
standardizing the assonantal patterns. An account is fully historical only 
when it "*unties" (by explaining) the characteristic knots of the life curve 
that it retraces and “revives”: as intersigns in which past and future meet, 
as "invitations to participate" addressed to friends who would indeed 
like to give up everything to understand them: in order to raise higher 
the common task that has been bequeathed in this way to them, the pro- 
jection of hope in the beyond, where Hallaj has gone to rejoin the Eternal 
Witness. Hallaj, in a letter that caused a sensation at the trial when it was 
seized, had specifically invited his disciple Shakir to offer up the ka‘ba of 
his body to be destroyed, to die sacrificed like the victims of the Meccan 
hajj. This is why we attribute the Quelle to Shakir, why we regard it as 
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his “reply” to the "letter" from his friend, for we know for an actual fact 
from Sulami that Shàkir appointed himself the one responsible for edit- 
ing the ‘“‘discourses of Hallaj” before returning to Baghdad to get himself 
killed. For he believes that Hallaj's teaching has an eternal meaning and 
an essential truth: that true martyrdom means to witness the fact that the 
Truth exists, by affirming God, when God disappears, when His help 15 
gone, through the last death throes. The purpose bchind the Quelle is one 
of perfect transparency, of perfect "substitution"; while that of Zanji 1s 
doubtful and unclear. 

Since truth is not only the unilateral affirmation of a lasting personal 
sincerity, we may note throughout these two accounts of a heinous event 
the different refractions of the personality of the hero in the conscious- 
ness of these two witnesses, one of whom, Zanji, a skeptical scribe, was 
physically close to his subject; the other of whom, Shakir, an impas- 
sioned mystic, was “spiritually” in touch with him despite the physical 
distance separating them. The "'high-tensile" style of these two docu- 
ments must be attributed to the effect of the "catalysis" of Hallaj’s strong 
religious personality on the author of Akhbar numbers 1 and 2: owing to 
an imprint received through affinity from the master whose place he has 
taken as a "substitute" by the gift of self; not to the innate originality of 
the disciple. If the same catalysis has an effect also on an opponent like 
Zanji, Hallaj's imprint would be refracted differently in his account. Un- 
beknownst to him. The insertion of the supernatural by a kind of exter- 
nal “magical spell" colors his account with disturbing folkloric nuances, 
which were already discernible in the ‘‘preternatural deeds" cited margt- 
nally at the trial, and emphasized much more with regard to the execu- 
tion, whose "landscape," touched up by the immediate recurrence of 
popular archetypal themes, vibrates with a strange, apocalyptic musical- 


ity. Without Zanji’s knowing it, certain small details, which he regarded 


with contempt and which Miskawayh, in copying his account, was tO 
"skip" as “nonsense” (juhalat) 


, would resound for centuries in the popu- 
lar imagination of Islam, would even end up by “taking flesh" in it, by 
materializing in historical “events”: the cry “God will answer for my 
blood," the prediction of the capture of Constantinople, !7 the ashes 
"thrown to the winds and the waves," for the wind to scatter them;!? the 
very "public mourning" of Grand Chamberlain Nasr, referred to by 


17 Infra, n. 19; cf. our “Mirage byzantin dans le miro} baghdadien d'il mille ans” 
(Mélanges H. Grégoire VI, 444), c miroir baghdadien d'il y a 
18 Coincides with Akhbār nos. 2 an 


d 17: the onl > by Zanji that coincides with the 
Süfi sources (Dulunjawi was the first feda o come 


Süfi who had read Zanji). 
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19 
The 
20 pe ual cry of the jihad. 
Pe Me andred lashes was regarded as «fatal (darbat al-mawt, Tabari IV, 1724; however, 
lashes ite patriarch Lazarus, in Cairo, in the year 755/1354, did not die from a thousand 
. The executioners took shifts. 


Xe 
anard, Ann. IEO [Algiers, 1937], p- 22) 
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be hoisted in full view, on a stake). His head was cut off. (Ibn Farhün [bib. no. 
576a or b], 242: then his body, in which there was still a trace of life, was hurled 
to the ground from the flagellation platform). And the trunk was burned (Wat- 
wat, Ghurar [bib. no. 503-a], 129: wrapped in his mantle. —N.B.: or in a mat, 
which was customary and in accordance with Shibli's account. —"In oil” [ibid]. 


—The cost of this cremation: nine dirhams in 333, according to Miskawayh II, 
80). 

| was there, that very moment, motionless, on the back of my mule; the trunk 
twisted on the embers and the flames blazed forth (cf. ‘Attar, Mantiq, vv. 4233 ff.: 
“Then a foolish love-smitten man came forward, stick in hand; squatting near 
this handful oflive coals, he began to speak glowing words to them while stirring 
them [with his stick]: tell the Truth . . . ”). When there were only ashes left, they 
were thrown into the Tigris (N.B.: from where?). The head was on display in 
Baghdad for two days, on the bridge (N.B.: on the gibbet in the middle of the 
connected bridges); afterwards (sic: in actual fact, after a year in the Palace 


Museum of Heads) it was taken to Khurasan, where it was shown around from 
district to district. 


This detailed account by an eyewitness directly involved in the inci- 
dents has some more or less unintentional omissions and even some de- 
liberate misrepresentations. Why does Zanji insist that the thousand 
lashes were indeed administered, when two other independent sources 
deny it? Why does he say nothing about the time, perhaps two hours, 
perhaps twelve hours, elapsed between the intercision and the decapita- 
tion, when the punished victim had to be hoisted, in full view of 
everyone, according to the Qur’anic rule, onto a gibbet, which was more 
or less in the form of a cross? Why, since he admitted that he was present 
at the cremation to the very end, in his capacity as vizirial secretary, 
doesn’t he say that he was there next to Vizir Hamid: who came in person 
to verify the execution of the condemned man, bearing witness with the 
“upright witnesses” scattered through the crowd to the lawfulness of this 
exccution? It is not only the Safi source of Tüzari that is explicit about it, 
but also the theological source of Ibn Dihya [p. 104]: “they cut off his 
hands, his feet, his head; they burned his body, they scattered it in the 
water (of the river); then they hoisted his head (on the end of a pike, be- 
fore hanging it on a post), and the Muslims shouted ‘Allah akbar’ (‘God is 
the greatest’), and recalled the warning of the Prophet of the Lord of the 
Worlds against antichrists and imposters; they acknowledged it to be 
true, according to his word: ‘God will show that this word is true.’ ” 
Zanji specifies neither the place from which the ashes were thrown nor, 
above all, where the head was displayed. Now, the place where the ashes 
were thrown was still a pilgrimage site in the time of Ma'arri in 399/1008: 
"his disciples still waited there, on the bank of the Tigris, in the hope that 
he would arise from it," ghufrán; one of them saw him there (Baqli) and 
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later, according to the legend of the shaykhs of the Bata'ih (Rifa'1), of the 
holy Ahmad Kabir cited by the Mongol vizir, Rashid al-Din,?! and of his 
sister, who became pregnant there by swallowing his ashes (Yazidis). As 
for the place where his head was displayed, it could have been the gibbet 
on the bridge only for a very short time, because Khutabi, completed by 
Mas'üdi,?? states the following: “his head (and his hands) were hoisted 
up on the wall of the new prison (west bank) called Mutraf.” This new 
prison, located on the site of the Qarar palace, undoubtedly corresponds 
to the Hadrat (variant: Jazirat) ‘Abbasiya, where Qannad claims to have 
seen Hallaj displayed. 

It was customary to have next to the displayed head, pinned to its 
ear,?3 a placard identifying it and bearing the following inscription: 
“This is the head of the blasphemous conniver and deceiver N-b-X, one 
of those whom God has put to death at the hands of Imam Y (= the 
Caliph), after proof was produced showing that he claimed the 
sovereignty of divine law; glory be to God, Who hastened him to shed 


his blood and to curse him." 
Let us resume the account by Zanji: 


His disciples began to make preparations for his return after forty days (N.B.:a 
reference to Nasr's fa'bin?). It just so happened that, in this particular year, the 
flooding of the Tigris (measured by the Miqyas, built in 293, copied from the 
Nilometer of Róda) was high (fadl: it measured eighteen cubits, according to 
Hamadhàni) at the end of Hijja (end of April): his disciples claimed that this was 
due to him, because his ashes had mixed with the water. 

And one of Hallàj's disciples maintained that the one who had been executed 
was an enemy of Hallàj, changed to look like him (Ibn Sinan: just as in the case of 
Jesus, son of Mary). Some of them claimed that they had seen him the very next 
day (Ibn Sinan: on the same day) where they had seen him meet his end and his 
punishment, mounted on a donkey, going along the Nahrawan route; and, as 
they were welcoming him, he said to them: "Can it be that you are like those 
people who delude themselves into thinking that I am the one they scourged and 
put to death?” And one of them maintained that it was a mule that had been 
changed into his image. 

After the execution, Chamberlain Nasr went into mourning (faraththi) pub- 
licly, declaring that this man had been wronged (mazltim), that he was a true ser- 
vant of God. 

And they (Ibn Sinan: Hamid) summoned the booksellers (warrdgin) to appear 
in a group; and they promised neither to sell nor to buy any of Hallaj’s books. 


These last three paragraphs of Zanji’s account, which Miskawayh 
omitted as nonsense" (jahdlat; cf. Kitab al-‘uyiin: khurafat), deserve sys- 
tematic examination, which will be given later on. 


21 Jami", f. 94. 22 Tanbih, 387. 
23 Cf. Tabari III, 1347 on Ahmad-b-Nasr, executed in 231: cf. Qush., 163. 
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Can we ascertain the number of spectators at the execution? A ‘“‘count- 
less" number (Zanji). "This was a solemn day" (yawman 'aziman; cf. 
Qur'àn 83:5), says Mas'üdi, ‘“‘on account of the ideas that were attributed 
to him concerning religion, diyana." “It was told that no one was present 
at this event who was not overtaken by some misfortune, usiba," says 
Ibn Fadlallàh (followed by Siri; ‘Abdallah Tchelebi Najm Daya had 
maintained the opposite: "good fortune for his friends as well as his 
enemies"). '"There was no one in Baghdad at that time who was not pre- 


sent at his execution" (Manaqib, quoted by AY Qazwini, ap. Sibt ibn al- 
Jawzi, Mir'át, London ms., f. 75a). 


c. The Testimony of Ibn al-Haddad, 
Head of the Shuhüd of Cairo, Concerning Hallaj's 
Last Vigil and “Spiritual Testament" 


Isnad of AB ibn al-Haddad; Ibrahim ibn Fatik, according to Shakir: 


When night fell on the place where he was to be taken, at dawn, from his cell, 
Hallàj stood up for the prayer and performed one that consisted of two rak'a. 
Then, when this prayer was finished, he continued to repeat himself, saying ‘‘il- 
lusion, illusion": until the night was almost over. Then, he was silent for a long 
time; and then he cried out “truth, truth." And he stood up again, put on his head 
veil and wrapped himself in his coat, stretched out his hands toward the qibla (= 
in the direction of Mecca) and entered into ecstatic prayer (munaja): 

"We are here, we, Your witnesses (shawahid).?* We are seeking refuge in the 
(pre-eternal) splendor of Your glory, in order that You show (finally) what You 
wanted to fashion and achieve, O You who are God in heaven and God on earth. 

“It is You Who shine forth when You desire; just as You shone forth (in the 
pre-cternal heaven, before the Angels and Satan) Your decree under “the most 
beautiful form” (= the human form, in Adam):?5 the form in which the enunciat- 
ing Spirit?ó resides,?7 present in it?? through knowledge and speech, free will and 
evidence [of being]. 


“You then bestowed on this present witness (= myself, Hallaj) Your “I,” Your 
essential Ipseity. 


26 Shahid, plural shawahid (or shuhiid) means (1) an "authentic" canonical witness to an 
act; (2) an authoritative grammatical example (versified); (3) a very pure living creature 
(usually a human being) who gives proof of God through his manner of speech; or (4) by 
the beauty of his face (which becomes suspect, Bayyara). The third meaning is the one in- 
tended here; Nüri, Hallaj, Ibn ‘Ata’, Fáris, Abū Hulmàn used it; ‘Ali Wafa’ still uses it; 
according to Ibn Rajab, Muhammad on ‘Arafat day is the shahid al-tawhid (Lata’if, 295). 

25 Qur'an 95:4; cf. Hebr., 1:6. 

26 Ruh Natiga; a rather rare expression (the philosophers prefer nafs nátiqa, "enunciating 
soul” to "Spirit") used by the Ismá'ilis (Umm al-kitab, 441, 445: white in color; AH Razi, 
mE 200). This Spirit is eternal (qadima, according to the Hanbalites (Tarqi), Nüri, 

allàj. 


27 Fiha: Ibn Baküyà writes hiya; a dogmatic retouching (ibid., Qūt I, 168: sūra). 
28 Huwi = huwiya, illeity, a typically Hallajian word (cf. Anniya). 
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"How is it that You, .. . You Who were present in my self,?? after they had 
stripped me,3? Who used me “‘to proclaim Myself to me,” revealing the truth of 
my knowledge and my miracles, going back in My ascensions to the Thrones of 
My pre-cternities to utter there the Word itself which creates me.! 

"(You now wish) me to be seized, imprisoned, judged, executed, hung on the 
gibbet,3? my ashes to be thrown to the sand storms?? which will scatter them, to 
the waves which will play with them.?* 

“If only because their smallest particle (of my ashes), a grain of aloes?5 (burned 
in this way to Your glory), assures to the glorious body (literally: temple") of 
my transfigurations?é a more imposing foundation than that of immovable 
mountains.’’37 

Then he recited the following verses:38 


I weep?? to You for the Souls whose (present) witness (= I myself) now goes 
—beyond the “where” to meet the very Witness of Eternity. *? 

I cry to You for hearts so long refreshed (in vain) —by clouds of revelation, 
which once filled up with seas of Wisdom; 

I cry to You for the Word of God, which since it perished, —has faded into 
nothing in our memory; 

I cry to You for the (inspired) Discourse before which ceases —all speaking by 
the eloquent and wise orator. 

I cry to You for Signs that have been gathered up by intellects; —nothing at all 
remains of them (in books) except debris. 

I cry to You, I swear it by Your love, —for the self-controls of those whose 
mastered mount was the discipline of silence; 

All have crossed (the desert), leaving neither well nor trace behind; —vanished 
like the ‘Adites and their lost city of Iram; 

And after them the abandoned crowd is muddled on their trails, —blinder than 
beasts, blinder even than she-camels. 


This text, written in consciously rhythmical prose coupled with a less 
compact verse text, which has only one element in common with the 


29 Muthilta: cf. Baqli. 

30 Karrát; elsewhere that means "cycles of rebirth” (Isma"ilis). AT 

31 Irradiation (tajalli: a Salimiyan word) or “explanation” leads to shath; which is to say, 
to a change of subject doing the speaking: in theopathic expression. 

32 This meaning must be kept, contrary to Kraus. . 

33 A kind of apocalyptic Simeon (Qur'àn 51): according to an old interpretation, the one 
that scourged Sabigh-b-'Isl Tamimi in the reign of ‘Umar. 

54 Whence the idea of the miracle of the [river's] flooding. 

35 Yanjüj. : 

36 This word hakiil, used for temple, is a hapax. This strong affirmation of the bodily res- 
urrection must be emphasized. 

37 Ra'siyát; rawási is more commonly used. . b er 

38 These verses, attributed by Qannàd to Nüri, must be restored to Hallaj (cf. Diwan, pp. 
24-25) according to Sulami and Harawi. Fakhr Farisi wrote a commentary to verse 2 (Nasl 
[bib. no. 2063-c], f. 68a). 

39 An‘, literally: I announce the death of X. . 

40 This is the Holy Spirit, Who expresses Himself through a chain of "present" wit- 
nesses, the Eternal Witness Himself. 
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prose passage (the term ‘“‘shahid ani,” "present witness"; undoubtedly 
important); which was useful to Hallaj on another occasion (commentary 
on Qur'àn 50:37), which may have been borrowed by him from his mas- 
ter, Nari, and which Shakir may have used here for the symmetrical ef- 
fect sought in the collection of Akhbar, in which each prayer in prose 
blossoms into a short poem, as in a "folk hymn" —this text, pregnant 
with meaning, is the key text for understanding the whole of Hallaj’s 
thought. Barely a year after Hallaj’s execution, a Surayjian Shifi'ite, 
Qadi Ibn al-Haddad, then head of the shuhüd of Cairo, recovered the text 
of it during his stay in Baghdad from 310/923 to 311/924. He returned to 
Cairo in Qa'da 311/924, and does not seem to have visited Baghdad again 
before he died (344/955), except perhaps on the occasion of the return of 
the Black Stone by the Qarmathians in 339/950. It is very noteworthy 
that he dared assume professional responsibility for transmitting this text 
by a condemned man to those to whom, like AB Qaffal Shashi, he was 
transmitting certain juridical theses peculiar to Ibn Surayj. Ibn Surayj had 
defended Hallaj until his death; the Da'laj wagf founded in Baghdad to 
perpetuate the Shifi‘ite teaching of Ibn Surayj in Baghdad is, therefore, 
the place where this particular text was delivered up to Ibn al-Haddad. 
And by whom else but Shakir? Who returned to Baghdad to get himself 
killed like his master: in 311/924. It does not appear, therefore, that Ibn 
Fatik had given it to Ibn al-Haddad; and if Ibn Bakuya, in order to "give 
a takhrij," had it delivered to Hamd by Ibn Fatik, Sulami (probably re- 
copying AB Bajali) gives AB Qaffal as reference, *Abü'l-Hadid, mean- 
ing Misri," which is a discreet, truly "elliptical," way of referring to Ibn 
al-Haddad. 

Khatib, Baqli, and Dhahabi all recognized its importance; and Paul 
Kraus patiently reconstructed its attenuated version, which we find in the 
last “edition” of the Akhbar, the one by Ibn al-Qassas. But it is clear that 
Shakir, their first editor or rather "redactor," was not responsible for 
these attenuations, which are perhaps earlier than Ibn ‘Aqil’s revision. 

Just as it is, this text makes Hallaj out to be a convinced advocate of 
“testimonial monism,” one of the q@ ilin bi’l-shahid (those who acknowl- 
edge that God has “witnesses” whom He empowers to speak in His 
name, in the first person); which involves the thesis of the uncreated 
Spirit (Rah qadima; huliil); an extremist Hanbalite thesis, given up by the 
Hallajiya after Faris; it is known that the Ash'arite theologian Abū 
Ishaq Isfara’ini, unsuccessful in getting Nasrabadhi to disavow Hallàj, 
did force him to give up the thesis of the uncreated Spirit; Nasrabadhi 


“1 And previously attacked by Abū ‘Amr Dimishgi. 
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might be the one responsible for the attenuations that our text under- 
went. 


d. The Moral Depravity of the Time, 
as Seen by Kisrawi 


One cannot refrain from comparing this double na‘y of Hallaj, this 
threnody in which the sentences proclaiming his martyrdom for the 
Truth precede the verses in which he weeps over the imminent downfall 
of people, of the city, with two contemporary poems by Yazdajard Kis- 
rawi,*2 written perhaps with the dying Hallaj in mind, for this nobleman 
of Sassanid origin surely knew in the department of his friend Vizir Kha- 
qani III (312/924) his associate, the Hallajian katib, Muhammad-b-'Ali 
Qunnia’j; and only he had scrutinized all of the perversities of Baghdad 
when preparing this amazing urban monograph, Kitab sifat Baghdad, 
which has not yet been rediscovered: 


Children begotten of well-born women by eunuchs—you are free men or 
women only in name—virgins only in fact; surreptitiously changed into pro- 
curesses, you are these sepulchres inlaid on the outside, which contain only stink- 
ing filth [within ].*? 

I found the people already seduced by the urinal or the cess-pit—dissolute 
people made for adultery, inversion, and prostitution—others never stop being 
lesbians, women living apart with women—knowledge and the scholars fall into 
ruin; the best of them spends the night fasting—and then is given up, more abject 
than a dog, to the morning hunt of the gazelle; how can one deny that the deluge 
will come, after that, and that we will be stoned by shooting stars? 

When a brilliant mind has gotten an idea and doesn’t lose his gift of eloquence 
and speech, and toys with fate with a hazardous cunning in an attempt to defeat 
it, he is utterly fooled—the law of destinies refuses to grant him another fate than 
the one already predestined in his property, his nature, and: so, do not give in to 
passions that lead the prince of the people of liberty into servitude, but be (O 
soul), faithful to the Truth, proclaim it, endure—with all of the endurance that is 
allowed one who wears the shroud of agony on behalf of justice (/aqq)—not the 
endurance that weeps over what it regrets, but rather the endurance that proves 


itself trustworthy with the truth (Haqq).*5 


e. Those Responsible for Shedding Hallaj’s 
Blood and Their Attitude 


It was customary for the shuhid, as representatives of the Muslim Com- 
munity, to be present at the execution of a heretic, in order to hear and 


42 Ap. Safadi, Wafi [bib. no. 540-a], Zituna ms. 4851, s.v. Yazdajard (copy owed to M 
Mahjüb-b-Milad). 

43 Nüniya (in khafif): “ya bani’l-muhsanat bi'l-khisyáni. . . ." 

44 Alfiya: “wajadtu’l-nasa fatinii. ...” 

45 Qafiya (in tawil): “matā yadrikwl-tahrir. . . ." 
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repeat the qadi's standard phrase: “his blood on my neck" (= I assume 
full responsibility for this act of excommunication). It was reported forty 
years before in Baghdad (the Ghulàm Khalil case, used against Nūri, 1m 
262/875). The presence of the shuhiid makes them jointly responsible with 
the qàdi: as cosigners of the sentence to be carried out. 

One text^$ notes that, in the case of Hallaj, Vizir Hamid made use of 
the prevailing custom; and, after having had the sentence (countersigned 
by eighty-four shuhiid) read by the police commissioner, was careful to 
remove responsibility from the executive (and from himself) by insert- 
ing, just before the ritual phrase “‘his blood on our necks,” a challenge to 
the shuhud making them state explicitly that neither the Caliph nor the 
police commissioner nor he himself (the vizir) were the authors of the 
deed. 

This insertion might well be authentic and might have been used to 
determine the law as to the province of qàdis in mystical matters (a prov- 
ince contested in the case of mystical heresy by the tawaqquf fatwa of the 
Shafi‘ite Ibn Surayj, which saved Hallaj in 301); and to establish this pre- 
vailing attitude of hatred among canonists for mystics, and for Hallaj 
most of all. E 

One may challenge this text on grounds that it is a unique, late (Tūzar!, 
thus Ibn al-Qassàs), and sensationally written work; that this same Ibn 
al-Qassás, a preacher at the court of the last Muslim prince of Shirvan 
(Feridün-b-Feribürz, husband of the Christian Tamara, daughter of the 
Georgian prince David II [a.u. 483-519], and ousted by a bishop, Simon, 
of Dchqondidi) may have made up the entire account, in his fourth edi- 
tion of Akhbar al-Hallaj, to identify Hallaj with Christ by attributing to 
Hamid the action attributed to Pontius Pilate. But one will answer that 
the shuhüd of Baghdad were canonically responsible for shedding Hallaj $ 
blood prior to Hàmid's action, much more responsible than were the 
anonymous supporters of Barabbas stirred up by the Sadducean Sanhed- 
rin before Gabbatha. And that the divine curse on Israel, according t© 
Islam, derives (Qur’in 4:155), not from its having shed the blood o 
Christ (who was not actually killed), but from having blaspheme 
against the Virgin, his mother, whom it characterized as adulterous, 2$ 
the mother of a mamzer (a bastard impostor). Ibn al-Qassás therefore 
could not have thought of this argument to insert it. 

In order to judge this action by the vizir, it is absolutely necessary tO 
establish those actually responsible for this capital execution. In Islam, 
such an act makes three distinct [persons or groups] responsible: 

46 Rec., pp. 63-64. 
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2 = executive (sultan); that is to say, the Caliph’s deputy in charge of 
and eI of the state, the vizir: who decides if the maintainance of law 
PR d aue the carrying out of the juridical sentence of condemna- 
Mu i £s p serves asa substitute for the Caliph, as Hamid explicitly tells 
a T ir:47 the vizir assumes the daman al-ta zir; 1t so happens that, in 
NUR Fa cs formula, the accused declares: "If I act in a way contrary 
Pere e Commander of the Faithful, may God grant him a long reign, is 
b ized and empowered (fi hill wa si'a), to (shed) my blood’’;48 
m legislative (qada’); that is to say, the Caliph’s representative in the 
ae ee the qadi: who, consulted by the vizir about the fatwa charg- 
E € accused with circumventing the "rights of God" (huqüiq Allah), 
dae pass the sentence “his blood can be shed.” It should be remembered 
2d d Abü "Umar was both the author of the fatwa for the sentence 
iuzakki of the shuhid cosignatories. l 
t was therefore not a question of his shifting responsibility from him- 


w (and Hamid) onto the shuhrid alone; as did a qàdi of Cordova, who, 
ncluding somewhat later that the shuhiid had imputed too much to an 
‘“ithmu dhalika ‘ala 


acc n 
used man, told them, after the execution: 
for which rests on your 


E rcu (this execution is a sin, responsibility 
exe s): thereby exercising the right of tajrih wa ‘azl, which the qādī can 
taise over the shuhad;4° 
Tid the judgment of the people, represented by "upright witnesses" 
preli ud udūl): mouthpieces of the collective conscience, testifying at the 
jur iminary hearing, in court, and at the execution as to the extent of in- 
as accused has caused to the salah al-muslimin, to the "Common 
the ofthe Muslims"; which will be safeguarded only by his death. It is 
ae ea the main, who ultimately determine the responsibility, in ac- 
ea with the Islamization of the “bloodmoney” shed, in this in- 
tioti €, by the Law. In 315/927 this same caliph was to be accused by a 
n ng mob of Baghdadi faithful of turning the canonical rules of the 
de mmunity into a sham by his misconduct (which was to hasten his 
e LN in 317/929). In 309/922 it was the impulse of Ibn Mukram, 
ad and "whip" of the shuhtid appointed by Qadi Aba ‘Umar, that 


roused the "upright witnesses" to acclaim the execution of Hallaj. 
sup he vizir believed that Hallaj’s mystical “mahdism”’ jeopardized the 
PPort of the dynasty and the Law; the qadi swore that Hallaj tampered 
eplacement of the hajj” 


» "m š 

(ta ? one of the Five Pillars through his “votive re f i 
I); the Qur’ān reciters and the canonists considered that his theories 

47 

a SE Tbn "Ayyash; in Nishwar I, 83. 4s Yaq., Ud., 303; Ibn Shannabüdh. 

; Tun. Hafs. [bib. no. 2039-a] H, 135. 


Khushani [bib. no. 2138-a], 179; Brunschvig, 
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about union through divine fiat by an "anagogical" interpretation of 
legal observances were an offence against the transcendent nature of the 
Qur'àn, and his desire to abolish the pilgrimage by offering himself as 
victim added the finishing touch to their anger. All of these partial hos- 
tilities burst forth to unite with the strong desire for collective revenge 
that rose from the depths of the Muslim Community on the lips of its 
“upright witnesses," the shuhūd, to condemn as a blasphemy the extreme 
ethics and the exaggerated messianism of a mystic who claimed to be the 
shahid ani, the “present witness,” of a Spirit of Holiness whom he called 
the “Eternal Witness," therefore uncreated. 

The eighty-four cosigners of the mahdar of condemnation, as one 
might imagine, were mainly Qurra’, former ascetics, of the school of 
Kisa'i$9? and pupils of Ibn Mujahid, like his warraq, Talha; fugaha’, 
Zahirite and particularly Malikite, directed by their wajh, Ibn Mukram, 
officials of regions under the jurisdiction of Qadi Abu ‘Umar; and at least 
one Mu'tazilite, AH Balkhi. As regards sympathizers, there were the fol- 
lowing: one of the Qurra’, 'Atüfi; a Mu'tazilite, Qannad; four Süfis, dis- 
ciples of Shibli (‘Isa Qassàr, AB Qasri, Bundar Shirazi, Fatima), joined 
perhaps by their master. The former did not come to hear who called 
himself responsible for this execution; they felt that the one really re- 
sponsible was the Master of the Law, God; and that in the case of the one 
who, like Hallaj, died ghariban, “away from home, a fugitive, to find 
Him again" (Qur'àn 4:100), “his reward is incumbent on God” and 
[God] owes the bloodmoney (diya).51 The Qur'an (17:33) provides for a 
wali'l-dam, entitling one to claim a diya for the faithful “killed wrong- 
fully" mazliiman: Nasr seems to have claimed this role.5? 


f. The Testamentary Directive 


The testamentary directive (wastya): “Master your soul (nafs); if you do 
not, it will master you." (Ibrahim)5° Ibn Fatik said: “I said to Hallaj: Give 
me a directive. [He said:] Your soul (nafs); if you do not subdue it, it will 
subdue you (= lead you away from God)." 

This text, given in Akhbar no. 65, is found in Sulami ('Uysib al-nafs, 21; 
Tafsir on Qur'àn 5:101), in Ibn Báküyà (based on Hamd), and in Ghazili 
(Ihya’ [bib. no. 280-a; 1312 edition], IV, 54). Yafi (Mir'at) [bib. no. 
541-a] and SM Zabidi (Ithaf IX, 33) wrote commentaries on it. 


59 Hamza Isfahani [bib. no. 2123-a]. 
51 “Al-diya ‘ala’l-Qatil” (c£. Sidi; Qünawi, Arba'in). 52 Infra, p. 628. 
53 Akhbar no. 65. Ahmad (sic) = Khatib, 131 (according to Sulami, Ta'rikh). The sen- 
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We are dealing in this short form with a classic theme known since the 
time of Hasan Basri (this base world is your mount; if you ride it, it will 
carry you along; if it rides you, it will kill you; Sha‘rawi, Lawaqih, I, 19), 
U ways (“your heart”: cf. Hujwiri, Kashf, 85), Burjulani (according to AJ 
Sarraj, Masari‘, 26: “guard your soul (nafs) against your soul," wastya ofa 
chaste young man to his temptress), Ibn Khidrawayh (ap. Jami, 61: “kill 
your soul in order to make it live again”). ‘AQ Kilàni and ‘Ali Wafa’ re- 
vived the Hallajian sentence. 

It was customary in the period for the khadim, when he was about to 
leave his shaykh, to ask him for a spiritual bequest, a final directive, a 
parting word; it is therefore likely that Hallaj actually gave this response 
and to Ibrahim ibn Fatik. 

We have two other expanded versions of this directive. 

Faris-b-‘Isi Dinawari said to A-b-M-b-Salàma Marwazi:54 “A man55 
said to Husayn-b-Mansür: ‘Give me a directive.’ [He said:] ‘Shun your 
soul: if you do not subdue it, it will subdue you while excluding God.’ ” 
This version is unusual in two respects; first of all, Faris disseminated it 
just when it was no longer permissible to refer to Ibrahim-b-Fatik, who 
had become suspect (mahjür, says Harawi, followed by Jami), as rawi; he 
didn’t dare refer to him by name (rajulun); secondly, his enlarged version 
omits Faris from the list of possible authors of the Akhbar al-Hallaj, who 
gives its short version. 

Faris adds the following sentence in this text: “And another person 
said to him: ‘give me a maxim’ (‘izni). [He said:] ‘Be with God according 
to the same rule that He lays down for you’ (kun ma‘ Allah bihukmim-ma 
awjaba)." 

A maxim that became a hadith: “Be with God according to His way of 
being" (haythu kan) (Sakhawi). 

The other expanded version is Harawi's (Tadhk.), reproduced in ‘Attar 
(Tadhk. II, 142, line 15): 


I heard Ahmad Chisti*6 tell me, in Khujand, that the son of Husayn-b-Mansür 
Hallaj had said to him: “On the (last) night, I said to my father: ‘Give me a direc- 
tive.’ [He said:] ‘Subdue your soul quickly or it will subdue you.’ ‘Father,’ [I 
said], ‘explain it to me, briefly.’ [He said:] ‘While the world produces its slavery, 
you produce that whose smallest atom surpasses in beauty and grandeur the 


tence was revived by AQ Kilini (Fath Rabbani |bib. no. 341-g], 186, 199), and by ‘Ali 
Wafa’ (ap. Sha‘riwi, Lawaqih II, 42). 
54 Ap. Khatib, 114. 


55 Rajulun. 
56 Founder of the Chishti order in Afghanistan. 
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work of both worlds (meaning: of spirits and of men).' —'What is it?’ [I asked.] 
[He answercd:] ‘Wisdom.’ " 


Nafs, of course, is the carnal and selfish soul, the enemy of Wisdom, 
which is wholly spiritual. 


II. THE EARLY SYNTHETIC ACCOUNTS AND 
ISOLATED EVENTS 


a. Qannad’s Account 


It is known that the primacy of oral testimony, in Islam, is the basis of 
the atomistic method that hadith applies to history in giving each event 
separately under the express guarantee of a witness or of a chain of wit- 
nesses (isnad). It is also known that recourse by the early biographers of 
Hallaj (Sulami, Ibn Bākūyā) to this method masks their exploitation, 
piecemeal, of continued accounts that give the series of events of a life 
without dividing them into separate testimonies. We have at least one 
document of this second type dealing with Hallaj; namely, the text of 
"memories" by Qannad, which was published twenty years at most after 
the event, and in which its author's impressions as an eyewitness of the 
execution (to which Akhbar no. 1 alludes) are introduced in connection 
with an audacious poem that Hallàj recited to him well before it: 


. . . but [have a soul, and it will have to either die or rise. 
Yes, I swear to you, in carrying me away to the highest destiny. 


Much later, Qannad, asking for news of Hallaj, 


was told: *Abü'l-Hasan, this man has just been deservedly hung on the gibbet in 
the ‘Ayyasiya square.” And he was indeed there (dead) on the gibbet. Now, it so 
happened that at the same time I met AB Shibli there, whom I told of my previ- 
ous meeting with Hallaj and recited his lines of verse. And Abii Bakr, struck (by 
the end of the last line), cried out "it is true, here he is now raised to the highest 
destiny." I then responded to this: “O Abū Bakr, what is your opinion of him 
then?” [He replicd:] “He had received knowledge of one of God’s Names, whose 
power he truly achieved (by his miracles); then, he believed in his own personal- 
ity; and so, God withdrew its authority from him, and caused him to die.” “O 
Abü Bakr, do you remember anything by him (which conveys this)?" “Yes,” he 
told me, and he recited the following couplet (talabtu . . . ) for me: 


I looked throughout the world for a resting place (mustaqarr), —but there is no 
more resting place in the world for me. 

I followed my inclinations, and they led mc into slavery; —ah! if only I were 
happy with my fate, I would be free. 
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This text, in which Qannad, a sympathizing scholar, does not wish to 
become involved, shows extremely well the limit of what could be said, 
while giving a glimpse, all the same, of the fact that this condemned man 
had attempted an "escape upward" from the world. The cross in Arabic 
onirocriticism, drawn from the pagan Greek Artemidoris of Ephesus, 
and unquestionably not from a Christian infusion, is rendered this way in 
literature. For example, the well-known qasida on the hanging of Ibn 
Baqiya in 367! by ‘Anbari: 

Highly placed in life as in death. . . .? 


and this other line of verse: 


Like a lover (‘ashiq), with outstretched arms — on a day of farewells, to say 
goodbye to the one departing (murtahil). 


The cross is also a subject of irony, as in the case of this reproach to 
Hallaj brought to light by Abū Yf Qazwinr? 


Some (hostile) Safis shouted at him on the cross: "the one who renounced the 
worldly life has only to take on the other life (as his wife: halilatuhu); —the one 
who forsook the hajj* has only, in order to rejoin God, to take on the gibbet as his 
canonical mount of hajji (rahilatuhu).” 


Also, these lines by Ibn al-Rümi: 


How many men you have left in the lowlands of Syria, —suspended quite high 
to sce the people of the Najd; 

They have come completely alone to dance the dastband (in which people hold 
each other's hands), —but something prevents them from dancing. 


The couplet (talabtu . . . ), which concludes Qanniad’s account, is an 
interesting example of the mind pondering the martyrdom of Hallaj. 
Qannid presents it as being by Hallaj and quoted by Shibli apropos the 
execution. We have two accounts, clearly plagiarized from Qannad, 
which claim that Hallàj recited it during his execution: 

Qadi Abü'l-'Alà'! M-b-'Ali Wasiti [without isnad ], ap. Khatib: 


When they led him out to be executed (his face grew pale, he foamed at the 
mouth and murmured, and then)$ he recited the following: 
“I have sought a resting place... .” 


1 ‘Akari [bib. no. 830-a] III, 63; Majani al-adhab [?] V, 237: “Uluwwun fil-hayati, ...” 

2 Taftazini (‘Amili, Kashkil [bib. no. 794-a], 189). 

3 Ap. Sibt ibn al-Jawzi, Mir’at, f. 75a. 

* The manuscript reads “Haqq.” 

5 Diwan, Cairo ms., f. 69a (cf. the tercet by Ibn Abi'l-Yumm (Jazari [bib. no. 2128-a], 
ms. P. 6739, f. 14a). 

6 Completed from Ibn Fadlallah, Masalik [bib. no. 533-a]. 
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AB (M)-b-A-b ‘Ali ibn Thawaba Qasri (without isndd), ap. Ibn Khalli- 
kàn: 


I heard Husayn-b-Mansür Hallaj say, on the gibbet: 
"I have sought a resting place... ."' 


Finally, it is unusual for Qannàd, a scholar, to have accepted as a cou- 
plet by Hallaj one that was actually borrowed from Abü'l-'Atàhiya (a 


Süfi poet who died in the previous century), and that was clearly in the 
latter's style.7 


b. The Sálimiya and the Account of Razzaz 


The Salimiya theological school (to which canonists of various schools, 
including Hanbalites, belonged) was the first to have argued for Hallaj's 
“sainthood” as fulfilled by his martyrdom. It is to be presumed that the 
school's head, Ibn Salim (born in 267/880, died in 357/967), is the one 
who, under his name of Abü'l-Husayn Basri, was the raw? of Akhbar no. 
3 (and not Ibn al-Haddad, incorrectly shifted from the heading of Akhbar 
no. 2). 

The [Salimiya] must have disseminated a continued account of this 
martyr. Since the great Salimiyan works that are still extant were written 
later chan 360/970 (the excommunication of Faris), neither the Luma‘ of 
Sarraj (in which the sentence "everything for the ecstatic... ,” taken 
from ‘Isi Qassa’s account, occurs twice), nor the Qat of AT Makki, gives 
it to us. But the Bahja of a noted Salimi, Ibn Jahdam (d. 414/1023), used 
by Ibn Khamis Ka'bi, reproduced the account given by Razzaz that 
Sulami had previously reissued from the ta’rikh of a Salimiyan writer 
named AB ibn Shadhan Bajali (d. 376/986), who made his appearance in 
Nishapur around the year 340/051. This account by Razzàz, chosen by 
Sulami, the Geniza Karaite, Sha'rawi, and 'Ali Qàri', represents the 
rM that the Salimiya preserved of Hallaj’s martyrdom thirty years 

efore. 

The Razzàz account: Abü'l-'Abbas Razzaz, according to Sulami, said:8 


My brother was Hallaj’s khadim and he told me: 
which preceded the dawn set aside for his execution, 
give me a testimonial directive,’ 
subdue you.’ He continued: and, 


"when the night had come, 
I asked him: 'O my master, 
[He said:] 'Shun your soul: subdue it or it will 
in the morning, when he rose to be led out for 


? Diwan (Beirut ed., 1888), 95. 'The Geniza Karaite of Cairo attributes it to Hallaj, to- 
gether with a third line of verse: “Time gave me some gifts, and I gave it some; and what it 
gave me was [both] sweet and bitter" (cf. AS ms. 1641). The foam on the lips has been 


referred to in a Persian invocation describing Hallaj as a “foaming camel" (= rutting). 
8 Khatib, 131. 
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execution, he said: ‘everything for the ecstatic is the solitude of the Only One, in 
Himself.’ Then they led him out, and he was strutting (yatabakhtir)? in his chains 
and was reciting the following: d 
The One Who invites me, so as not to seem to wrong me, 
Bid me drink from the cup He drank from: like the Host 


Who serves a guest; 
Then, when the cup was passed around, He called for the 


leather (execution) whip and the blade. 
Thus does it befall the one who drinks the Wine with the 


(zodiacal) Dragon in summer." 
“Then he recited the verse (Qur'àn 42:17): ‘Those who believe not in the Hour 
seek to hasten it; while those who believe in it await it with a reverential fear, for 


they know that it is the Truth.’ 
“He said nothing more after that until they had done to him what they did, 


may God be merciful to him.” 


Sulami gives us this account by Razzaz, which must have impressed 
him when he was young, in both his tafsir (which is unusual) and his 
ta'rikh (written before 371, the date of Ibn Khafif's death). He gives a 
second account by Razzaz (concerning Hallaj and Ibn ‘Ata’, Kh., 120); in 
both cases, he quotes this Razzàz directly, from whom he was a genera- 
tion removed: which shows a borrowing from an authorized historical 
source (in his case, Bajali's history).?? 

Did Bajali himself know Razzaz personally? If this man was the 
brother of Hallaj's khadim, he was the brother of Ibrahim ibn Fatik: 
Ahmad-b-Fátik, the name under which Sulami precisely gives the "'tes- 
tamentary directive" (cf. supra, part 1, this chapter) in his tafsir (Qur'àn 
5:101); even though in his ta'rikh he puts "'the dream" three days after the 
execution, in accordance with Abü'l-Fatik Baghdadi, sahib of Hallaj, 
without even mentioning the intermediary role of Razzaz, and in accord- 
ance with Bajali by name this time (see Is., no. 57, on Abüu'l-Fàtik Ib- 
rahim ibn Fatik). 

In actual fact, Bajali was the ráwi of an important Baghdadi Safi, an 
heir of Ibn ‘Ata’, Aba ‘Amr Anmiti (cf. Is., no. 44), according to Qush., 
57, 119, and Ibn al-Jawzi, Talbis, 354): it is he who must have provided 
him with the Razzàz account when Bajali came to Baghdad, in the Han- 
balite Harbiya district (perhaps through AB M-b-S Harbi). 

One sees the complexity of the transmission, thirty years after the 
execution of Hallāj, of the first account of the death of this condemned 
man. People did not wish to quote Ibrāhīm ibn Fātik (probably because 


9 Yatabakhtir: Sha‘rawi glosses (Yawāq, 251): yuraffil 
10 According to Harawi (recopied by Jami). 
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he had documented Shakir for the Akhbar, he was “discredited,” 
mahjür).11 

This old account, which stops, out of discretion, before the flagella- 
tion, reminds us of earlier testimonies (“the night . . . which preceded the 
dawn,” is found in Akhbar no. 2; "everything for the ecstatic . . ." is in 
the same place as ‘Isi Qassar has it; "after that, he said nothing more 

. ." refuses to accept the fact that Hallaj had spoken on the cross). —It is 
already a meditation, developed in a quasi-Süfi milieu, still pervaded 
with aesthetic echoes of the school of Abü Hamza (and Dhü']-Nàn), 
Yf-b-Hy Ràzi and Nüri, teaching that one must “sublimate” one's 
moody pleasure derived from contemplating the masculine beauty (of 
novices) by a “uranian syneisaktism,” penetrating through this tempting 
created beauty to the mysterious Face of the Divine Judge of the Judg- 
ment, of the "ghulam amrad qatat” from Na'im-b-Hammad's apocalyptic 
hadith (accepted by the Hanbalites).!? Also, in this execution, in which 
Qannad, a scholar, had perceived only an escape, an escape upwards, 
Razzaz puts his emphasis on the Nadimi quatrain, which was of uranian 
syneisaktistic inspiration, and on the ecstatic! and “jubilant” state of the 
condemned man: who was “strutting,” doing a provocative war- 
dance. 14 

This “pavane of death” derives from early Islam; the Prophet recom- 
mended it for one who sets out on jihad; Ibn Khuzayma (d. 311/923) had 
seen Ibn Hanbal in a dream dancing it;!5 and in the early Shi'ite futuwwa, 
the “knight of death” struts while speaking of dying for Legitimacy, 
“holding up the skirt of his robe." It is quite in Hallaj’s militant and au- 
dacious character to do this. The uranian symbolism of the Nadimi is 
another matter. No early Safi, least of all Hallaj, would have ventured to 
make the Lord a declaration of “masculine” love of the kind that 
abounded in later Süfism, which, of course, adopted the Hallaj of the 
quatrain as a precursor; sometimes for a good motive, in the Platonic 
manner, like Shushtari. 16 

Let us note that the presence of this quatrain in this account poses a 
central problem in Hallajian psychology. The Hallajian notion of the ex- 


11 His isndd, ap. Qush., 150. 

1? [bn 'Atà"s Hanbalism was already Salimiyan (exegesis of Süra 12). And ridiculed by 
Jaza’iri (Zahr). 

13 Cf. the ecstatic dance, also a dance of death, of St. Christina the Astonishing. Also, the 
danses macabres. 

14 Siddiq Khān, Jihad [?], 98. 

15 Ibn al-Jawzī, Manaqib Ibn Hanbal [see bib. no. 370-0], 438. 

16 Cf. ap. Mélanges W. Margais (1950), pp. 251-252. 
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piatory sacrifice of life, of the ‘‘Abrahamic destruction of the temple 
of his body," is closely connected with this mysterious exposition of 
Adam's “masculine nudity," offered to the Angels in "idea" and in wor- 
ship form before the beginning of the world (Qur'an 2:34) and then in- 
sulted by the skeptical disdain of the Demons: "under the most beautiful 
form" (Hallaj's words, Akhbar no. 2)—an exposition laying bare the se- 
cret ofthe infinite humility and glory of Divine Truth; which is an imma- 
terial, not a bloody, "sacrifice," with which divine nature "invests" 
human nature; a more perfect sacrifice than Abraham's (and thercfore 
than that of the hajj), since it is the sacrifice of Man's symbolical beauty, 
of that divine, paradisiac image that had not yet been wounded by the 
creation of Woman, the instrument of his supreme sacrifice. This hyper- 
sexed primitive Nature, which, after the creation of Eve, uranian love 
seeks to restore in itself and which it worships fruitlessly outside God and 
our mother; which is an absurdity and a crime, the incest of Iblis 
"damned through love.” 

The fact that Hallaj had already managed to grasp this notion of sac- 
rifice, of the eternal “Witnessing” (reverberated in the present), at a time 
when, in Baghdad, his preaching of Essential Desire aroused the ire of a 
“refined” uranist like Ibn Dawad against him, could be confirmed by 
two attitudes. First, that of aesthetician preachers, repentant uranists, like 
AB ibn Shadhan Bajali. This historian of Süfism was criticized for a 
“loose Platonism” that led him to admire in Hallaj (like Shibli, more- 
over) an elevation of the uranian ecstasy: the same that Botticelli was to 
discover in the Quattrocentro period in Savonarola. He quotes Nadimi, 
but he includes nothing of Shibli (not even Qur'an 15:70). With Mansur 
Harawi, who will cite Qur'àn 15:70, AB ibn Shadhan Bajali gives us, 
thanks to the Razzàz account, the first portrait of Hallàj dying, according 
to the Salimiya version. Centered on the *'pre-eternal" elevation of mas- 
culine friendship. 

A second attitude hinges on this first; namely, that of devotion to the 
Legitimate Head of the Human Race, based also on sacrifice; and advo- 
cated by the secret society of Ismà'ili Qarmathians; among whom Hallaj 
must not have found only enemies; there were Shi'ites to whom Hallaj 
made it clear that the futuwwa was not only the “noble virtue" of ser- 
vants, but also of the Head, who sometimes had to suffer and even to die 
for his people; and that there was no other “legitimizing” genealogy than 
martyrdom, the true destruction of the temple. 

Abü'l-Hasan Hulwani said!? (Akhbar no. 16): 


17 Completed via Munàwi, Kawakib durriya [bib. no. 795-a]. 
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I was there the day of Hallàj's execution: he was led out of the prison, bound 
and chained, but he was smiling, and I said to him: “O master, how does it hap- 
pen that you are in this state (hal)?” [He said:] “From the coquettishness of His 


beauty; it so entices the elect to Union (wiísal)." 
And he recited: 


The One who invites me, so as not to seem to wrong me, 

Bid me drink from the cup He drank from: like the Host 
who serves a guest; 

Then, when the cup was passed around, He called for the 
leather (execution) mat and the blade. 
Thus does it befall the one who drinks the Wine under the 
(zodiacal) sign of the Lion in summer. 


The raw? is an unknown, but the very audacious word dalal, coquet- 
tishness, is characteristic of Hallaj (cf. Akhbar no. 38). 


c. A Note on the “Nadim?” Quatrain 


This famous quatrain (Diwan, pp. 72-74) elicits the following observa- 
tions: 

a) Origin. Its attribution to Hallaj, popularized by some Salimiya, was 
first contested by the Mu'tazilite qàdi, Abū Yüsuf Qazwini,!? who died 
in 488/1095; it was Abū Nuwas who composed it, during a nocturnal 
orgy, to appease Caliph Amin, who was threatening to kill him: Abü 
Nuwas had responded to him, on the subject of his beauty in which he 
prided himself: “who can see you without desiring you?” This impro- 
vised quatrain supposedly disarmed the caliph. 

AY Qazwini was correct in seeing it in a borrowing by Süfism from 
uranistic secular poetry, but wrong in naming Abū Nuwis, when it 
should be Khali‘ (Hy-b-Dahhak), and Amin, when it should be Ibrahim 
ibn al-Mahdi: for the anecdote and the quatrain, which were formally re- 
stored to them by two major literary critics, two anti-Hallajian Shi'ites, 
it is true: Süli!? and his disciple Hamza Isfahàni:?9 the latter, in addition, 
was aware that the beautiful poems of Khali?! were attributed to Abū 
Nuwis. An opinion followed by Raghib Isfahani’s.22 And confirmed by 

18 This Mu'tazilite had been consulted, prior to 465, for his knowledge of scholastic phi- 
losophy, by an opponent, a Hallajian, the Hanbalite Ibn ‘Aqil, when he wrote his Akhbar 
al-Hallaj, to refute it, under the same title (excerpt ap. Sibt ibn al-Jawzi, Mir’at, London 
ms., f. 74b). 

19 Sali, Akhbar Ibrahim ibn al-Mahdi, unpub. ms. in Kratchovsky coll.; cf. Agh. VI, 173- 
174; and Barbier de Meynard, Ibr. [bib. no. 1625-c], p. 80. 

20 Ed. of Diwan of Abū Nuwas, reissued by Nabhàni (1323), 6-7. 

21 Agh. VI, 165. However, M. Asin Palacios wrote me that Ibn Muhalhil does not cite 


him in his Sarigat Abi Nuwas, Escurial ms. 772, ff. 87-103. 
22 Muhadarát [bib. no. 276-a], 226. 
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internal criticism of the quatrain: Tinnin was a surname of Ibrahim ibn 
al-Mahdi.?3 

The fact that the question had not been raised before Qazwini indicates 
that the contents of Akhbar al-Hallaj had not gone beyond the limited au- 
dience of some Süfi and Silimiya circles, when their reissue by Ibn ‘Aqil 
scandalized the élite of Baghdad’s scholars. 

b) Meaning. Qushayri quotes the last two lines in his commentary on 
Moses at the Burning Bush?4 (Qur'àn 28:30), because they represent a 
perfect loving surrender to the divine will. Which has not prevented a 
secular poet like Ibn Sana’ al-Mulk from restoring their original meaning 
to them when imitating them.?5 

“Attar was able to echo all the final ambivalence of the Nadimi quatrain 
when he imitated it in his Mantiq al-tayr:26 “He who sleeps and eats with 
the Heptacephalic Dragon in the month of Tammüz, will die on the gib- 
bet," from which E. H. Whinfield?? wished to elucidate, by folkloric 
analysis, three distinct archetypal principles: the Dragon constellation 
(malefic in Pahlavi), the Talmudic period of the first three weeks of 
Tammuz when the Arrow demon causes those who catch sight of him to 
die), the ritual "pernoctation" and dividing of the sacrificial meat 
(obscure cultic survival); without thinking of going back to the Khali‘ 
anecdote; to understand the fourth verse. 

Its symbolic meaning is to be sought, not before Khali‘, but in the 
thought of Hallaj and of the Salimiya who diffused it . . . this is a blas- 
phemy. A Shadhili shaykh commented on this fourth verse,?8 exactly like 
Reiske, who translated:?? Ea patitur qui vinum bibit cum dracone in aestate 
lid. est:] Ita mecum agit dux, ut draco, cui flagrans sol venenum acuit et turgere 
facit. Blasphemum est. Reiske in that was criticizing Herbelot,?? who, im- 
itating Andreas Müllerus,?! having translated only verses 1 and 2 (the 


2 Trfan Review (Saida, 1931), p. 429. 

24 Lata’if al-tafsit bib. no. 231-b?], s.v. ?5 Ap. Shihab, Safina, 412. 

26 Garcin de Tassy ed. [bib. no. 1101-e] I, 2252, 2271. 

27 “The Seven-Headed Dragon,” JRAS (1908), p. 552; (1910), pp. 484-486. Onc could 
also see in it the Mithraic initiation, whose fourth gradc is called “Lion” and whose initia- 


tory meal is taken with the “Sun” god. 

28 Shaykh Mahmüd Abü'l-Shámàt, Damascus, March 1919. 

29 Reiske, Abulfedae Annales Muslemici [bib. no. 1551-a], (1790), II, 746-747. Pococke 
also treats as ""blasphema" Hallaj’s “Ego sum veritas" (And’l-Haqq) (ap. Philosophus au- 
todidactus [bib. no. 1526-c]). Tholuck is more prudent (Blüthensammlung [bib. no. 1580-b], 
p. 323, n. 1). E. G. Browne gives two quite different versified interpretations (Lit. Hist. of 


Persia I, 363, 435). 
3° Bibliotheque orientale [bib. no. 1540-a], art. ''Hallage." 
31 Excerpta. [bib. no. 1530-a] (Brandenburg, 1665), n. 15, p. D3; repeated by 


Rosenszweig, Hafis [bib. no. 1612-3] II, 206-207. 
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only ones included by Erponius in his edition of "Elmacin"), had 
thought he was revealing in it the expression of a fervent Christianity on 
the part of Hallaj. No. But it is a blasphemy out of love. Technically Hallaj 
calls Tinnin that Yaqin, that "immortal and divine spark” that smoulders 
at the bottom of the human heart;?? and he also regards as the ‘‘venom- 
ous Dragon" (which his nathrayni variant proves)?? our zodiacal Lion 
constellation, which the sun enters precisely in July (Tammiz). Finally, in 
an independent way, a great Chrsitian mystic, Ruysbroeck, rediscovered 
the same metaphor: “There is a moment for the soul in which Christ, 
like the sun, enters the sign of the Lion, and the ardor of His rays causes 
the blood of the heart to bubble and burn."?4 

In the same way that Ruysbroek rediscovered, through the zodiacal 
Dragon, the Serpent of Airain (= Christ), the Hallajian Salimiya had re- 
discovered in it the Qur'anic Nar Miiqada (the Fire of ecstasy),?5 the Love 
that burns avarice. 

In a letter to Shaykh ‘Abd al-Latif-b-A-b-M-b-Hibatallah Baghdadi 
entitled Risalat al-intisár, the great mystic Ibn ‘Arabi investigates why 
Shaykh M-b-‘AA Sharif Sayqal Fasi did not answer two questions that 
‘Abd al-Latif had asked him (both of them concerning Hallāj: the first on 
Taw. IV, 2; the second on the second verse of the Nadimi quatrain); Ibn 
‘Arabi defines divine hospitality in the way it is enjoyed by Hallaj (whom 
he questioned in a dream): Hallaj believed he had drunk the primordial 
Knowledge of God, and God, after giving him the Cup of [mystic] vi- 
sion, made him taste the blade of annihilation. After this explanation, 
consistent with Ash'arite theology, Ibn ‘Arabi observes that Hallaj’s 
quatrain expresses an "'essential certitude" (‘ayn al-yaqin) superior to the 
"sure knowledge" of the theologians, to whom he poses twenty ques- 
tions: who is the Cup-bearer? what is in the Cup? who is this “Himself " 
who drank from it? is the relationship of equality established between 
the two "hosts" unusual? "does Hallàj hold a dialogue with his own 
existence divided into two parts, or with the One who gives him exist- 


ence... ?" (ap. Rasá'il [bib. no. 421-i, Hyderabad ed., 1367], II, 2nd 
risala). 


32 Ap. ‘Attar II, 140, line 7 (ajdirhày; Tinnin is also the Ascendant Node (eclipses). 

33 Ap. our Quatre textes III, 35 and n. 1, compared to Dozy, Cordova calendar [bib. no. 
1611-e] (January 17) 961, p. 21: “ibtida’ naw‘ al-Nathratayn, saba‘ layál, wa yugal annaha anf 
al-Asadi, wa naw'uhá mahmüdun, wa yutla' bi sugütiha sa'dun." The “two nathra" are the 
gamma and delta of Cancer. The eighth of the Anwa’ or lunar mansions of the old 
Sudarabic calendar of the Pleiades. 

34 Noces II, 24 (Hello’s tr. [cf. Flowers of a Mystic Garden, London, 1912(?)], p. 13). 

3 Hy Maybudi, Tafsir (c£ AA Hekmat) [error for Abū al-Fadl Rashid al-Din 
Maybudi, kliuláseh-i tafsir-i adabi va "irfüni-yi Qur’an-i Majid, Tehran 1968(?)]. 
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HI. THE SEQUENCE OF EVENTS AND ISOLATED SAYINGS 
THAT FOSTERED THE LEGEND 


The isolated statements to which we now turn to examine do not only 
show the steps of the punishment, briefly summarized in the two early 
accounts by Qannàd and Razzàz; they also fix the points, puncta pre~- 
scribed by oral tradition, for the religious meditation of Hallaj's disciples 
and friends on the circumstances of his death. 

Struck down, as he had formerly hoped to be, by the blade of Qur'anic 
Law, did not his sacrificial death, likening him to the propitiatory vic- 
tims sacrificed at Mecca, make him a martyr killed in a holy war: one of 
those “who are not dead, but alive, with their Lord Who makes them 
live (Qur'àn 2:149; 3:163)": one of those privileged beings who, in await- 
ing the Resurrection (transfiguring their remains), are united, by their 
shaháda, their testimony for which they died, with the Eternal Witness, 
with the Spirit of Life? 

As a Sunnite Muslim who died for the Muslim Community, which he 
had aroused to spiritual jihad against him, [a jihad] in which, far from 
being the death and final judgment of his enemies, he wanted to be their 
ransom of forgiveness, did he not have traditional models in the Qur’an 
to be compared to, beginning with Jesus, son of Mary? A witness, he 
too, of the Word (Kalima) and of the Spirit (Rui) of God, united with this 
creative fiat (kun), with which Hallaj had wished to unite his basmala? 

The statements that were preserved seem to have been kept for the 
perspectives they give on Qur'ànic exegesis and for the quite varied in- 
terpretations that they provide of the theological problem of the death of 
witnesses for the faith, like the Seven Sleepers and Khidr (Elias), and of 
martyrs, like Jesus: a state very difficult for metaphysicians to define, and 
very deceptive for friends; the saint, who, during his life, posed for them 
the problem of the survival of a divine presence, offers them, in dying, 
the enigma of a break-through into a disappearance of God, separating 
the soul! from the body. 


a. The Arrival on the Esplanade 


1. The Counter Effigy and Its Prayer for Help: 
“Evil Powers...” 

Zanji notes: “and one of Hallaj’s disciples maintains that the one who 
had been executed was an enemy of Hallaj changed into his sosia ‘ulgiya 


1 According to the early mutakallimiin (until Ghazali, at the end of the eleventh century), 
the soul is an accident of the body, which dies and returns to life with it. The Hashwiya 


p an a 


590 THE MARTYRDOM 


‘alayhi shibhuhu* (just as happened in the case of Jesus, the son of Mary, 
adds the historian Ibn Sinan, d. 366)." 

Abū Yusuf Qazwini, Akhbàr al-H (?): (extr. of the Mandaqib (sic), ap. 
Sibt ibn al-Jawzi, Mir'át, ms. L., f. 75a): 


It is told (of Hallaj on the cross): he turned his face toward the crowd and said: 
"the one who is visibly here has his (Muslim) profession of faith rejected; the one 
who is invisibly here has his profession of faith accepted.” (N.B.: in the Ghaza- 
lian Sirr al-‘alamayn, this statement, put in the mouth of Ibn Surayj, refers to the 
state of ecstasy in contrast to the normal state.) 

Whence two heresiographical texts: (AQ Baghdáàdi, Farq, 249, line 3): 

And one of those who claimed to be Hallajians alleged that Hallàj was (left) 
alive, not killed, and that the executed man was another individual changed into 
his sosia (ulgiya “alayhi shibhuhu)”; 

(Tahir Isfara’ini, reissue of Farq = Tabsir, A'rami ed., 121 = Kawthari ed. 78): 
“And his followers among the people of Talaqan (Khurasan) say that he was (left) 


alive, and that the executed man was another individual changed into his sosia 
(ulgiya “alayhi shibhuhu)." 


Neither of the two texts names this disciple, whom T. Isfara’ini iden- 
tifies, perhaps wrongly, with one of the rioters of Talaqan.? 

M-b-'Ali Sahili of Tyr (382 + 441: Is. 327), the master of Khatib, 
names a witness who supposedly heard this sosia of Hallaj utter this 
prayer to God: “Ya Mu'in al-dana” (“O Evil power, protect me”).3 AM 
Yàqüti said to Ibrahim-b-Ja‘far-b-Abi‘l-Kiram Bazzaz: 


I saw Hallàj on the bridge: he was hoisted up onto a cow, his face turned to- 
ward the tail, and I heard him say: “this is not I, Hallaj; he changed me into his 
sosia, and he disappeared (alqa 'alayya shibhahu* wa ghába)." Then, when he was 


brought near the gibbet to be crucified, I heard him say: “O evil power, protect 
me from misfortune (a'inni ‘ala’I-dana).” 


Prior to 487, the pro-Hallajian historian Hamadhani quoted this 
“deprecation” in his Takmila in the form of a distich, annotated by the 
sentence, “here I am now in the dwelling place of my desires" ;5 which 
proves that he borrowed it from the Hikáya (London ms. 888, f. 330 f£.), 


which is to say from the fourth edition of Akhbar al-Hallaj compiled by 
Ibn al-Qassis. 


believed that it continued to exist, as an accident of the cadaver, in the tomb, under painful 
tension, Among the Mu'tazilites, Nazzim and Ibn al-Rawandi 
heart), and among the early Ash'arites, Ibn Fürak (c£. Rec., p. 13 
have envisioned the substantial immortality of the separated soul. 
? Infra, p. 637. 
3 Kh. VHI, 130, 
* Algà (in the active); or ulgiya? 
5 Infra, pp. 607-609. 


(soul = an atom in the 
2), were the only ones to 
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The Hikaya even mentions this deprecation twice: 
| (1) (ms. L.'888, f. 327 ff.): after the ablution in blood: before a defini- 
tion of Gharib,* and two questions posed to an anonymous person (raju- 
lun = Shibli): "ma'l-tasawwuf?"; and Qur'àn 15:70: 

(2) (ibid, f. 330 ff.) in the beginning: at the departure from prison; be- 
fore the ablution in blood and the sentence “here I am now... "i whose 
second expression, “O my God, I see You... ," is inverted and put at 
the beginning, separated from the second by the insertion of verse 17 of 
Sūra 42 of the Qur'àn, of an act of contrition, Subhdnaka. 

It is clear that the Sufi Hikaya, in appropriating the prayer for help “Ya 
Mu‘in,” makes Hallaj himself, and no longer a sosia, say it. Whereas the 
Yaquti text makes the sosia utter it, and not to God, but to the powerful 
magician, Hallaj, who “cast a spell" on him:? so that he would suffer in 
his place, under an evil spell. An external magical transfer, which is the 
opposite of mystical substitution.? According to extremist Shi'ite theol- 
ogy, this spell-casting magic is lawful, for it is the sign of the superiority 
of divine nature (lahat = spiritual nature of angels) over human nature 
(nastit = physical nature of living bodies): there is no interior union of 
soul and body in man: divinity is hidden in it (ihtijab) according to the 
five parental relations, and it shines forth? from it according to the five 
sorrowful denudations (humility, poverty, sickness, sleep, death): which 
frees the divine particle from its temporary physical covering by impris- 
oning in it the soul of a sinner or of an animal so that it would suffer in its 
place: so that justice might be carried out before the Judgment. 

According to this extremist Shi'ism (of the Khattabiya, with Man- 
ichaean leanings, which stayed “physical,” according to the Nusayris, 
spiritualized according to the Ismü'ilis), the living body is a “black 
body," impure, animated by four magical humors:!? blood is identified 
with Caliph ‘Umar, yellow bile with "Ayisha the accursed, who repre- 
sents the “reddish-brown cow” that Moses had to sacrifice (Numbers 
19:1-11 = Qur'àn 2:67:72): these two damned persons are in fact de- 
mons, who suffer punishment through metemsomatosis in cycles of 


6 Gharib: “exile”: in the sense of a substitute host? 

7 On spell-casting in Islam (Nusayris: ap. RMM). 

8 Cf. also Akhbar, ms. T. pp. 9-10. “And among the more astonishing things told was 
that (Hallaj) was crucified seventy times; and, each time, another than he was seen on the 
gibbet who turned out to be one of the executioners; so that his sister said to him: ‘give 
yourself up, stop this behaviour (of substitution), the future life will be better for you’; he 
gave himself up, and they crucified him." (N.B.: the mention of his sister divulges a por- 
tion of the Yezidi initiatory legend of the 'Adawiya). 

9 Khasibi (Nusayri author, d. 357: ap. Hiddya, f. 5b). 

19 Ms. Nus. LY [Nusayri manuscripts; LV = ?], f. 81a-b. 
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reincarnation!! in which they are slaughtered as legal victims before 
being solidified in metals in the fire of Hell.!? 

We can see how the Hallajian teaching of desire to die sacrificed by the 
blade of the Law, as legal victims, became "distorted" for its extremist 
Shi'ite audience. Here are three texts: 

Qadi Ibn "Ayyàsh (ap. Tanükhi, Nishwar, ff. 54b-55b): “And after he 
was executed, his disciples said: ‘it is not he who was executed, but a 
he-mule (bardhawn) belonging to so-and-so (= Madbarà'yi), a govern- 
ment scribe.' And it so happened that [the mule] actually died on that 
day; as for [Hallaj], they said, he will return to us in a while; and this 
nonsense has become the belief of a sect among them.” 

Ibn "Ayyàsh was a deputy judge at the trial of 309/922; his testimony 
corroborates Zanji writing: “and one of them maintained that a mule had 
been changed into his sosia.” “Mule” replaces *he-mule" in one text: by 
the great poet Ma'arri, writing after 399/1008 (the date of his sojourn in 
Baghdad) in his Risdlat al-ghufran [bib. no. 212-a] (150): “ ‘Do you 
think,’ said Hallaj to his executioners, ‘that I am the one you are killing? 
Well, you are killing a mule (baghla) belonging to Màdharà'yi.' And, in 
fact, the mule was found killed in his stable. Ever since he was crucified, 
these sectarians remain on the banks of the Tigris, expecting to see him 
reappear.” 


One will note that these two texts blend the animal sosia and physical 
Raj'a of Hallāj: and “chain” them. 


Let us note also that this mule was an abnormal animal, which the fiscal 
wali of Cairo, Abū Zunbur Màdharà'yi, had sent to the caliph in 306/918, 


with his little [description]: “brought into the world covered with 
Qur’anic inscriptions.” 13 


The Shi'ite theory, as a matter of fact, wanted to make this mule the 
disguise of a damned person (or of a demon).!^ Kutubi, a later Sunnite 


11 The total number of souls (clect and damned), through this "circulation," remains 
constant: according to the Druzes, like the Nusayris (132,000 elect). Which does not 


exclude the possibility of two complementary movements, ascending and descending, with 
cach connected reincarnation. 


12 Metals, ms. P. 


13 Cf. Ibn ‘Asakir and Yàqüt (ap. Gottschalk, Die Madara’iytin [bib. no. 2077-a], 1939, 
pp. 41-43). According to Hamadhini (ms. P. 1469, £. 22a), this mule, which only died in 
310 (note this shift of one year, from 309/922 to 310/923; of which there are other exam- 
ples), would have been replaced. On the colt, cf. ms. P. 6678, f. 92a. 

14 When the Fatimids, scizers of Baghdad, executed the Hallàjian vizir, Ibn al-Muslima, 
they dressed him up in freshly skinned cow hide, and capped him with its two horns (Mun- 
tazam VIH, 197) (thawr); Mu'ayyad Shirazi, Sira [Sirat al-Mu'ayyad fi al-Din da‘i al-du'áh, 
ed. M Kamil Husayn, Cairo, 1949], f. 267 (corrected: baqara); Sibt ibn al-Jawzi [bib. no. 
440-a], ms. P. 1506, f. 60b-61a (post obit). 
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historian and anti-Hallajian, glosses Zanji's passage on the sosia as fo]. 
lows: “And one of the 'ulama' of that time said: ‘if it is this opinion (San 
enemy sosia) that is the true one, then wasn't it possibly one of the de- 
mons that became visible in this borrowed form, in order to mislead men 
on the subject of Hallaj, just as some Christians were misled on the sub. 
ject of the crucified.’ ’’15 

The “bewitched enemy” in the disguise of an “animal sosia” suffered 
during the punishment, but didn't die from it; this was a temporary bilo- 
cation, momentarily painful, after which he ached all over.!6 

Which the Nusayri theology of the time taught apropos of the annual 
feast of 15 Sha ban, when two camels symbolizing the first two anti-'Alid 
caliphs were slaughtered ritually, as during hajj.?? As an application of 
the idea that the sacrifices of animals represent just treatment for Muslim 
sinners symbolized by she-camels, rams, and cows, in the way the 
Qur'àn depicts bad Jews and bad Christians changed into monkeys and 
pigs (Qur'an 5:65).18 

Certain Sunnites, repeating this idea, seem to have believed, because of 
Isaac's ram, accepted (by an extraordinary divine favor, for having 
loaned its body to a martyr, suffering in his place) at the entrance to 
Paradise (with Solomon’s Hoopoe and the Prophet's mule, Duldul),!? in 
a sort of gradual transfiguration and apotheosis of the animal and even 
the vegetable world,?° because it is associated "vicariously" with the 
Meccan sacrifice. Certain Hallajians believe the “‘mule of Madhara’yi 1” to 
be a kind of Duldul (and Yaqiti even regards the “cow?” as such). 

If Hallaj had knowingly taken the place of the hajj’s victim, suffering 
the visible curse of the sinful, then he became this dhabh 'azim (Qur'àn 
37:107: “great victim"), of which Isaac’s ram, according to Shi'ites, had 
been only the form, whereas the beloved grandson of the Prophet, Hu- 
sayn, had been, according to them, its fulfillment at Karbala (unknow- 
ingly).?! If he was, in appearance, punished, for having “revealed the se- 
cret of the hajj" by his sacrifice, this sacrifice serving the salah, the good 
of the community, required, as a substitute, not an animal lacking rea- 
son, but a good Muslim from among the members [of the community]. 


15 Kutubi. 
16 "Tabaráni, Majm. Nieger ms. [bib. no. 146-a], f. 138b; Jahiz, Hayawan |bib. no. 2125- 


e| (whipped asses). The camel 'Askar, mounted by ‘Ayisha at Khurayba, was the metem- 
somatosis of Kan‘an, the accursed son of Noah. 


17 Cf. Druze cat. 
18 Cf, the chant of the Christian bedouins of Salt on Holy Saturday. 
19 Cf. tawaddud. 20 [bn Yànüsh (Far). 


21 Husayn = Mahdi (Muslim Review, Lucknow, July 1930), pp. 9-19. 
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The Nusayris, who believed that what had suffered at Karbala in the 
martyrdom of Husayn was the spilled blood, an essentially impure sub- 
stance, the materialization of a demon (‘Umar), came to believe in the 
presence of a sosia soul, Hanzala-b-Sa'id Shibami Hamdani, the faithful 
companion of Husayn, chosen by God to suffer in his place.22 

Similarly, the Docetae gnostics had substituted for Jesus, at His 
crucifixion, one of His disciples: Peter, Thomas, Simon of Cyrene (ac- 
cording to Basilide), or Joseph of Arimathea; in reaction against those 
who, like Mani, substituted only the Evil One (Satan or Judas) for Him. 

The Isma‘ilis, holding firm to the principle that the Holy Spirit cannot 
suffer death in an inspired Prophet (but strictly detaches Himself from it), 
taught that Isaac had been offered (in effigy) in place of the favorite son, 
Ishmael (the Holy),?3 and that, in the Christian cycle, the Prophet (= the 
Mim), Jesus, had been crucified in place of the Holy (= the Sin), Peter (or 
Lazarus); the Druzes, hardening this line, teach that the crucifixion of 
Jesus, which was real, was a punishment, for in preaching the mysteries 
of the Spirit, this Mim usurped the mission of the Sin (Lazarus) 
(Catéchisme druze [?], question 25, pp. 86-91).24 

A profound Sunnite mystic, Harawi, moreover, has written?5 that the 
(victimal) punishment of Hallàj had the characteristics of a penal sanc- 
tion; of “imperfection and punishment”; but also, that “crucified, he had 
Peace, the Life in God, whereas the Law, out of jealousy, delivered his 
body up to death." Harawi, like a true Hallajian, understood the words 
of Akhbar no. 2 concerning the last spark of Hallaj’s ashes (cremation is 
an infernal punishment, reserved to God alone): "sign of the future 
transfiguration" of his burned body. The question of a sosia no longer 
exists for him. 

But the many analogies between the Qur'ànic Jesus and Hallaj keep the 
question in doubt. And Ghazili recalled in this regard the startling appa- 
rition that an enemy was supposed to have encountered standing before 
the gibbet of Hallaj: 

(Qissa = Rec., p. 62; completed by Zak.Qazwini, ms. P. 2236 [bib. no. 
458-b], f. 72a): “Hallāj took nineteen steps on his stumps up to the gibbet 
where he was crucified”: there the Mu'tazilite Abü'l-Hàshim Balkhi came 
to insult him: ‘‘Praise be to God, Who has put you on view there, an 


22 On Hanzala, Tabarani [bib. no. 146-a], f. 86a. Taw. suggests a substitution of Hallaj 
for the Prophet (= for the Mim: for the ikmál) 


23 Ja'far-b-Mansür al-Yaman, 


24 The qumsán al-mastikhija punishes the ifshd’ (ms. P. 6182, f. 33b; Balansi[?], 29). 
25 Cf. no. s.: LY ms., f. 63b [?]. 
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example to men and to angels, as a warning for spectators." But lo! he 
felt Husayn himself behind him, his hand was resting on his shoulder- 
blade and he was reciting the verse (Qur'an 4:156): “No, they (the Jews: 
here the Muslims) did not kill him (Christ: here Hallaj) and they did not 
crucify him; rather they were deluded (shubbiha lahum: by a sosia?).””6 

It is definitely this text that Ghazali thinks of (Mustazhiri, 30) when he 
writes,?? apropos the doctrine of hulal (infusion of an immortal Spirit 
speaking in saints), upheld by the Hallajiya Farisiya in Khurasan: “Hallaj, 
when he was crucified, recited the verse (Qur'àn 4:156): ‘no, they did 
not kill him (Christ) and they did not crucify him; rather they were 
deluded.’ ” 

That is to say: the one who speaks to Balkhi is no longer the human 
person of Hallaj dead on the cross (soul and body separated); it is his 
form of sacrificial testimony (sūra: ap. Akhbar no. 2), the immortal Spirit, 
the Eternal Witness; his yaqin, his essential Veracity (cf. Qur’an 4:156 for 
Jesus: what they did not kill yaginan).?8 Prior to his death, through the 
undenied vow of musabbil?? uniting him with the creative fiat (kun), Hal- 
laj became the Divine Spirit: like Jesus.3° It is not a question of a reincarna- 
tion of Christ in Hallaj, but of a sanctifying assimilation with the Spirit 
by Whom Christ was conceived. ‘Ali Hariri preserved for us a text by the 
Hallajian “ancestors” (= salaf) showing how the Divinity (lahit: answer- 
ing the prayer of Akhbar no. 50) had substituted his own hecceity (anniya) 
for that of Hallaj dying: (Rec. [p. 66]) “Hallaj was no more than half ofa 
man; death did not remove his hecceity really (it was already consum- 
mated), but apparently (stiratan: in the old sense).”” 

Similarly, Mustawafi, in his Guzida volume, puts this saying in the 
mouth of Hallaj’s sister, who comes barefoot, her face unveiled, before 
the executed man, to reproach him for not having been able “to keep the 

26 On the Qur’anic “shubbiha lahum,” cf. REI (1932), p. 532; and the Acta Apostolica. 

27 Not without sympathy (cf. critique of the Ismá'ili Ibn al-Walid [REI, 1932, p. 532)). 

28 On the meaning of the word yaqin; cf. here passim. This is the philosophical problem 
of the communication of idioms (in the union of two natures) through a dynamic relation- 
ship between Kalima and Rah, two terms that the Qur'àn combines in Jesus as identical. 
Hence, a certain admission of the real crucifixion of Christ (jasad 'unsuri) among Sunnite 
mystic “philosophers” like Ghazali and his brother Ahmad, ‘AQ Hamadhani, Suhrawardi 
Halabi, Fakhr Razi (Tafsir, ms. P. 613, f. 5592), Ibn Sab‘in (theory of the Thata), Ibn 
Simawna, Raghib Pasha (Rec., p. 193), Mehmed Nar (1297: Melamiler [bib. no. 1383-a], 
255); to the extent that they accept a bodily resurrection. Parallel Isma ‘ili texts that I have 
cited (REI [1932], p. 534: Ikhwan al-safa’ IV, 115; Aba Hatim Razi; Mu'ayyad Shirazi) 


imply that the crucifixion was a punishment for the divulging of secrets. 
29 On the character and formal aim of the vow of the Musabbilin, cf. Rev. Afr. (1874). 


30 Cf. Junayd: ‘Ali Wafa' (ap. Sha‘rawi, Lawāq, 239): as a vivifying Spirit, Christ cannot 


dic. 
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secret of the King." Lami‘, in his Musha'at [bib. no. 1335-b] (f. 117b) 
cites the same anecdote: Hallaj’s sister came before him on the gibbet, 
half covering her face with her hand, and looked at him—why looking 
with half of her face?—because she is also only half (of a man). Lami'i, 
after refusing to accept such an absurd story as coming from the sister of 
Hallaj, remarks that if one accepts him in himself, which would be the 
application of the dictum "'the believer is the mirror of the believer,” his 
sister could consider him as half of herself in herself. 

The texts of Akhbar no. 12 indicate that there is such a testimonial 
nexus between divinity and humanity in Hallaj dedicating himself to 
dying accursed, so that his body, destroyed and burned, will remain 
united with the Spirit of Life and Resurrection, Who is his true substitute 
(cf. the “vanio iterum crucifigi”). The sosia of Hallaj is the Friend Him- 
self (cf. Junayd). 

Who was on Hallaj’s cross? Who was on Jesus’ cross? Rami and Jami 


both ask themselves. Thinking of God alone, is this sign of transcen- 
dence. 


It is significant that one text in the Akhbar al-Hallaj (Akhbar no. 52) 


is the basis for this whole meditation, as Mursi noted (Akhbar no. 52) 
(= Diwan, pp. 91-92): 


.-- Lheard Hallaj say, in a sfiq in Baghdad: “Yes, go and inform my friends—that 
I am on the open sea, and that my boat is dashed to pieces (inkasara’l-safina). 1 
shall die in the confession of the Crucified—I no longer care to go to the Batha 
(= Mecca) or Medina... .” ‘Ald dini’l-salib (= Maslüb), the words inciting to 
jihad, said to get oneself killed by fervent Muslims; like the way the Ismā“li riot- 
ers of Baghdad raised crosses in 421/1030 and 482/1089 to provoke the police: we 
want to die accursed, anathematized to you.?! 


One cannot fail to notice the image “my boat is dashed to pieces"; 
this is an allusion to Khidr’s first scandal with Moses, in Qur'an [süra 


18:59-82]; and one knows that in Muslim onirocriticism “boat” stands 
for ‘‘crucifixion.’’32 


2. The Promise of a Return (Raj'a) 


Zanji notes: "after forty days his disciples began to prepare for his 
return." 


31 Habib Zayyat, al-Salib fi'l-Islam (bib. no. 2258-a | (1935), 49. 

32 Dinawari, Qadiri, ms. P. 2745, f. 204b (taken up again by Artemidoris); one knows 
the Nusayri proverb: uskun al-safina wa'truk al-madina (ms. 1934, f. 372). Safina-salib: there 
is a strange symmetry of pictorial pose between Jesus emerging, leaning over, from the boat 


of St. Julian (according to Bronzino) and Jesus stripped falling toward his prepared cross 
(according to Ribera). 
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Abū ‘Umar M-b-‘Abbis ibn Hayyawayh (Khazzaz) said (Kh. VIII, 
131): “When Hallaj was taken from prison for his execution, I moved 
forward with the crowd, not hesitating to knock anything over to get to 
see him.” And he was saying to his disciples: “don’t be upset over this: in 
thirty days, I will return to you.” 

Ibn Hayyawayh, an unknown author (295/907-382/922; cf. Is., 242), a 
disciple of Süli (cf. Kh. HI, 427) and of Ibn Marzuban (M-b-Khalaf-b- 
Imran, d. 309), does not name the hostile witness whose remark he re- 
ports (perhaps Sali). 

It comes from a Shi'ite milieu, no doubt Qarmathian; in 289/901, on 
the Baghdad bridge, the most respected leader of the Muhammadiya 
(Qarmathians) of Kufa, Ibn Abi’l-Qaws, denounced by Ibn al- 
Mu'tazz,?? and in accordance with the prophesy of his Shi'ite enemy 
Ishaq Ahmar (d. 286),?^ was crucified; and he had predicted to those pre- 
sent that he would return “in forty days"; and they made preparations 
for that.?5 

One can imagine that Zanji intended at the end of twenty years to 
transfer the promise and the date (forty and not thirty, a likely mistake 
on the part of Khazzàz) from this Qarmathian to Hallaj, in the Shi‘ite 
milieu of his patron, Ibn al-Furat. 

All Shi'ites, as a matter of fact, believe in the raj‘a: in the Return before 
the universal Judgment of the unavenged dead, of the just who were 
persecuted; in a sort of anticipated resurrection in which public repara- 
tion is made to them (in the presence of their executioner, brought back 
to life, they too, for an exemplary punishment). This is the teaching that 
they derive from Süra 18 on the Return of the Seven Sleepers of Ephesus: 
the prefiguration, for them, of the raj‘a of their persecuted Imims and of 
their mother, Fatima, the first persecuted person (miscarrying of Muhas- 
sin) who will triumph on that day. 

Hallaj was regarded, Ibn Dihya tells us, as having proclaimed the “‘re- 
turn of the Seven Sleepers" as the apocalyptic sign of his mission; and 
this was the fateful year, 309, predicted in the Qur'an, 18:26,?6 read each 
Friday, thus the previous Friday, in all the cathedral mosques. 

The number forty has a distinct symbolic value in Islam; the forty days 
of mourning (ta’bin); the forty days of retreat (khalwa; tchihlek) for Süfis 
(to gain, with spiritual guidance, in forty days, the Wisdom that the 
Seven Sleepers had obtained only in 309 years of ecstatic sleep). Moses 


33 Verse 413 of his qasida on Mu'tadid. 


34 Lisan I, 373. 
35 Murti. 36 Mél. Peeters (1950) II, 250; Er. Jb. (1947), p. 301. 
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also comes to mind in this respect; followed by Elias; and finally by 
Jesus, whose triumphant ascension, forty days after Easter, crowns a 
series of private apparitions accepted at that time by the Ismái'ilis 
(Ikhwan, IV). 

The raj'a, in the spiritual sense, is accepted in the case of Khidr 
(= Elias; cf. the Gospels on the subject of the Baptist) by Sunnite mystics 
in the form of a permanent spiritual ministry (Khadiriya),?? resorting to 
‘ilm ladunni;3® Hallaj alluded to it;3® but the “transfiguration” of his body, 


which he glimpsed through his cremation (Akhbar no. 2), seems to refer 
to the Last Judgment. 


3. The Waqfa of the Offering and Forgiveness ("Kill Me . . .”) 


The idea of a simple execution in effigy, consistent with the substitu- 
tion of a sosia, does not appear to have been accepted by any of Hallaj’s 
true friends (cf. Nasr, Shibli); and his “prayer of the last vigil” expresses 
a certainty about the future transfiguration of his resurrected body based 
on a complete “victimal fulfillment" of his sacrifice (the word “haykal” 
= Ka'ba). 

We know that certain onlookers thought of the hajj in the presence of 
his gibbet: (Sibt ibn al-Jawzi, Mir'at, f. 75a; perhaps from Abū Yusuf 
Qazwini): "some (hostile) Süfis shouted at him, when he was crucified: 
‘the one who renounced this base world has only to take the other life (as 
his spouse). —The one who renounced the hajj (physical, local, at 
Mecca),*° has only, in order to rejoin God (and his liturgical pardon), to 
take up the gibbet as his mount (canonical = rahila).’ " 

And we think that Hallaj himself, when he arrived at the execution 
esplanade, expressed the intention (niyya) “consecrating” to God his own 
execution, just as the pilgrim *'consecrates" the animal intended for sac- 
rifice the next day, during the two rak'a of the wadfa (standing position), 
near Jabal al-Rahma = at ‘Arafat; for we consider the text of the two 
rak'a, of the du'a’ and the final distich, in Akhbar no. 1, to be authentic. 

We even believe that he joined his intention at that time to that of the 
Prophet at the time of his Farewell Pilgrimage (when he made tawakkul, 
abolished vendetta),*! and accomplished the ‘umra in the hajj at this waqfa 
where the race of the sons of Ishmael, excluded from the promise of the 
Messiah, intend to snatch universal pardon from God at the moment of 
“consecration,” and not, like the race of the sons of Isaac, at the moment 

37 Mél. Peeters, p. 249. 

39 Sif, 

41 Illa bihagqihi. 


38 Ibid., p. 247. 
40 The text reads: al-haqq (corr.: al-hajj). 
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of "sacrifice." his ikmal or consummation of Islam, implies the offer- 
ing of a hostage for the Word of the Prophet*? in exchange for the uni- 
versal pardon gained: an offering of a "pure soul," nafs zakiya, of a sub- 
stitute for the Prophet (badal, pl. abdal), either chosen from his carnal 
lineage (like Husayn), or from his non-Arab clientage (a Khadirian?? 
mawld like Salman: a foreign Host). As for certain Sunnite mystics, they 
think that this substitute, for the universal pardon, sacrificed wittingly at 
the request of the Prophet (who had sought pardon only “for the great 
sinners of Islam"), should have been Hallaj; an obvious expiation for his 
criticism of the restrictive intercession. 4^ 
Ibrahim-b-Fatik said: 


When they brought Hallàj out to crucify him, and when he saw the gibbet and 
the nails (masámir), he laughed so much that his eyes were weeping. Then he 
turned to the crowd and recognized Shibli in it: “Abū Bakr, do you have your 
prayer rug with you?” [Shibli said:] “Yes.” [Hallaj said:] O Shaykh, spread it out 
for me." 

Shibli spread out his prayer rug:^5 then Hallàj prayed two rak'a: and I was near 
him. In the first rak‘a,*6 he recited the Fatiha and the verses (Qur’an 2:155-157): 
"Surely We will afflict you, when the occasion arises, with fear and hunger, and 
losses of goods, of lives and of fruits. Give good tidings to the patient, who, 
when they are struck with a misfortune, say: we belong to God and to Him we 
shall return. It is upon them that blessings and mercy from their Lord descend, 
and those—-they are Rightly Guided." 

In the second rak'a, he recited the Fatiha and the verse (Qur'àn 3:182): “Every 
soul shall taste of death, and you shall be paid your wages on the Day of Resur- 
rection; whosoever is saved from Hell and admitted to Paradise shall be blissfully 
happy: for what is the present life but the precarious enjoyment of vanities?” And 
after he finished this rak‘a, his final salám and his rukhsa, he uttered a prayer 
(du à"): I do not recall all of his words, but only some of them, among them these: 
“O our God, it is You Who radiate on every side without being located on any 


42 A hostage arousing "paternal compassion" in God. Only the one who renounces 
human paternity like Abraham (and not Sara) can attain the mystery of divine Filiation, 
precisely challenged, apropos of the prefigured Sacrifice, by the exclusive transcenden- 
talism of Satan, at the time of the Judgment of the Angels. And challenged at the Mubahala, 
at least briefly, by the rigid theocentrism of the Prophet, who made the Christians of Naj- 
ran “capitulate.” The Ismi ‘ili theologian Ja'far-b-Mansür al-Yaman (Kashf) tried in vain to 
make Isaac the sosia substitute of Ishmael (the favorite son); after the deaths of Zayd and 
Abraham, son of the Copt, Muhammad was “forewarned,” and Shiites believe that he had 
a “foreboding” of the drama of Karbala, where his "adoption" of Husayn as hostage of his 
word at the Mubáhala (with his mother, his father, and his brother) consecrated him to be- 
come the "great victim" of Qur. 

43 The two apocalyptic traditions, the Christian and the Muslim, state that Khidr (= 
Elias) must be martyred before the Judgment, cither in person or through a representative. 

44 Kashi; Shivrajpürt (Rec., p. 168). 

^5 Agreeing thereby to take part in his intercession offering. 

46 The order of the rak'a is reversed, ap. ms. L. 888, Berlin 3492, and Halla al-Rumiiz. 
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side: through the right of Your attestation (biliaqqi qiyamika) that affirms me; 
through the right of my attestation that affirms You (and my attestation that 
affirms You? is subordinate to Your attestation that affirms me, for mine comes 
from nasit [human nature] and Yours comes from lahat [divine nature]; and yet, 
this is what I have of nāsūt, which is lost in Your part of láhüt without mingling 
with it, and what Your /ahiit has possessed of my nasit without having touched 
it); —through the right of Your Eternity ruling over my temporality: through 
the right of my temporality: clothed in the disguise of Your Eternity: I beseech 
You, O my Master, to grant me the grace to thank You (an turziqant shukran)*8 
for this joy that You have given me, to the point of concealing from everyone 
clse's sight what You have revealed to me of the flames of Your countenance 
(which has no form), and of forbidding to any other the look that You have per- 
mitted me to cast on the hidden things of Your (personal) mystery. —Sec these 
people, Your worshippers: they have assembled to kill me, out of zeal for You, in 
order to draw nearer*? You. . . . Forgive them (irhamhum).59 —If You had re- 
vealed to them what You have revealed to me, they would not do what they are 
doing, and if You had concealed from me what You have concealed from them, I 
would not be able to undergo the ordeal that I am enduring. Praise be to You in 
whatsoever You do, praise be to You in whatsoever You will.” And he recited: 


Kill me, O my faithful friends (Uqtulini, ya thigati), 
for to kill me is to make me live; 
My life is in my death, and my death is in my life.5! 


Then he was silent and conversed with the Lord in silence. Then the executioner, 
Abü'l-Harith, approached and hit him in the face so hard that his nose was bro- 
ken and blood flowed from it over his clothing (variant: his white hair). 

And Shibli let out a cry, tore at his robe, and fainted, just as did Abü'l-Husayn 
Wasiti (= Qannād) and the group of well-known (madhkiirin) fugara’ who were 
there. A riot failed to materialize, for many ofhis disciples set fire to houses while 
his execution was being carried out. 


This famous text, intentionally placed at the beginning of the collec- 
tion of Akhbar al-Hallaj as number 1, before number 2, the "spiritual tes- 


*? Audacious precatory formula (as'aluka bi-haqq . . . ) begins with the “diya 'ala'l-qatil" 
(supra, p. 14, n. 68) propounding that the Divinity is bound, in strict justice, (ex condigno) to 
humanity; it is theologically acceptable only if the Divinity has assumed our humanity, 
either ab aetemo (existential monism), or sublimiori mode redempta (testimonial monism), the 
mystical union through the marial fiat, the kun. . . . The prudent theological (anti- 
Mu'tazilite) retouches (a portion of which has been put here in brackets) date from the sec- 
ond edition of the Akhbar, that of Nasrabadhi, at the latest. Cf. Akhbar, nos. 15, 25-27, 
29-32; Qush. IV, 208; Ibn Surayj (Subki). 

+8 Excellent commentary by Najm Daya Ràzi (Mirsad al-'Ibád [bib. no. 1107-a]); cf. 
Qur'àn 36:25-26. 

49 The beginning of the theory of intercession. 

5° Kamil Akdik, at the request of Burhan Toprak, did a very beautiful calligraphy of this 
distich (preserved in Findikli). Put much later at the beginning of an alchemistic qasida 
(Diwan, pp. 31-35), which made its power lifeless, this distich is at the peak of the Hallajian 
sacrifice, according to Suhrawardi Halabi (ap. Lughata mārān [bib. no. 1087-a], Alwah 
"imádiya, Berlin ms., f. 153a), Rami, Najm Daya, Kishi, Sam ‘ini, Ibn ‘Arabi, Ishkavari. 

51 Cf. also Pertsch ms. 14/20, and Hy Maybudhi [bib. no. 1159-a?]. 
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tament" collected by Qadi Ibn al-Haddad, poses several problems for 
[textual] criticism. Written in the same style as those of number 2, his 
“invocations,” preceded by the same inserted clause (I did not recal] ev- 
erything . . .), also by Ash'arite dogmatic restrictions (cf. those of Ibn 
Bàküyaà for no. 2), have such a tone of Hallajian authenticity that their 
framework, (difficult to *'scrape clean") of improbabilities as regards the 
attitudes of Shibli, Qannàd, and the executioners, is very troublesome to 
remove. It is strange that all of our mss. prudently omit the famous Ugtu- 
lini distich, when his presence in it is attested to, beginning in the thir- 
teenth century, by Sa'd Farghani, ‘Izz Maqdisi, Shams Kishi (who wrote 
a monograph on him in which he included this entire prayer), Nikpày, 
and Semnàni (ap. Igbaliya). This distich ends the most forceful presenta- 
tion we know of the explanation of testimonial monism through the union 
of “two natures," divine and human,*? and also of the intercession in ex- 
tremis of Hallaj on behalf of his executioners,5? which is commented 
upon (as being very well known) as early as the thirteenth century, in the 
Kubrawi najm dáyà and in the Qissa of the ‘Adawiya. This number 1 of the 
Akhbar may not have been inserted by Ibn al-Qassis (before 500) when 
he incorporated it into his Hikayat al-Halldj; and one hardly sees Ibn ‘Aqil 
considering doing it. Might one, on the other hand, imagine that it was 
Shakir [who inserted it], in the same year that followed the execution, in 
the expanded accounts that were brought to him in Khurasan, before he 
returned to Baghdad to get himself killed? For lack of a better answer, 
this is what I imagine happened. 


b. The Flagellation and Intercision 


There is a sharp contrast between our main secular source (Zanji), which 
reckons 1,000 lashes of the whip (500 being the official number for darbat 
al-mawt (= “mortal flagellation”) and the Süfi sources, which reckon 
only 500. On the other hand, Zanji (and Ibn Dihya) insert, at the 400th 
(or 600th) blow, an exclamation by Hallaj concerning the “capture of 
Constantinople": a popular eschatological theme of the jihad, its evoca- 
tion by Hallaj contributed to his being made a “martyr of the Holy 
War,” and many among the conquerors of Constantinople in 1453 would 
be linked expressly with him. Nevertheless, the Süfi sources ignore this 


52 Akhbar, nos. 44 and 50. 7 l 

53 In which Hallaj is depicted on a throne at the Last Judgment, and forgiving his 
executioners “through futuwwa” (Qüsi, ms., Wahid [bib. no. 460-a], f. 87b-88a; Sha'ràwi, 
Nabhàni; Amin ‘Umari). Fakhr Fárisi (Jamha [bib. no. 2063-b], f. 48b) says: and should 
they stop the bloodshed? —No, this is the true gencrosity: let my blood be lawful for them 
{to spill], as long as blood is in my veins: cf. Recueil. 
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exclamation and mention only a brief kidnapping of the son of the em- 
peror of Rim, brought to Baghdad through the power of Hallaj’s 
prayer. 

On the other hand, the Sufi sources consider the flagellation as attest- 
ing to the endurance and collectedness of the condemned man. Baqi at- 
tributed to Ibn Khafif a synthetic account in which, after the exultant re- 
citation of the Nadimi quatrain, he inserts the reproach, 


are you going to kill a man when he says “God is my Lord’’54 and adds: “when 
they cut off his hands and feet, he smiled each time: then he gathered up the am- 
putated stumps and walked on his amputated legs to dry them in the dust, which 
proves his exactness in the observance (of tayammum). And I was told that he re- 
ceived 13,000 lashes from the whip and that after each ten, the hand of each 
executioner withered; but they paid no attention to divine authority. Ibn Fatik 
said that at every blow [Hallaj] said, “O Only One, Only One.” They beat him 
to the point that there was no more epidermis nor dermis on his body, and he 
looked to me to be skinned alive (may God destroy them all; their hearts and their 


eyes were blinded; none showed any pity or mercy; and so, may God punish 
them in this world and the next). "55 


Prior to this synthetic account, Husayn-b-A-b-Ja‘far Razi, a Khurasa- 
nian Süfi author (Is., no. 226), who had concerned himself both with the 
trial and execution of Hallaj and with Abū Hulmin’s "'hulüli" mysticism 
(Is., no. 26), had collected two testimonies of the flagellation that Sulami 
recorded: 

Abii Bakr ('Ali) 'Atüfi said (a well-known qari’: Is., no. 80): “I was in 
the crowd very close to Hallaj. He was flogged in such and such a way 
with the whip. Then they cut off his hands and feet. Without his uttering 
a word." 

Abü'l-'Abbàs ibn ‘Abd al-'Aziz said (an unknown witness): “I was in 
the crowd very near him when he was flogged. He said, at each blow of 
the whip: ‘Ahad, Ahad’ (O Only One, Only One).” 

Sulami received from Sayyari, a well-known mystic and author, who 
died in 575/985, the following account, by Faris (Dinawari) (Is., nos. [19 
and] 213): “They cut off his (four) limbs on the day of his execution: one 
by one; without his face turning pale." This text, by an impassioned Hal- 
lajian (perhaps not an eyewitness), seems to be trying to refute the legend 
(ahead of time?) of Hallaj’s smearing his face with blood so as to conceal 
his pallor. 

‘Attar mentions the legend about the celestial voice comforting Hallaj 
during his flagellation (“Have no fear, Ibn Mansür"): a legend derided by 


54 (Harith). 55 Mantiq. 
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‘Abd al-Jalil Saffar (Bukhari), who declared that he admired the faith of 
the executioner more than that of the executed man, for, in spite of this 
voice, he continued to perform his duty. 

“Two prostrations, and this is enough, for the Prayer of desire. . . . 
‘Attar is the only one to put this statement in the mouth of Hallaj during 
his execution; but this is the only one that occurs in the Arabic text, and 
not in the Persian translation, in his account: it is therefore very old. The 
Arabic text (cf. the calligraphy with which the Turkish master Kamil 
Akdik signed it)5° is: rak'atàni fi'l-"ishq, lā yasihhu wudü'uhama illà bi'l-dam: 
"two prostrations, and this is enough, for the Prayer of desire; but the 
ablution that validates them must be made in blood." 

"Attàr presents this sentence as an explanation of his action (criticized 
by the Fars tradition), with the stub of his right arm (that had just been 
amputated), of smearing his face with blood. We know that another ex- 
planation was given for it; preferred by ‘Attar in his poetry; he smeared 
his wan face with blood so as not to be accused of being afraid (cf. 
Babak), and said: “blood is the sweat of the brave" (Waslet name [bib. no. 
1101-j], V. 168); in this latter poem, ‘Attar, in a bold way, depicts Hallaj 
challenging the Law that renders invalid any ablution performed with an 
impure liquid (like blood); therefore we have here a sort of beginning of 
the Turkish theme of divine mystery being revealed by the red rose, 
“which has arms all smeared with blood, like the lover” (= Mansur; cf. 
the ode by Làmi'i; and the Bukharian Qisse = i Mansür Shaykh). 

The sentence rak‘atani . . . is known in two independent Turkish trans- 
lations (made from the Tadhkira of 'Attàr) (P. ms. af. vol. 87, f. 153a; af. 
vol. 86, f. 282b). A third Turkish translation is given in the Qasramünian 
Hikàye-i Huseyni Mansür, which does not derive from ‘Attar. 

This very characteristic sentence may have been uttered by Hallaj on 
another occasion: which study of the word rak‘atani might suggest. We 
know that canonical prayer only calls for two rak'a (a series of fifteen 
movements) in special circumstances: at the dawn prayer, at a departure 
for safar (combat or journey), at the consecration of the hajj sacrifice 
(waqfa of ' Arafat).57 Süfis prescribe “two rak'a after wudi ^" for the novice 
when he enters the ribat (Ibn al-Hajj, Madkhal [bib. no. 464-b], II, 338). 
By this act he enters his new life. Among the various accepted mean- 
ings,5® Hallaj’s sentence reminds one especially of the last two. The 
washer of the dead does not wash the blood off the clothes of the fighter 


» 


56 Plate, ap. Massignon, Situation de l'Islam [bib. no. 1695-ap; 1939, pl. ix]. 
57 Giacobetti, Rec. d'énigmes arabes populaires (Algiers, 1916) [bib. no. 2076-3], no. 608. 
58 There is also the two rak'a of the nocturnal witr (tahajjud). 
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killed in holy war.5? Martyrdom outranks the Law, snatches mercy from 
God before the legal ablution. Which is precisely what happend at the 
waqfa of "Arafat; Hallàj perhaps thought that the blood of victims sac- 
rificed the next day validates a posteriori the two rak‘a of the waqfa (we 
know that on the next day people take off their sandals drenched in blood 
of the victim as a symbol of fulfillment of a prayer; after the cut, since the 
nuziil al-rahma takes place the preceding day, at Jabal al-Rahma, immedi- 
ately after the two rak'a of the waqfa). 

We shall meet the paradox of the martyr's purification through the 
shedding of blood (dam masfuh, which is canonically impure) again ap- 
ropos of Hallaj's vindication by the "testimony of blood," when the coup 
de grace was given him. Let us recall here merely: that ‘Attar also 
affirmed, in his works of poetry, the validity of this ablution of Hallàj, 
"with his pure blood," ap. Iahi nāme, Waslet name (in which he adds: 
"blood is the sweat of the brave"), Ushtur name III (in which this 
blood cries out “Ana’l-Haqq”; and in which a sālik throws him a scarlet 
rose). That Bagli, in reaction, replaces in this instance the ablution in 
blood with a tayammum by Hallàj in the dust; although, in his dreams that 
he relates to us in his Kashf al-asrar, Bagli sees God "streaking the dawn 
of Eternity with the rouge of the blood of the abdal, and his own, —sees 
the Angels washing their faces in the shining sea of this blood" (f. 18a, f. 
4a). A yatima by Hallaj says: 


Don't attack Us, for this is Our finger, —which We 
have painted with the blood of Our lovers. 


The Qissat al-Halldj reports (no. 36): “When that had cut off (at first) 
his left hand, the blood wrote on the ground ‘Allah, Allah’ in eighty 
spots, and he took some blood, and began to trace some letters on his 
forehead, saying ‘And ‘artis al-Hadra’,’ ‘here | am, the Betrothed of the 
(Divine) Presence’ ” (N.B.: for marriage, the hargtisa [hairdresser] makes 
up the forehead of the betrothed in scarlet) .6° 

In Turkish, the Hallajian poems compare the blood-smeared Hallāj to 
the red rose in full blood (Bukharian Qissa; Làmi'1), for “blood is the 
color of the red rose." 

Ibn al-Rümi, the secular poet, had Written, a few years earlier, of a 
martyr killed on jihad (Cairo ms., f. 2323): 


3? The ablution in blood (Apoc., 6:14; ms. L. 323, 327, 330); R. Bagli, in his autobiog- 
raphy (Kashf: cf. Mélanges Pedersen (Copenhagen, 1953], p. 238); and the Qissa. 
$9 Cf. infra [?]. 
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Kasathu'l-qaná hullatan min damin 
fa’adhat lada? Lláhi min urjuwani 

Khazzathu mu'anaqatu'l-dári'ina 
mu ‘dnaqata’l-qasivatt'I-hisani. 


Adorned by lances with a robe of honor of his blood, 
a robe whose crimson color glistens before God; 

Fainting under the embrace of the warriors’ armor, 
which has become, for him, the very embrace of the 
houris with lowered eyes. 


Hallàj—he too—died on jihad. Nasrabadhi had already made this re- 
mark, apropros of the Akhbar, no. 50 (yahqin al-dima): “if there is a love 
that prohibits the shedding of (others’) blood, there is [also] a Love that 
requires it—to shed (our own), by the swords of the Lover (Hibb), and 


this is the noblest (ajall) of loves.” 


c. The Crucifixion, the Last Utterances, 
and the Coup de Grice 


1. The Two Classifications of Novissima Verba 


a. Ibn Bākūyā. The official sources (Zanji, Ibn Dihya) say nothing 
about the interval, during the execution, between the intercision and the 
decapitation, when, in accordance with Qur’anic law, the condemned 
man, maimed in his four limbs, but still alive, must be hoisted up, 
according to the formal rule of the Qur’an (Qur’an 26:49: confirming 
Qur'àn 5:33) on a form of gibbet, not necessarily a raised post (sari), buta 
pillory (niqniq)®! overlooking the esplanade, fixed on a base (mastaba) 
with steps, so that the crowd and the official witnesses could see that jus- 
tice was carried out. Before the coup de gráce. 

The old Süfi sources are unanimous in affirming that “crucifixion” in 
which the condemned man was allowed even to utter some ultima verba; 
it is difficult, however, to distinguish which are authentic among those 
that have been handed down to us. Many are the fruit of a post eventum 
meditation: having undeniable “liturgical” value for anyone who reflects 


on them. 
The synthetic account of Ibn Baküyaà attributes to Hallaj, on the cross, 


5! For the crucifixion of Hallaj, there is nothing to indicate how he was exposed on his 
gibbet: suspended, nailed, or tied up by the stubs of his armis (and feet?): or hung up on a 
butcher's hook, his head and shoulders smashed (as was to be done with Vizir Ibn al- 
Muslima): or propped up (or seated) on a stake or a block of wood adjoining the cross (cf. 
the cross of Coesfeld of Westphalia). 
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two Qur'ànic quotations, one "response," and two ecstatic sentences, 
and blocks together under a single isnad (that of Hamd) these five utter- 
ances that Sulami had previously collected with independent isnáds: “my 
God, here I am now in the dwelling place of my desires . . .”; Qur'an 
15:70: “have we not forbidden you from receiving any Guest . . .” (Shibli 
reprimands Hallaj, who is silent, for this verse is “‘his’’); “what is Süfism 
(asks Shibli)?”” —"'Its lowest degree you are seeing now, . . . and tomor- 
row you will see . . .”’; "everything for the ecstatic is to be alone with his 
Only One, in Himself"; Qur'an 42:18: “Those who do not believe in the 
final Hour seek to hasten it; but those who believe in it await it. . . ." 


b. The So-Called “Shibli”’ Account. The citing of Shibli in the Qannad 
accounts poses the problem of the authenticity of the accounts attributed 
to Shibli of the death of his friend. He died in 334/945, and, during his 
lifetime, he surely forbade his disciples to attribute any of them explicitly 
to him. Which would explain why his name is not mentioned by ‘Isa 
Qassar,®? and perhaps also by Bundar,® AB Qasri, and Fatima. The first 
Hallajian hadith attributed in public in Baghdad to Shibli would be that 
of Mansür Harawi:® in 355/965. 

We know, on the other hand, that Shibli had given his ijaza to Husri 
(with the same instruction of caution, of tawaqquf, concerning Hallaj). 
Should it be Husri (died in 371/981) to whom we owe the ‘‘supposed ac- 
count by Shibli” that Ibn Baküya published in 426/1034 in his Bidaya (au- 
thenticated by a suspect isnad, that of Hamd-b-Hy Hallaj, thus dating 
from 370/980 at the latest)? The third edition of Akhbar al-Halláj cribs it 
from him (no. 17)55 under the isnád of Shibli, which is unfortunate: for it 
seems to us to be a refashioning, an assemblage of old isolated tes- 
timonies, arranged in a deliberate and abnormal order: this would not be 
an early continued account. Here it is (it begins ex abrupto): 


I made my way to Hallaj, after they had cut off his hands and feet, and when 
they had crucified him on a post (of date-palm: jidh); and I said to him: “What is 
Stifism?” (cf. section following this). 

At nightfall someone® came on behalf of the Caliph to give the authorization 


to behead him. But the officer of the Haras$? said: “it is late; let us postpone it 
until tomorrow.” 


$2 Is., no. 69, p. 34. 


63 Bundir, d. 333/964, master of AZ Tabari and of Ibn Furak, very young at the time. 
64 Is., no. 236. 

65 As also Ibn Jahdam (cit. ap. Ka'bi). 

66 “Someone” is certainly the eunuch Muflih, the eponym of Salhiya in Damascus. 


67 This head of the Haras must correspond to Ibn Dirham sahib al-ma‘tina (‘Arib., 85). 
This delay is not impossible historically. 
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When morning came, they lowered him from gibbet, and brought him forth 
to cut off his head. He said then in a very high voice: "everything for the ecstatic 
<- (cf. section following this). 

Then he recited the verse: “those who do not believe in the Hour. . ." (Qur’an 
42:17) (cf. infra). 

And it was said that this was the last utterance heard from him. After that they 
brought him before the gibbet$? and beheaded him; then his body was rolled up 
in a mat made of reed strips that they soaked in oil® and burned. Afterwards they 
carried his ashes to Ra's al-Manara for the wind to scatter them. 


This text attributed to Shibli omits, not only, ‘my God, here I am in 
the dwelling place of my desires," but also the apostrophe (Qur'an 15:70) 
by Shibli himself, and Ibn Baküya has to put them at the beginning of the 
"supposed account of Shibli" when he incorporates them in his Bidaya. 
Apart from the question “what is Süfism?" (examined here further), this 
"account" offers, in terms of new information, only that of a night's 
delay imposed on the execution and the details about cremation: two 
points that are, perhaps, precise, but indicative of a process of meditation 
on earlier texts (“it was said" = according to Razzàz? — "scatter them" 
— according to Ibn al-Haddad?): which made him prefer [this informa- 
tion given] by Hujwiri and Suhrawardi Halabi to the account by Razzaz. 

Nevertheless, the transfer here, on the cross, of the utterance "every- 
thing for the ecstatic . . .” (placed by ‘Isa Qassar and Razziz at the depar- 
ture from prison) seems deliberate (like that of verse 42:18: before the 
execution, in Razzàz). Süfi circles dedicate their meditations on the mar- 
tyr to Shibli; [these meditations], moreover, are deeper and purer than 
the Razzaz account. 


2. The Last Five Utterances 


1) Here I am now in the dwelling place of my desires . . .” (Sulami, 
Ta’rikh, ap. Khatib VII, 131). 


Abū Ishàq Ibrahim-b-M Qalinisi Rázi said to M-b-Husayn Warraq: “when 
Husayn-b-Mansür was crucified, I was standing before the post, and he cried out 
ʻO my God, here I am now in the dwelling place of my desires (Ragha’ib), and 
my gaze is surprised by Your marvels. My God, I see You show Your love 
specifically to those who wrong You (y#dhika); how therefore does it happen that 
You do not show Your love to the one (this one = myself) to whom injustice is 
done in You (yüdhà fika)?” 


68 The head down (Ibn Farhün). : 
59 According to custom (Miskawayh II, 80): cost: 9 dirhams, 24 years later. 
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This Ràzi is a little known raw; (Is., 63); Warraq himself was a Bagh- 
dadian hafiz who lived for a long time in Khurasan and Adharbayjan 
(Kh. I, 290). 

Ibn Bākūyā includes in this text the long account of the execution, 
which he claims to take from Hamd and Ahmad ibn Fatik. The Akhbar 
quotes it on the authority of Ahmad ibn Fatik also, but interposes it 
before the crucifixion: “when Hallaj had his hands and feet cut off, he 
said...” (no. 20). This utterance is indeed connected with his intercision, 
as we shall see. Yidhi (from adha, to blaspheme) means “to think ill of 
God:” Qur'an 33:58; Ka'b Ashraf, "yudhi Allah” (Shif? II, 213); cf. 
"yüdhini ibn Adam," and tactus dolore intrinsecus (Gen. 6:7); cf. Bloy, “You 
pray for those who crucify You, and You crucify those who love You." 

This poignant utterance, including Ragha’ib, which refers perhaps to 
the Feast of this name (the Conception of the Prophet), may be authentic. 
It derives, in any case, from the meditation of a contemporary (and a 
witness) belonging to the moderate milieu of Hanbalite devotion: for the 
Hanbalite M Manbiji (ap. Tasliyat ahl al-masa’ib [bib. no. 2154-a; Cairo, 
1929], 112), who was writing in A.H. 777, reproduced it on the authority 
of the famous Ibn Abi Dunya (d. 281), as originating with a centenarian, 
M-b-Maslama Qisimi, who had heard it from an ascetic tortured on or- 
ders from a tyrant: as was reported after the intercision, in his cell, he said 
to his brothers who were pitying him: “don’t pity me, congratulate me 
for what God had gotten me. O my God, here I am. . . ." The text pro- 
ceeds the same except that “showing Your love" is annotated thus: bi 
ni 'matika, "by Your grace." The circumstance of the intercision should 
explain why the utterance was attributed to Hallaj. But the strangest 
thing is the fact that the utterance appears in a lovely “letter to a friend” 
by a Syrian mystical writer, Ahmad-b-'Asim Antaki (d. 220; a contem- 
porary of the aforementioned Qasimi): “God raised up the humble, and 
in proportion to the extent, not of their humility, but of His generosity 
and goodness . . . . Thus, since the Merciful and the Compassionate One 
already shows His love to those who wrong Him, who could predict that 
He will do on behalf of the one who has been wronged in Him?” (Essai, 
2nd ed., p. 226), in the form of an interrogative hypothesis, equivalent to 
prediction. 

Intercision is the grace of election that singles out ‘‘Rafigat Isa,” the 
Paradisial Betrothed of Jesus” (Er. Jb. [1947], p. 308); it admits one into 
the Peace of the Lord. 


70 Tatawaddadu: ms. L., f. 331 corrected: tatahabbabu [footnote without reference]. 
71 Cf. Shaydhalà, Lawami', 154; and Hilya X, 177 [footnote without reference]. 
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2) "What is Süfism? — Its lowest degree you are seeing now... ," taken 
from Khargüshi. 

Hallaj was asked on the cross: “What is Sufism?” [He answered:] “Its 

lowest degree you are seeing now.” 

This independent testimony by a great, good, and widely cultivated 
man, shows that, seventy years after the event, people characterized him 
just as in this response. Directed to Shibli, according to the synthetic ac- 
count, studied above, and used again, by Ibn Baküya. We have seen that 
[the latter account] is somewhat longer and adds this: ‘‘(Shibli asks fur- 
ther:) and its highest degree?" [Hallaj responds] “You cannot (yet) reach 
it; however, tomorrow you will see (what will happen). For I witness it 
in divine mystery (Ghayb), where it exists; and where it remains hidden 
to you." 

We have here a case of a “response” that was probably not actually 
given, but which expresses what Shibli must have felt, assuming it is truc 
that he remained "until evening" before the gibbet of his friend, and 
what he communicated very quietly to his closest disciples as an initia- 
tion: the goal of mysticism is to be beheaded and burned "tomorrow" by 
the Law out of love of God. 

This is what ‘Abd al-Malik Iskaf in Balkh and the Turkish Qastamü- 
nian Hikaya were to repeat. 

One Siifi tradition which was later, but which was already known by 
the historian Hamadhani (d. [513/1119 ]), reproduced by Baqli and Jil- 
daki, gives to the question “what is Süfism?" a different answer, pre- 
ceded, which is strange, by lines of verse from Khali’ (the author of the 
Nadimi quatrain, also put in the mouth of Hallaj): 

Then Shibli arrived, in the midst of a group: someone had put his sash 
around his neck and was pulling him toward Husayn-b-Mansur Hallaj 
for him to curse him also.73 He said to them: “let me go.” [They said:] 
“We shall not release you until you curse him (on the cross) or send a 
messenger with your curse." He looked both right and left, and saw 
Fatima Naysabiriya:74 “come here to me." She approached him, and he 
said to her: “Go find Husayn-b-Mansür: tell him: ‘God gave you access 
to one of His secrets, but because you made it public, He has made you 


72 ‘Attar was to say “the cross of Hallaj is the mi'ráj of Süfism^s and Rami was to note 
that the cross had been a Buráq for the victims of Pharaoh. The gib et of Mansür is nimbed 

i ivi ig idi) [footnote without reference |. 
M Re. p. Ci me CoE ie D Mos ms., no. 22; Qazan [ms. ], 88; Baqli, Sh., f. 
125; Jildaki [bib. no. 531-a]. . . 

7^ According to Hamadhani, Bagli, Jildaki, Tüzari, Qazan ms., Mosul ms., Taymür ms.; 
ms. L. says “Unawiya” (f. 3242) and "Jártya" (£. 532b). 
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taste the blade.’ Remember what he says to you in response, then ask 
him, what is Süfism?" he said, and she went to him and said: “I am the 
messenger of Abū Bakr Shibli.” [He said:] "Give me your message.” 
[She said:] “He tells you: God gave you access to one of His secrets, but 


because you have made it public, He has made you taste the blade.” But 
he recited: (Tajāsartu . . .):75 


I was rash, I revealed Your Name, yes, when my patience was exhausted; 
What is more beautiful in regard to the likes of You than to remove [Your] veils? 


IfI am criticized for doing it, my excuse is in Your face, for the full moon is poor 
next to Your face, O full Moon. 


Then he said: “go and find Shibli and tell him: by God, I did not di- 
vulge His secret;76 and if it had happened as he said, then the best thing 
would be to speak of the tribulations (mihan) of the prophets, that they 
were designed to punish them.” Then she said: “O master, what is 
Süfism?" [He answered:] “That in which I am (ma ana fihi); by God, I 
have never been able to dissociate for a moment its good fortune from its 
bad (md faragtu bayna ni‘matihi wa bala’ihi sa‘atan qatt)." 

Another Süfi tradition puts the question “What is Süfism?" in the 
mouth of another of Shibli's messengers, his disciple Bundar-b-Husayn 
Shirazi, which is strange: for Bundir, one of the early Ash‘arite theolo- 
gians, was later obliged to force Ibn Khafif, who had also become an 


Ash‘arite, to repudiate Hallaj. This is the text: (L. [see This edition, II, 
464ff. |, ££ 323b), abridged: 


Ibn Khafif (sic), after a fortnight, was present, calm and collected, at the interci- 
sion of Hallàj; afterwards, on the gibbet, when questioned by Bundar, Hallaj, 
looking at him sternly, answered: “the beginning (ibtida’ahu) (of Süfism) you are 
sccing here; its end you will see tomorrow." Of which Shibli commented: 


"Husayn-b-Mansür is right: Süfism is spiritual sacrifice; pay no attention to the 
‘follies’ of mystics, "77 


Another Süfi account (ms. L., f. 330b-332b = ms. T., £. 14-15), after 
giving Hallaj’s statements to Caliph Muqtadir,?5 the condemnation by 
the canonists, the flagellation (with a thorny sidra), the prayer for deliver- 
ance “Ya Mu'in,” presents Shibli sending a woman ( járiya: not named)?’ 


75 These lines are from Khali" (cf. de Goeje, ap. 'Arib, 100, n. 1; Aghani [2nd ed.] VI, 
187): of profane love (cf. Rüdhabàri on Ibn Dàwüd, and Shibli on Abū Nuwas). 

76 After “His secret, . . ." Tüzari has merely: “and if someone has suspected me of doing 
that, he has done so wrongly.” 

77 Recueil, p. 61. 78 London ms. 888, f. 323b. 

79 Confused with a female saint who died a century before (Jami', p. 721); one might 


think her to be either Fátima Zitüna (who was a servant of Abü Hamza, Junayd, and Nari) 
or Fatima, sister of Rüdhabàri (Kh. VI, 134) 
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to ask the question, ‘‘what is Süfism?" and also to ask Hallaj why he re- 
vealed the arcanum; after a long dialogue, Shibli comes and repeats the 
question himself: Hallaj responds, “‘its exterior (zahiruhu) is what you 
sce; its interior remains hidden to men; its beginning is today (awwaluhu), 
its end will be tomorrow.” A rather jumbled discussion follows.99 

The text preferred by Ismà'il Haqqi (in his Tafsir rüh al-bayan [bib. no. 
844-3] I, 138-139 = ms. L., f. 327 a-b = ms. K. 89 = Mosul ms., 23) 
begins with the prayer “Ya Mu‘in,” followed by the statement about the 
exile (gharib); then comes the question, "what is the reality of Süfism?" 
(Isma'il Haqqi says: “of desire"); to which Hallaj responds: "its exterior 
(zahiruhu) is what you see; its interior remains hidden to men"; Qur'an 
15:708! follows that. 

Abū Bakr (M-b-M) ibn Thawaba said: “I saw my brother Zayd 
al-Qasri®? writing down verses uttered by Hy-b-Mansiir Hallaj on the 
gibbet: 


Through the sacred holiness of this Love which the world 
cannot lust after to corrupt 

I have felt no harm since suffering came upon me, nor 
has it caused me any injury; 

No limb, no joint of mine has been cut off which has not 
made you remember (God). 


Finally, the extremist Shi'ite sect of the Nusayris has some questions 
asked by Shibli of the crucified Hallaj: 

(‘Isa ‘Imran, commentary on the Bustan of the Nusayri shaykh ‘Ali 
al-Na‘im, ms. L.M., f. 39a: these are proverbs, commented on initia- 
torily): 

Proverb: “And curse Hallaj, and burn cotton." —Commentary: Hallaj 
is the Safi who, out of pride, carded an abnormal amount of cotton, and 
deserved to be crucified . . . his contemporary, Safi AB Dulaf-b-Ja ‘far 
Shibli, questioned him when he was on the gibbet: “how does one arrive 
at Sūfism (qadam al-tasawwuf . . . corr.: qidam al-tasawwuf = eternal 
Süfism?), and what does it mean to rend the gown (takhriq al-khirqa)?" 
But the story will take a long time to unfold.” 


” 


3) “Have we not forbidden you from receiving any Guest... ? 
(Harawi, ap. Jami, Nafahat; and Ma'süm ‘Ali, Tara’ig II, 203): 
(AH ‘Ali-b-Ibrahim Basri Husri)® said: 
80 Aghani. 3! Mosul ms. 1934, f. 29a. 
82 Ap. the biography of Nasrallah-b-Ishaq Ba'labakki (no. 100 of Volume V of Takmilat 


al-ikmál by Ibn al-Fuwati [bib. no. 2068-c], Lahore ed., 1929) (comm. M. Jawad). 
83 The authorized rawi of Shibli is Husri (d. 371), founder of the first Safi monastery 
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Shibli came and stood before the gibbet from which Husayn-b-Mansür (looked 
at him) and cried out to him: "Have we not forbidden you from receiving any 
Guest, whether man or angel?" (Qur'àn 15:70). About which the qàdi (= Abū 
"Umar), who had arranged this crucifixion to be carried out, declared (to Shibli, 
who was brought before him): “That one had pretended to be a prophet, and 
now this one pretends to be God?” Shibli retorted: “I said the same thing he did, 
but my madness was certified, and his sanity killed him.” 


(Sulami, Ta’rikh, ap. Khatib VIII, 121): 


Mansür ‘Abdallah (Sadüsi Harawi)®4 said: “I heard one of our friends5 say: 
‘Shibli came and stood before the crucified Hallaj, looked at him and said: “Have 
we not forbidden you from receiving any Guest, whether man or angel?" " "86 


This is the famous verse in which the people of Sodom accuse Lot of 
treason against the Perfect City, in which human nature is self-sufficient 
with respect to the racist secret of its original identity: how dare you 
transgress the order of the arcanum by giving, you our host, hospitality 
to Angels, messengers from a threatening foreigner? 

Shibli's application of it to Hallàj is ambivalent: did he really betray his 
Süfi brothers by giving himself over to a public apostolate of mysticism, 
in opposition to the rule, held to by Islam, of not throwing pearls to 
swine? One piece from Hallaj's Diwan, revealing a truly sarcastic irony 
with regard to the discipline of the Süfis' arcanum, shows that in this he 
was following the advice of Hasan Basri, prophesizing to those who do 
not want to be delivered of what they have conceived to be good, that 
their womb will burst open. Shibli, who was living the Qur'an pro- 
foundly, utters this verse as a challenge. Has the time for divulging the 
sccret come, since you may dare transgress the Law, so that it may exe- 
cute you for having sworn that you received God Himself as your Guest? 
Do you intend to save Sodom this way, and, with it all those human 
societies that wish to abuse the Angels of God, your guests? 

One will note that Hallaj is silent: for “at sunrise, the ‘Clamor for Jus- 
tice (al-Sayha) surprised them’;” his cry,87 uttered by the Angels, over- 
threw, says the Qur'àn (15:73), the accursed City.88 


within the Round City, the Zawzani ribat; he went over to Ha 
school that dared defend Sunnite monasteries (Yàqüt, Ud.) 
mayors. 

84 Mansür Harawi (d. 402), a disputed Safi writer (called by Malini a Salimiyan liar and a 
pro-Hallajian, discussed biographically in Chapter VIID. 

55 “One of our friends"; a polite periphrasis similar to "rajalun," designating a dis- 
credited rawi, refers to Ibn Fatik, via Abū ‘Amr Anmati (cf. Qush., 20, 22). In fact, Ibn 


Baki’ produces the same text, taken from Ibn Fátik, in his Hamd account. 
86 Cf. Akhbar no. 26. 


87 Ana’l-Haqq = the Qur'ánic sayha bi'l-haqq. 
88 The City that Refuses Hospitality; identified, after Sodom, with Antioch (Qur’an 


nbalism, for this was the only 
against the Buwayhid palace 
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Indeed, Shibli knows in his conscience that Qur'an 15:73 answers 
Qur'àn 15:70. But insofar as the Hour has not yet come to pass, he ap- 
proves of the Law's forbidding (yumma', he says at the trial = here, 
nanhdka) any premature apocalyptic divulgence. 

Our interpretation is confirmed by Shibli’s legendary gesture of 
throwing a rose at Hallaj, whom the crowd was stoning; to throw a rose 
is an act of challenge (cf. Desmaisons, Dic. Pers. [bib. no. 2056], s.v. 
Giilzeden). 


4) “All that matters to the ecstatic is the increasing solitude of his Only 
One, in Himself." 


‘isi Qassar Dinawari said (Sarraj, Luma‘, 303; cf. Sulami, Ta’rikh, ap. 
Khatib VIH, 132): “I was present when they took Husayn-b-Mansür 
from prison to kill him; his last words were: ‘All that matters to the ec- 
static is the increasing solitude of his Only One, in Himself.’ "8? He 
added among the shaykhs of Baghdad at that time there was not one who 
did not admire these words uttered by him. Dc 

Sarraj, Luma‘, 348 (definition of tafrid considered as ifrad): "Husayn- 
b-Mansür, may God be merciful upon him, said among other words at 
the time of his execution: ‘All that matters to the ecstatic. . . . 

Sulami, Tafsir [Qur'àn] 42:17 = Stf 148 (reprod. by Ibn Khamis, Man- 
āqib [?] and Sha'ràwi, Lawaáqih): the same sentence, given, according to 
Abü'l-'Abbàs Razzàz, brother of Hallaj's khádim, thus by Ibn Fatik 
“when he stood up to be led to the execution" (Sulami omits it in his 
copy, ap. Ta’rikh = Khatib VIII, 151). l i 

Ibn Bākūyā (ap. the Hamd account) as regards his next to last saying 
on the cross, which he shouted loudly. The Akhbar (ap. Shibli’s account, 
no. 17) likewisc.?? 

This final saying, the earliest one to be transmitted and the one most 
trustworthy, was preserved according to two different traditions, which 
placed it either at the departure from prison or at the end of the execution 


15:76: 36:13, 29) and Nazareth. In point of fact, the mutawakkil, says Hallàj, is the one who 
refuses to accept alms, in the very town where he should have the most right to it (Qush.). 

89 Earlier translations: Tholuck (except 68): Die Zahlen des Einen sind die Glieder des Einen 
(sic). —Nicholson: “It is enough for the lover that he should make the One single (tr. 
Kashf., 311). —P. Kraus: “Ce qui compte, pour l'extatique, c est que | Unique le réduise a 
l'unité" (2nd ed., Akhbar, p. 17). [had translated it at first as follows: “Le but de l'extatique, 
c'est l'unique seul avec Lui-méme” (P. 1st ed., p. 324). [In the 2nd edition, L.M. translated 
it as follows: “Le tout, pour l'extatique, c'est l'esseulement de Son Unique, en Soi.” The 
Esseulement was coined by L.M. to mean “solitude en train de réaliser. —H.M.] 

99 Sha'ràwi is less close [to the text?] (followed by ‘Ali Qari’), Law. [bib. no. 741-f] I, 


107. 
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(Qassar-Razzaz, earliest version: as opposed to Hamd-Shibli, concord- 
ists). It is strange that this differentiation should derive, in both cases, 
from Ibn Fatik as well as from Shibli (master of Qassár): which reveals a 
contamination of the isnad, either by concordisme, concealment, or lapsus 
calami. 

It is a forceful condensation, with three pairs of antitheses: hasb (the 
whole)—Wahid (One); wājid (ecstatic) —Wahid (One: being written as 
wajid, without the dot under the jim: hence the mistaken tradition: 
“wahid—Wahid): and ifrád (from FRD, isolation, solitude in making sol- 
itariness of the odd number) —Wahid (from WHD, the actual and real on- 
tological unity, the principle of fertile union): hasbu'l-wajidi, ifrádu'l- 
Wahidi lahu; which is to say: “All that matters (hasb: cf. the dhikr “Allāh 
hasbi," practiced in ‘Abbadan, Ibn al-Jawzi, Humaqa' [see bib. no. 370- 
o], 106; Qur'an 9:129; 39, 38; Shadhili),?! for the ecstatic (literally: “the 
yearning”), is the Solitude (ifrad: 4th form: cf. Qush., 281, Kalab., no. 
51; “Ayn al-Qudat Hamadhini, Tawhidat [bib. no. 504-c], gives by Hal- 
laj "ifradu'l-a'dadi fi'l-wahdati Wahidun" = “that which singularizes num- 
bers apart from their unity as a whole is the One")?? of his One in Him- 
self.” The solitude of God divesting Himself of all majesty, being only a 
poor, and naked, Desire. 

Kilani commented on it in the parable of the dazed falcon. And Ibn 
‘Ata’llah, the Shadhili, at the end of the Mawa iz [bib. no. 500-c] (ms. P. 
1299, f. 35a): “the solitary omnipotence of God accepts only the most 
solitary of servitudes: hence the saying of the Prophet: ‘God is simple, 
and loves simplicity,’ which is to say, 'Solitary, God loves only the 
solitary—One, He loves only he who witnesses Him as One’ ”; from 
there we go to Hallaj’s allusion: [literally:] "the whole, to the ecstatic, is 
the increasing solitude of his One, in Himself.” This sentence is essen- 


tially the fulfillment of the first condition of the Islamic shahada, of the 
tahlil. 


5) Qur’ān 42:18: “Those who do not believe in the Hour seek to hasten it; 
but those who believe await it with a reverential fe 
that it is the Truth." 

In a significant and, I believe, for him, unique departure from custom 

(one finds it in the Tafsir of Ismà'il Haqqi), Sulami's “commentary on the 

Qur’an,” upon reaching this verse, comments on it by using Razzaz’s 


ar, for they know 


?! A dhikr ridiculed by Nazzam: adopted by the Hanbalites of Sus (cf. ‘Ugala”'l-maj. [cf. 
bib. no. 180A-a]: corr. hubhiya for “hasbiya’’), 


?? Compare also the second (tafrid) and seventh (infirád) forms. (Hujwiri, 281). 
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synthetic account of Hallaj’s execution, which ends as follows: “he said 
nothing more after that." 

The Razzàz account leaves out, as we have seen, three of the five sen- 
tences that we have studied as having been circulated in this era: in order 
to conclude on this Qur'anic verse, eminently predestined for Hallaj, as a 
Turkish gloss was to say (on Yafi'l, Nash [bib. no. 541-c ]):?? “Praise be to 
God for this holy verse, which seems revealed beforehand intentionally 
for the death of Mansür (= Hallaj): it is very clear.” 

Not only because the Final Hour is designated by maslüb, Jesus (Qur'àn 
43:61); nor because Süra 42 foretells, according to the famous hadith of 
Artat concerning the individual letters HM SQ of its first verse, the year 
of Baghdad's destruction, of which the flooding of the Tigris (roused to 
indignation by the death of an innocent) was [considered] from 309/922 
on to be the precursory sign; but because the Final Hour is the only "'per- 
fect instant," that in which the "present witness" (shahid ani) of the “‘an- 
nunciatory instant" rejoins, in the “proclaimed instant of the sanction," 
the Eternal Witness (shahid al-qidam): in that Last Judgment, the final 
summation of the statutes governing everything for which man is held 
accountable, in that “clamor for justice" (sayha bi'l-haqq) from a divine 
Judge. 

Since everything in hadith has a motive behind it, alas, which makes 
the search for objective truth so difficult in Islamic history, we believe 
that the historian AB-b-Shàdhan Bajali, a Salimiyan, deliberately ended 
with Razzàz, the account of Halláj's execution, on Qur'an 42:18, while 
also excluding Qur'an 15:70 (critique of Shibli), in order to protest 
against the ""defeatist" attitude of Shibli in the face of the heroism of his 
friend. 

We have, in fact, two texts, independent of the text (previously cited) 
of Qannad, in which Shibli reprimands Hallàaj ‘‘for being in too much of 
a hurry,” which also chide this opportunistic attitude: 

(Akhbar al-Hallaj, Mosul ms. no. 67A): "Shibli was asked what he 
thought of the Hallaj case. He lowered his head respectfully, then said: 
‘you are indiscreet; this man has shown what had remained concealed 
from creatures; and, had he not been in such a hurry, he would have had 


,» 


a happy life. 
(Sulami, Ta'rikh, extr. ap. Ibn ‘Asakir, Ta’rikh dimashq, ms. P. 2137, f. 


96b): "Abü Bakr Zubayr-b-M-b-‘AA said: ‘I saw the Prophet in a 
dream, and I said to him: “O Prophet of God, what is your opinion of 


93 Cairo ms. II, 141, f. 10a. 
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Junayd?” [He answered:] “He is the one who put (mystical) science in 
order.” “And of Shibli?” [He answered:] “When he was not in ecstasy, 
he was useful in many ways.” “And of Hallaj?" [He answered:] “He was 
in too much of a hurry ísta fala” (ap. biography of Shibli.’ "' 

However, the “‘yasta jilfina”’ of Qur'an 42:18 and Qur'àn 16:1 (cf. Job 
27, Psalm 62:18-19) call to mind, in contrast, the avowal of Hallaj 
(Akhbar no. 22) in Nihawand: “I must not hurry (fa‘ajjaltu) to my joy." 

The gesture attributed by legend to Shibli of throwing a rose at the 
crucified Hallaj is a gesture of challenge (cf. Desmaisons, Dictionnaire Per- 
san, s.v. Giilzeden); like Qur'àn 15:70, moreover. 


3. The Declaration by the Eighty-Four Shuhud before the Coup de Grace 
and the "Testimony of Blood” 


During the descent from the cross, which took a certain amount of 
time, the body was still going through convulsions; the so-called *'Shibli 
account" puts the last two utterances, spoken “in a very loud voice,” at 
this time. Ibn Baküyà, who placed them before this, is in agreement with 
respect to the end of the account: “After that he was led to the gibbet, he 
was beheaded; then his body was rolled up in a mat made of reed strips, 
over which oil was poured, and burned.9* Afterwards, his [remains] 
were brought to Ra’s al-Manàra,?5 so that the wind might scatter [his 
ashes].”’ 

It seems to have been customary at the time of the coup de grace for a 
public reading of the sentence to be given. It is presented in a dramatic 
form in the Hikayat Ibn Khafif, a legendary account, which, both in the 
isnad of Ibn Razin (d. 680/1281)97 and in the extract given without isnad 
by the historian Tüzari, goes back surely to the fourth edition of the 
Akhbar made by Ibn al-Qassis, just as the great muhaddith AT Silafi (d. 
576/1180) disseminated it (sce Recueil, p. 63): 


When morning came, Vizir Hamid-b-'Abbàs arrived on horseback with his 
retinue and together with the police commissioner, Muhammad-b-'Abd a]. 
Samad. Then Hamid walked toward the gibbet, drew from his sleeve a scroll that 
he handed to Muhaminad-b-'Abd al-Samad; and the latter unrolled it. It con. 
tained an attestation given by eighty-four eminent persons’! from among the 


94 Misk., cited previously [?]. 

95 Variant: mi’dhana. This refers cither to a cape on the banks of the Tigris bearing this 
name, or to a nearby minaret: Jami‘ Bab al-Tàq, or Jami‘ Shaghab; or Jami‘ al-Qasr, 

96 Here, infra [?]. 

?7 Going back through Faradi and A-b-'AR Kirmani (= Farisi? d. 575) to a “ba'd al. 
fuqará! " (= Silafi?). 

°8 Eighty-four according to the rihla of Tasaft and the NB ms. of the Qissa (ms. Q.: 80, 
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fugaha’ and the qurra’. (Its purport was:) “Execute him: his death is necessary for 

the peace (salah)? of Islam; let [responsibility for] his blood fall upon our necks 
(damuhu ft riqabina). "199 And the vizir said: “I want witnesses to it.” And the wit- 
nesses (shuhtid) presented themselves to him from every side. He said to 
them: "here is your attestation? here are your signatures?" "Yes," they re- 
sponded, "execute him; his execution is necessary for the peace of Islam (ff 
qatlihi ‘salah al-muslimin’); let [responsibility for] his blood fall upon our necks.” 
He was lowered from the gibbet, and the executioner stepped forward to cut off 
his head. Then the vizir said to the witnesses: "the Commander of the Faithful is 
innocent of his blood?" "Yes" [they answered]. “And I am innocent of his 
blood?” “Yes.” “And the police commissioner is innocent of his blood?” “Yes.” 
The executioner walked toward Hallaj, who recited: 


The one who invites me. ... 


Then his head was cut off; his torso was left there for two hours during the day; 
and his head (displayed) in the midst of his amputated hands and feet spoke in a 
language only the end of which could be understood: “Ahad, Ahad”: “O Only 
One, Only One.” Then I came near him and I saw that the blood which was 
spiled had written on the ground: "Allah, Allah" in cighty-four spots, the 
number of false witnesses. After that, he was set afire. 


This text, moving in its echoes to a Christian reader, who should not 
denounce it as an imitation, illustrates very well the “meditative” process 
by which the fourth edition of the Akhbar was formed. Ibn al-Qassis 
had, for “points,” authentic puncta to meditate on: the sayings of Hallaj 
offering his life in the presence of witnesses in the cathedral-mosque 
(Akhbar, no. 50), adding, no work is more urgent for Muslims than my 
execution . . . ”; “be therefore Mujahidin” (Akhbar, no. 50); the verse 
“ma qudda lr ‘udwun wala mafsilunlilla wafihi lakum dhikrun” (Diwan, p. 
128); similar to a thought of Daqqàq's, Qush.): “neither limb nor joint of 
mine has been cut off which is not for you a memorial (of God)." He, 
also, knew the custom of a declaration reminding people of the justice of 


and D: 85; Borg. ms. [?] 35; Tüzari: 31; Ibn as-Sà'i: 4 or 5; AS ms. 2144, f. 153a: 100; Maq- 
disi, Berlin ms. 3492, f. 41b: 31). Instead of “Allāh,” it is ''Anà'l-Haqq" (AS ms. 2144; 
‘Attar, ap. REI [1946], p. 134), or “Anā’llāhu gatiluhu” (Ahmad-b-'Alawan). 

99 Salah. A word used in the Tahkim by Abū Misa (Fakhri, 129). Cf. che prayer of 
Khadir and of the abdal: “aslth.” . 7 

100 “Damuhu fi rigabina"'; “riqāb,” for necks, is found in Andalusia (Khushani, 179: 
“ithmuhu fi rigabikum”), but it is semidialectical and indicates a "locale" for this text: in 
Baghdad, I have heard the expression ‘ald ruqubti"; (cf. Beaussier, Bocthor, Spiro). The 
canonical word is unuq, a'iáq: in A.H. 130 (Tabari II, 1986), in 262 (fr. Luma’, ap. Arberry), 
around 500 (Shifa’ II, 283), in 701 (in Cairo: Durar [bib. no. 760-a] I, 308). C£. the retort of 
the Süfi Bunàn, to whom someone (Rüdhabàri) had just offered a gift of a 1,000 dinars on 
behalf of the wali, Takin: “you have gotten that [by spilling] the blood of Muslims, and 
you want to put it on my neck ('unqi)? Let it stay on your neck first" (Murshid al-zuwar), 
Cairo ms. 5129, f. 209b). 
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the death sentence. He therefore commemorated it, with a certain stage- 
craft, so that it would bring about a supernatural manifestation of the in- 
nocence and the sanctity of the condemned man: “the testimony of the 
blood.” Usually blood spilled (dam masfih) is impure,!?! but the soldier 
killed in the jihad is buried without washing his bloodstained clothes: for 
the blood of the martyr is pure; it is the mark of the Holy Spirit; it is the 
ablution of Pure Love,’ the sign of divine spiritual adoption (nasab rū- 
hani). This is a comparison with the Johannine meditation on the cut by 
the lance on Calvary; the soul has departed, but the Spirit bears witness 
that his sacrifice is accepted: by the sign of Blood. Which is shown in this 
case in “writing” the Divine Name Allah, eighty-four drops, the number 
of false witnesses who signed the death warrant. 

One will also note the similarity between the meditation of Ibn al- 
Qassas, who had certainly not read Zanji, and the cry (that Zanji had 
noted, not without surprise) uttered by Hallaj at the pronouncement of 
the sentence: “Dami Haram . . . Allah fi dami,” “My blood is forbidden 
(sacred) to you . . . God is answerable for it”: a standard formula, but one 
which takes on great meaning in this instance. The account by Ibn al- 
Qassis, accepted by Silafi, obliged the Muslim Community, in the sixth 
century of the Hijra, to discuss the canonization of Hallaj, from the as- 
pect of this *'testimony of blood." 

Shihab Tüsi, a Shafi‘ite preacher, a bold knight-errant of the powerful 
in Baghdad and in Cairo, where he died in 597/1200, incited a riot in 
Baghdad in 569/1173: when after having outraged the Shi'ites by declar- 
ing that there were no grounds for excommunicating Ibn Muljam, 103 he 
expressed belief in the “testimony of the blood" of Hallaj through a 
clever fatwa, in which, playing upon the “two genealogies” of the be- 
liever, he said: because the blood of Husayn, the grandson of the 
Prophet, which was worth a thousand times more than the blood (hu- 
man family) of Hallàj because of that fact, did not write the Divine Name 
on the ground at Karbala; while God Himself had caused it to be written 
with the blood of Husayn Hallaj in Baghdad: “because the one who is 
wrongly suspected (from his origin: among Semites, the imposter and 
the bastard are considered the same thing) demands vindication 
(tazkiya).” 

The “remarkable beauty” (ghdyat al-husn) of this response did not dis- 


101 Qur'àn 6:146; Subki III, 24. 


19? C£. infra, pp. 601-605 (rak'atáni); and the “baptism of blood" of the victimal lamb in 
the Johannine Apocalypse. 
103 The assassin of "Ali. 
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arm the hatred of Ibn al-Jawzi (d. 597/1200) and of some [other] Hanba- 
lites (including probably Ibn Najiya): Ibn al-Jawzi wrote a two-volume 
tract!9^ against the “testimony of blood" of Hallaj, in which he declared 
that impure blood “could not write alfaz al-Jalala (= the Pure Name = 
Allah)." However, from Abü Shama and Sibt ibn al-Jawzi up to 
Dhahabi, historians recognized the power of Shihab Tusi’s sentence, and 
merely added discreetly (because of the respect due to Silafi) that the deed 
itself was not verified (by a sure isndd). ‘Izz-b-Ghinim Magqdisi, 195 
Ahmad-b-'Alawàn,!96 Ibn al-Sa‘i,1°7 the author the Borgianum manu- 
script, and Khafarji accepted the deed as a fact. The Borgianum manu- 
script, adds that this name Allah written on the ground with his blood, 
was preceded by a prayer from Hallaj asking to die a "martyr" for the 
two groups of Five Initials found in the Qur'àn; at the beginning of Süras 
19 and 42: now, the first, among the Druzes (who intentionally write sidq 
with the sin and sād ['Alid] at the beginning), represent "'the letters of 
veracity,” "hurüf al-sidq,” the Holy Name; and the second, among the 
Nusayris, is read as follows: ‘‘the triad ‘ayn-mim-sin is Haqq, Truth": this 
is the Supreme Name. Hence, one finds another mode of meditation, 
that of arithmology, on the “testimony of the blood.’’198 

Contemporary with Hallaj, an apocalyptic text from the Fitan collec- 
tion of Na'im-b-Hammad (Suyüti, Hawi [bib. no. 690-g], II, 72) attrib- 
uted to the formula “let his blood fall upon our necks” a strange and 
mysterious ambivalence, which put in the mouths of the supporters of 
the Mahdi (reluctant to let himself be proclaimed by them) the impreca- 
tion: "let our sin fall upon you, and let our blood (if we are killed) fall on 
your neck”’ (if you continue to refuse to let us swear an oath to you) (ith- 
mund ‘alayka wadima’una fi 'uniqika). 


4. The Initiatory Symbolism of the “Hanged” 


Before examining the flowering of the Süfi meditation on the coup de 
grace (decapitation by the blade, historically verified by all of the sources, 
secular and Safi), let us call attention to the fact that, beginning in the 
twelfth century of our era, it is omitted in all of the poems and all of the 
iconography from the pro-Hallajian religious circles; Hallàj was not 
taken down from the gibbet (still alive), he died on it by hanging; and in 

104 Entitled "al-Qati^' (cf. A-b-Khalil, Zubdat al-Mugtafá); and Talbis, 18. 

105 Sharh hal al-awliyá' [bib. no. 441-b]. 

106 Futüh, Kratchkovsky ms., f. 141 a-b. 

107 Mukhtasar [bib. no. 463-c]. 


198 Er, Jb. X V (1948), p. 300. An apocryphal work by Ghazali constructs the first magical 
square (quoted in fine from Munqidh) based on these two groups of initials. 
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order to explain that Hallaj had been able, although strangled by a rope, 
to speak from the height of the gibbet, the poet Ahmad Yesewi had to 
invent a “miracle of the rope," which said to Hallaj: “do not be choked 
(by me)." 

The very old initiation ceremony, which has been preserved by the 
Turco-Albanian Bektashi order,19?? unfolds in the center of the cell, in a 
circle called Dar-e Manstir (the Gibbet of Hallaj); the professed man (talip) 
enters, "head uncovered, in bare feet, a noose around his neck, cringing, 
head bowed" (like the male lamb offered in sacrifice), begs for his admis- 
sion; and once admitted, he receives the cap (taj) and the girdle (tighbent: 
which his sponsor ties with three knots); to so gird “means to consent to 
the gibbet of Mansür," for that is the only way “that one reaches 
God."'110 

This is not a case of a later innovation; rather the initiation in the 
‘Gibbet of Hallaj” has perpetuated, fossilized in this ritualism, the early 
commemoration of Hallaj’s death. 

Hallàj had wished to die sacrificed legally, like the victims sacrificed on 
the hajj: now, the lambs and camels (budun: cf. Faris) offered at Mina are 
led there in a state of taglid by a noose on which the two sandals (khal“ 
al-na‘layn) of the offering are hung. u 

It may even be that, in his private masjid, where there was also a minia- 
ture ka‘ba, Hallàj, during 9-10 Hijja, had put the votive cord (taqlid) 
around his neck to symbolize his vow of dying as a legal victim. One 
feels that his early disciples (iskaf), who insisted so much on the istiq- 
tal,1"4 established a Hallajian guild, a futuwwa, in which, according to one 
later Bektashi explanation (legend of Mu'mina ‘Ayyar: Shr‘itized), the 
girdle (tighbent) that wrapped around the loins of the professed is none 
other than the small cord with which he professes his vow to be hanged 
(to save the life of the Master) as a substitute for the Master. The sacrifi- 
cial sign of the hajj (taglid) thus becomes the sign of the jihad (and, in fact, 
the Bektashis formed the leading class of the Ottoman Janissarics, and 
the "Adawiya Yazidis the Kurdish mamlüks of Baybars). Inversely, an 
Altaic custom requires the loser, when surrendering, to put his belt 
around his neck as a sign of vassalage (Pelliot). 

It is very strange that the wearing of the cord, together with the belt, 
has continued, since the twelfth century, in two pro-Hallajian initiations 


that diverged from a common Turco-Kurdish source:!!? the Bektashis 
109 (C£. the aforementioned, p. 453. | 

110 Birge (ap. REI [1947], p. 113, n. 2). 

111 [skafi: [cf. Part 1v of this chapter, n. 8]. 

11? Perhaps in the time of Amir Ibn Mahlaban, the friend of Ibn al-Muslima. 
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(now pro-Shi'ites), and the Yazidis (who have remained ferocious anti- 
Shi'ites).!1? The cap (taj) worn by several congregations perhaps also de- 
rives from the gibbet of Hallaj: for Bagli relates for us a vision of Hall3j, 
identifying him by the traditional crown worn by the man condemned to 
death. 

Outlawed in Baghdad as early as 311, the Hallajiya were mistaken, 
during the Buwayhid Shi'ite regime, for other rioters organized as Sun- 
nite futuwwa (Nubuwiya, 361; 363; 389; 422; 426), who shared their ‘“‘Sid- 
diqiya"!!4 by their wearing of the belt. On the other hand, artisans tradi- 
tionally wore the initiatory belt going back to Salman, the Initiator 
claimed by the family of the Prophet (and therefore by the Shi'ites), 
whom he had “girded” with his barber-circumciser's girdle: a kind of 
"swordbelt" (tighbent). One sees that the belt of the Sunnite futuwwa was 
slightly different: it was a military belt worn by an archer, a "'tir-bent," an 
arrow belt, the insignia of the guild of “couriers” (shatir; from whence 
the Indian shattár religious order derives), going back to 'Amr-b- 
Umayya Damri (a disciple of Salman); and, insofar as it was created by 
the ‘Abbasids, it was Sunnite. 


5. The Theme of the Sword 


The theme of the sword that ended Hallaj’s life appears as early as Nas- 
rabadhi: in his sentence that seems to be a commentary on the “‘hiqn al- 
dima” by which Hallaj refused to benefit (Akhbar no. 50): “if there is a 
love that forbids the shedding of blood, there is [also] one that requires 
it, by the swords of the Lover, and it is the noblest of loves." In his Per- 
sian translation of the Qawanih al-‘ushshag (by his master, Ahmad Ghaz- 
ali), “Ayn al-Qudat Hamadhani inserts in two places (f. 68b and 79b) the 


following: 


Husayn-b-Mansür said that at the moment when the Beloved (Ma‘shiiq) has the 
execution mat (bisdta siydsat) spread out to execute His lover, the latter is enrap- 
tured by His beauty, and says: 


He is about to kill me, and I am enraptured with Him— 
In His act of drawing His sword (figheh), what beauty! 


and he recites (in response to the Qur'ànic condemnation(: “fa’qdi ma antà qadin,” 
“so carry out Your sentence" (Qur'an 20:72). 

113 Genberbest (loins) and red and black meftūl (neck) of the Feqiran Yazidis (Lescot, 
Yézidis [bib. no. 1798-a] [1938], p. 93): "qenberiye" and “teslim-tas” (keeping around the 
neck a small quartz from Najaf) of the Bektashis (Birge). 

114 Cf. our Mubahala |bib. no. 1695-au], 16; J. Deny, Conférence Université de Paris (July 
1940), pp. 75-94. The Siddigiya of Fars, ancestors of the Suhrawardiya and of Yf. 
Hamadhani (ancestor of the Bektashis), Hallajians, from the beginning, name Salman in 
their isnad. 
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Suhrawardi Halabi takes up the theme again in his ‘Aqla Surkh (10-11): 


By the sword of love (figheh ‘ashq) be killed, to find immortal life, 
For without a blow from Your scimitar, no one can hit the mark of resurrection. 


And ‘Attar celebrates “the mystery of [Hallaj's] beheading,” which 
frees his soul from his body, and gives him in exchange for his head a 
crown; ora lighted candle. That [gift] is for him personally. For the Mus- 
lim Community, the decapitation gains a head, which, according to the 
request made to Hallaj by the Prophet himself, “will stop up” the hole in 
the Wall (of Gog) that his propaganda had opened (Munawi; Qutb; 
Dhahabi; cf. Qur’an 18:8). 


6. The Theme of the Ashes 


Zak.Qazwini, ‘Aja’ib II, 112-113; cf. Khafaji, Nasim [bib. no. 811-a]; 
and Qissa [=Rec., p. 62], numbers 34 and 43: 


When Hallaj was led out of the hall (sic) (following the sentence), he summoned 
one of the hujjab (Khafaji reads: his sister), and said to him: "If I am burned, there 
will be a flooding of the Tigris, which will threaten to engulf Baghdad. When 
you sce it rise as high as the battlements of Burj, take a few of my ashes and 
sprinkle them to calm the waters.” 

After he had been crucified and burned, the water (of the Tigris) began to rise, 
so that Baghdad was on the point of being inundated. The Caliph said, “Did Hal- 
làj say anything to you on this subject?" The hajib (= Nasr) said: “Yes, Com- 
mander of the Faithful: he said to do this and that.” [The Caliph then said:] 
"Hurry and do what he said." And they threw his ashes (in the Tigris), and it 
became calm; and the ashes floated, writing on the surface of the water [the 
word] Allah; and the water subsided. 


The flooding theme?!" is classical in Turkish poetry: Yesewi (in an 
apocryphal hikem, quoting Nesimi), has the ashes thrown by Dhà']-Nün 
Misri, who had come purposely from Cairo (the Bukharian Qisse Man- 
süre shaykh even says that it was the Nile at Cairo that flooded). ‘Attar 
mentions the flooding only in his Tadhkira; according to him, the ashes 
wrote “‘Ana’l-Haqq”’ on the waters, but the flooding was not subdued by 
throwing the ashes, but rather by throwing the robe of Hallaj; same as 
the Turkish Ahmadi’s version. 


115 One can study it from the theoretical (and syncretist) point of view, ap. Frazer, The 
Golden Bough (3rd ed. [New York, 1935]), II, 70 (taboo); and ap. Jung, libido [?] (Fr. ed., p. 
200: resurrection by maternal water). But it is very significant that in two passages, Akhbar 
no. 2 (jariyat, yanjaj) shows the theme to have been initiated authentically a few hours be- 
fore his death. Cf. also "sáfiyat," which we find in verse 6 of the marthiya on Ibn Baqiya. 
The ashes theme developed in opposition to the theme of the spilled blood, which consti- 
tuted a canonical scandal. 
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According to ‘Attar, followed in this by Sari Celebi,!!6 it was not the 
ashes thrown in the river, but rather those that rose in the sky when Hal- 
làj's remains were soaked in oil, that produced a flooding of light that 
encompassed creation, as on Sinai, or in the apotheosis of the Last Judg- 
ment. They are similar, in this, to the “carded wool" of the apocalyptic 
verse in the Qur'àn (Qur'àn 70:9; 104:4).117 

It seems that Hallajians made intermittent pilgrimages to the site on 
the bank of the Tigris where his ashes were thrown; Ma‘arri speaks of it 
in 399, Rashid al-Din, the famous Mongol vizir, states precisely: “there 
where Shaykh Ahmad Kabir performed his ablutions, he drank the ashes 
of Hallaj; and that is what made him a saint” (Jami’, f. 94b).118 

Waiting, on the bank of the river, to verify the supernatural power of 
his ashes thrown, mingled with the rising of the Tigris, over all who 
drink from it: the lands whose seeds they make grow, the men whose 
hearts they sanctify.119 

One strange legend, which has carried the name of Mansür Hallaj 
from the Turco-Kurdish circles, where it seems to have been born, to 
Chinese Turkestan, Bengal, and Java, relates that his ashes have been the 
vehicle of the Raj'a, of the Return of Hallaj to life, before the Judg- 
ment:1?° by means of an incest. The sister of Hallaj, a mysterious and 
holy figure, his "sister by election" (a Yazidi idea), who drank the water 
of the Tigris after the cremation of her brother and became pregnant 
from it.!?! This miracle put the Yazidi tradition in a state of terror, and 
one forbidden secular ritual condemns among the Yazidis the “gurgling” 
goglets, for this murmuring suggests that the voice of Hallaj is still con- 


116 Cf, Ismà'il Haqqi (Rah [bib. no. 1356-b] VI, 66): why did God allow this cremation 
(everyone knows, in recalling Sodom, that punishment by fire is reserved to God alone: 
even for the Sodomites: in Islamic law: Aba Bakr)? 

117 Deny unearthed a Turkish poem. (Cf. REI (1946), p. 73, n. 2. 

118 This seems to refer to Ahmad Chishti (cf. Nizim al-Awliya’, Malfuzát = Fawa’id al- 
fuwad by Amir Hasan Sjzi (Nawal Kishar ed., Lucknow), 254. Baqli seems to have moved 
this anecdote further back in time (Shathiyat, 17): “one of the shaykhs said: after he had been 
executed, I saw him emerge from the river in Baghdad: I said to him: ‘Were you not killed, 
crucified and burned?’ [He said:] No, ‘they neither killed nor crucified me, but it appeared 
so to them’ (Qur'àn 4:157)." The scattering of the ashes, and the sending of the head far 
away, were both done to prevent the erection of a tomb for Hallaj in Baghdad. The one that 
is erected there just now (photo ap. our Mission en Mésopotamie H [1912], pl. XXVII) was 
referred to in situ (east of the tomb of Ma'rüf) as carly as the end of our thirteenth century 
(Fakhri). It seems to mark the bare mound where Vizir Ibn al-Muslima came and prostrated 
himself in 437/1045; it was his family that must have erected it, venerating the maslib there, 
the gibbet on which Hallaj had undergone his agony. 

119 REI (1946), pp. 67-115. 120 Cf. the Rifà'iya legend. 

121 Turkish poem by Pappa Ioannikias (printed in Greek), p. 52, Deny coll.): “cihane dag- 
lare pamuk atane." 
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tained in the water of the Tigris.12? But by a very strange!?? cleavage 
which, in Turco-Kurdish Hallajian circles, separated the pro-‘Uthmanian 
tradition of the Yazidis from the pro-Salmaniyan tradition of the Bek- 
tashis, the latter accepted rather quickly the legitimacy, despite the in- 
cest, of the abnormal procreation, of the impregnation by the breath of a 
saint carried by ashes upon the waters. Bektashi legend asserts that the 
Hallajian poet Nesimi (d. 822/1419), whose preaching and execution bore 
such a strong resemblance to that of his master, was begotten from the 
water drunk by the daughter of the king of Aleppo, made pregnant by 
the ashes of Hallaj.424 This is an old pagan Turkish theme, the nefesoghlu 
(reinforced by the Semitic belief in sanctification by saliva),*?5 as the 
Qaraqirghiz legend, from the fourteenth century (a hundred years before 
Nesimi) proves, making their forty clans date back to a king’s forty 
daughters made pregnant when they drank the water containing the 
ashes of Hallaj (symbol of the conversion of these Turks by Halla- 
jians).12° The legend of Satya Pir in East Bengal, of Siti Jenar (= Lomak 
Abany), of Giri (and of three others: Demaj, Padjang, and Mataram) in 
Java make use of the same theme. !27 


7. The Fate of Hallaj’s Head 


The fate of Hallaj’s head!?? is no Jess worthy of attention. History pre- 
sents it to us first as being hung on the wall of New Prison, then kept for 
a year in the Museum of Heads in the Palace, then dispatched to Khura- 
san to convince his supporters there of his execution, "'carried around, 
there, from district to district," as had been done, fifteen years earlier, 


122 The source of the Qarmathian legend: no croakings by frogs in the Tigris (Farq, 298) 
(croaking: tasbih: I'tidal VII, 172). Shammas ‘AA Tari, Risala fi'l-Yazidiya, ms. ‘Aziz (cf. 
RHR, 1811, 206); Ismail bey Chol, The Yazidis (Beirut), 89. Licutenant Lobéac (note, p. 20) 
explains this murmur from the water (through the narrow septated neck-pipe) as the mur- 
mur made by Hallaj’s head when his enemies, according to Yazidi tradition, threw his ashes 
into the water of the Tigris. Myriam Harry reported the saying in Mosul that goglets were 
forbidden in order to protect Yazidi daughters from the fate of the woman Salome, ances- 
tress of the Mandaeans (Sabaeans), who became pregnant by John the Baptist, whose head 
had been thrown in the river (ap. Les Adorateurs de Satan, Paris, 1937, pp. 80-81). Perhaps 
the legend is of Mandaean origin, for the Mandaeans say that Maryam "drinking a special 


Wu became pregnant by Jesus" (whom they impugn) (Siouffi, Soubbas [bib. no. 2217-3], 
7). 


123 Cf infra, p. 620. 

124 REI (1946), pp. 74-77. 

125 Cf. on Shushtari (ap. Mél. W. Marçais (1950) II, 251-276). 
126 REI (1946), pp. 77-78. 

127 Cf. Drewes, ap. Djawa VIE2 (March 1927), 97-109. 

128 Thrown in the Tigris (Yazidis: Ism Tchol). 
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with the head of the Qarmathian rebel Dhikrawayh, to reassure the pil- 
grims wishing to go on the hajj. It was there, as Amir Ibn AbrT-Sàj 
wrote three years later, that the Wall of Gog and Magog, that apocalyptic 
prophylactic high defensive wall, was in danger of being penetrated by 
hoards of pagan Turco-Mongol archers: the same that would destroy 
Baghdad two and a half centuries later.!?? Particularly at Talaqan: where 
people awaited the coming of the mythical Shu‘ayb-b-Salih Tamimi, the 
future standard-bearer of the Mahdi prophesied by the Malahim, to 
oppose them. 

And Süfi legend, from its side, had Junayd say to Hallaj: “you have 
created a breach in Islam!3? which only your head will be able to close.” 
By placing that "silver brick" in it, which the prayer of the apotropaic 
saints, in each generation, brings forth to repair the Wall of Gog and 
Magog. 

Did the head’s arrival in Talaqan precede Shàkir's departure for 
Baghdad? The sending of it meant (as in the case of Dhikrawayh’s head): 
the hajj continues. 


8. The Case of Haykal Hashimi 


Was Hallaj executed alone? Nearly all of our sources imply so. Except 
for Harawi, an author well acquainted with the facts, who wrote in pass- 
ing: “With him was executed his shagird” (= his intimate disciple: cf. 
Karnabà'i, who was put on the pillory with him in 301/913: could this be 
a slip on Harawi's part, of shifting this episode from 301 to 309?): whose 
name was Haykal. 

By a strange coincidence the same question arises in the case of the Hal- 
lajian vizir, Ibn al-Muslima. Was he executed alone, as all of the texts 
suggest? No: Ibn al-Ma'mün, a diplomat, was executed with him. 

The Haykal in question must have been Haykal Hashimi, rawi of 
Ruwaym (Kh. VIII, 430); and not A *AA Haykal Qurashi, a well-known 
Süfi author. 

‘Attar, who omits mention of Haykal, introduces us to a "mysterious 
child (kudek),” who appears together with Hallaj in order to be con- 
sumed in the flames with him. Which evokes the Mysterious Child of 
Ruysbroek, superior to the “secret friends” of God (cd. Hello [Flowers of 
a Mystic Garden, London, 1912(?)], pp- 166-168; cf. REI, 1946, pp. 138- 
139). 


129 The kotal "where no one passes through” (Afghan proverb: quoted by Ferhadi). 
130 The use of the saying of Hudhayfa about the murder of ‘Uthmin (Ibn Sa'd [bib. no. 


2117] III, 1-56). 
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IV. THE REPERCUSSIONS OF THE EXECUTION ON MORALE 


The aim of Hailaj’s enemies was to remove a troublesome ‘‘witness;”’ 
"dead men do not return." And once they had burned his remains (ex- 
cept for his head), and doomed his memory to oblivion by forbidding 
booksellers to copy out his works, the confiscated originals probably 
having been destroyed (except for one short treatise, preserved by Ibn 
‘Isa), it appeared they had achieved their aim. 

However, in a milicu of believers, who believe that the dead are ac- 
tually set apart in mysterious ways from the living until the Resurrec- 
tion, no one can prevent those who have heard a death sentence decreed, 
in anticipation of the Last Judgment, from asking God (by istikhara, 
guided dreams) if the victim has indeed died "at his appointed time," 
"bi'ajalihi," after having spent all of his personal resources (rizq), like 
those who die from natural causes. The problem of the violent death ofa 
believer at the hands of another believer was raised (ajal wa arzáq) at the 
time of the first feuds between Muslims by Hasan Basri:! who did not 
venture to decide whether the victim was a “martyr of the holy war" or 
"a damned turncoat" (worse than a pagan): for in both cases the victim 
did not die "at his appointed time"; there was a blood price (diya) of 
which he was either the creditor, if a martyr (of God: cf. Qur'àn 4:100: 
Who owes him the beatific vision, Qur'an 2:154; 3:163), or the debtor, if 
a turncoat (turned over to angelic tormentors, to “the torment of the 
grave,” while awaiting Hell), 

The court had excommunicated Hallàj as a turncoat, but a muhaddith 
recognized among the Hanbalites, Ibn ‘Ata’, had dismissed the vizir’s 
court as corrupt. The grand chamberlain, who was also a Hanbalite, de- 
clared that Hallaj was unjustly (mazlüman) condemned, and went into 
mourning publicly. Acts of clemency toward the Hallajiya followed, 
while dreams increased in number concerning the archetypal symbolism 
of Hallaj's fate, with a great confusion of very significant images, at the 
very time when a witness, a close friend of Hallaj, Shakir, to whom he 
had written the celebrated "Letter" concerning the truc victimal Pilgrim- 
age, returned to Baghdad to explain his master’s doctrine of sacrifice and 
to get himself killed on his behalf, in 311. 


a. The Interdiction Imposed on Booksellers (Warraqin) 


The warráqin were the book publishers, literally the managers of shops 
where manuscripts were copied, empowered expressly by the authors to 


1 Cf. Essai, 2nd ed., pp. 174-197, and Mufid. 
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circulate their works, of which they kept the asl (the original text, au- 
thenticated by ijáza and sama‘).? In Baghdad, they were concentrated in 
Qasr Waddah (Ibn al-Daya, Mukafah, 16)* and afterwards at Bab al-Taq 
(Yaqut, Udaba’ VI, 461). The warraq of the Caliph was at that time 
Dhakwan (Kh. VIII, 497: under Mu'tadid), followed by the Malikite 
M-b-Jahm Marwazi ([Ibn] Farh[ün], 243). The Qurra’ (like Khalaf and 
Ibn Shannabüdh) had the brothers Abü'l-'Abbàs and A Ishàq-b-Ibráhim 
(I. Jazari 1, 34). The grammarians had Khayran (Yaqüt, Ud. II, 145) and 
Ism-b-A Zajjaji (for Mubarrad, Fihrist, 60). The works of Jahiz were 
published by 'Abd al-Wahhab-b-‘Isi (Sam'àni). The Zahirites had Hy 
Samarqandi (d. 282: Lis. Miz. [bib. no. 632-b], II, 290). Tabari had Hy 
ibn Hubaysh, followed by AS ‘Umar-b-A Dinawari (Yaqit, Ud., VI, 
450, 453),* the historian Jahshyari had Abü'l-Tayib (Fihrist, 165). The 
Hanbalite traditionists and mystics (like Ibn Abi'l-Dunya) had Ahmad- 
b-Muhammad, the master of the nagid Ibn Hubaysh (d. 359: Kh. IV, 
391); he was perhaps Hallaj’s publisher, and kept his list of works that the 
Fihrist gives us. 

We believe that the interdiction was communicated, not to a warráq, 
but to the general copying and sales agent (bundar) for the hadith field, for 
we assume that such an agent existed at that time in Baghdad, as one did 
in Nishapur.? 

The job of carrying out the interdiction was probably given to a shahid 
who was also a warráq; at that time Ibn Mujahid had a warraq for his offi- 
cial edition of the 'Uthmànian Qur'àn who became famous as the head of 
the shuhüd of Baghdad (from 352/963 to 372/982 or thereabouts), 
Talha-b-M-b-Ja'far (d. 376/986; b. 288/900); he was already his pupil at 
the time, and was to become the one who would firmly uphold the in- 
terdiction on the copying and selling of any text concerning Hallàj. 
Salimiya Khurasanian traditionists, like Mansür Harawi in 355/965 and 
AB Bajali in 361/971, must have passed through Baghdad, in order for 
him to have been referred to by name in public. In 367/977, when the 
Hallajian warráq Nasrabadhi died in Mecca, among the charges against 

2 Cf. Habib Zayyat, ap. Mashriq [?]. 

3 This district took their name (rib! al-Warragin); it had a qàdi and a sfiq (Yàqüt, Ud. I, 
153). 


* Süli, 216. Yàqüt VI, 450-453. 
5 At Nishapur this bundar, a disciple of Sulami, Abū Sa'd M-b-'Ali-b-Habib Hassab 


Nishápüri Saffir (b. 381/991, d. 456/1063: Lis. Miz. V, 307), was the leading propagator of 
the pro-Hallajian works of his master. In Baghdad this bundar, installed at first in Dar al- 
Za‘faran (Karkh), and afterwards at Bab al-Maratib (a few steps from the palace), 'Ali-b-A 
Busri (b. 380/990, d. 471/1078: Muntazam VIII, 333), began his career with a posthumous 
ijáza from the Hanbalite Ibn Batta (d. 387). 
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him was that of possessing "forbidden texts." The period from 414/1023 
to 450/1058 was one of relative calm in Baghdad (‘Ushshiri). 


b. The Public Grief of Grand Chamberlain Nasr and Its Effect 


It was Zanji, a member of the vizir's secretariat, who noted this public 
mourning (azhara'l-taraththi) for Hallaj, “unjustly put to death" (mazliz- 
man).? He did not add talafan, unavenged. Nasr, by this show of grief, 
worked out in accordance with the Queen Mother, at least on behalf of 
the military House? of Nasr, merely asserted his belief that Hallaj had 
died a Mulsim and not a turncoat. 

This public mourning led to several events: 
—public recitation of the Qur'an? at the home of Nasr for the repose of the 
soul of Hallaj, given by renowned Qurra’ (such as AB M-b-J-Adami, b. 
250/864, d. 348/959) with the authorization and attendance of Hanbalite 
jurisconsults (from Nasr's school), with visits of condolence, on the first 
three days, the first Friday (27 Qa‘da or rather 5 Hijja), and the fortieth 
day (= 3 Muharram 310/923); 
—distribution of alms in the prison shelter that Nasr had prepared for Hal- 
làj, particularly to the prisoners, repentant bandits “Ayyarin Tawwabin, 
whom Nasr had placed at that time in Hallaj’s spiritual care; 
—recovery of relics, in the absence of burned parts (the trunk and clothes?) 
or preserved parts (the head, kept for a year in the Museum of Heads) of 
the body, hands, and feet (?); for the purpose of burying them secretly in 
the fixed site referred to as “‘maslib al-Hallaj” and revealed publicly by the 
Court in 437/1045 (near the wagf-supported tomb of Gharib, the brother 
of the Queen Mother; a wadf supervised, I believe, by the shahid Da'laj). 
In fact, legend tells of a mantle (khirga) belonging to Hallaj which was 
"entrusted by" Nasr to ward off floods. And that implies that he was 
already venerated as a martyr; 
—the release from prison of Hallaj’s son and daughter, his khádim, and 
most of his imprisoned disciples (a release authorized for M-b-A Qun- 
nà'i, AB Hashimi: for the daughter, who was to marry a Sunnite, the son 
of Shaykh Ibn Shaluya [= Salbin?]; for his widow and his sister, who 
were permitted to go into mourning [dark blue clothes, bare feet, as the 


$ As regards the Tawasin, two recensions have survived: the one in Fars, in the monas- 
tery of the B, Salbih Siddiqiya at Bayda, and afterwards in Shiraz (taken from Bagli), the 
other in the Chirvan ribat (taken from Ibn al-Qassis). 

? Qur’an 17:33. 

8 His leading officers: Faris-b-Rundaq (Greek), Yàqüt (Greck), Yumn Hilali, Safi Nasri; 
his katib Ahmad-b-'Ali-b-'AA Iskafi. 

? Ibn "Aqil (bib. no. 261-a]. 
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story goes]). Nasr thus managed to get the vizir to exempt the Hal- 
làjiya!? from the statute on “‘turncoats,” which would involve the death 
sentence: a statute that was to be issued only around 361/971 (Bagillàni; 
AI Isfara’ini; particularly against Faris, and the Hulüliya).!! It appears 
that Vizir Hàmid made this concession to Nasr out of fear (cf. his shifting 
of his responsibility onto the shuhtid; hence the delay in the coup de gráce?), 
or out of remorse for having yielded to his Shi'ite adviser Shalmaghani, 
who was soon to let him be persecuted and killed by Muhassin. 

The simultaneous participation of the officers of Nasr's military House 
and the repentant bandits of the prison in this mourning demonstration 
against the legal execution of an excommunicate got Nasr more involved 
in organizing an anti-Shi'ite clandestine resistance movement made up of 
militant Turks and Kurds on whom Caliph Qadir, and especially Caliph 
Qayim, would count for shaking off the political and financial tutelage of 
the Buwayhids; in cooperation with the Hanbalites, whose demonstra- 
tions Nasr had encouraged as far back as 309/921. It was at Nasr's home 
that his son Ahmad was to shelter and to arrange the burial of Barbahari, 
the leader of the Hanbalites who was ostracized and banished, and to as- 
semble the Barbahariya Hanbalite traditionists who would supervise, 
after the pro-Hallajian Murta'ish, the Sufi convents of Shuniz (Yaqüt V, 
402), defending them against the Buwayhid Shi'ite sultanate. 

It was as a result of Nasr's?? gesture of mourning that the devotion of 
the "Ayyarin Tawwabin (and of the Hanbalite women)? for Hallaj, with 
regard to the more daring aspect of its provocative futuwwa, resumed, 
perhaps starting with Ibn Hamdi (d. 332). 


c. The Intersigns, Dreams, and Apparitions 


Hallàj, perhaps more than any of his predecessors, had been deeply in- 
volved during the course of his travels in the life of the Muslim Commu- 
nity. Though Islam was intensely "stirred up" already by the dynamic, 
centralizing, and unifying ritual of the hajj to Mecca, Hallaj, the eternal 
pilgrim, committed himself intimately to that stirring. 

While taking part in the élitist intellectual quest for technical terms en- 
abling him to formulate a spiritual orthodoxy, he had kept “in touch” 
with the passerby, ibn al-sabil, among craftsmen or workers daily cross- 


10 Cf, the Hanbalites after the excommunication fatwa of 323. 

11 Farq., p. 222. 2 

12 Nasr was perhaps regarded as “wali al-dam" mansür (Qur'àn 17:33); by Ibn ‘Isa, particu- 
larly when he dismissed Ibn Mukram, head of the witnesses for the prosecution. 

13 Who would not be hesitant to transmit accounts of him; e.g., 'Ajiba Baqadiriya (d. 
647/1249) and Zaynab Kamiliya (d. 740/1339). 
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ing the frontier, with the man in the street and on the highway, with 
nomad and soldier, shopkeeper and peasant. It was particularly there, in 
dialectal folklore and popular melodies, that his memory persisted; 
whereas the scholiasts of classicism and scholasticism increasingly were 
to pass over him in silence, as was the usual way of treating an excom- 
municate. 

We recall a man after his death, first of all, by intersigns. Which is to 
say, by unusual and unforeseen events of his life whose imprint we redis- 
cover in ourselves through “correspondence.” These “correspondences” 
are not rational normalizations that reduce individual existences to fortu- 
itous series of analogous and impersonal components: they are shared 
anomalies. And instead of depicting individual lives as an infinity of 
segments of parallel straight lines, of commonplace probabilities com- 
putable by statistics, the philosophy of history must arrange them in- 
wardly in curves, marking the nodes of realization, the “points of oscula- 
tion”: through which they “communicate” where souls recognize each 
other outside the dimensions of time. At first psychological analysis had 
a difficult time establishing the authenticity of social “communication” 
through such intersigns. The infrarational musicality of signs begins, in 
Hallàj's life, with coincidences in vocabulary (Husayn, Tiir), valueless as 
long as the scope of his spiritual life, his “consonance” with the tradi- 
tional archetypal themes of Islam, did not arouse the instinctive sym- 
pathy of the humble and the “enlightened” sarcasm of the learned. On 
his part, the imagination "works" in its way and dreams loom into view, 
suggesting a finalistic explanation of observed intersigns (ex.: “‘carder”’: of 
consciences; "Tür" = Sinai). The right to dream exists in Islam (cf. is- 
tikhara); and oneirocriticism is practiced with regard to it by experts 
(mu ‘abbirin), sometimes Hanbalite and sometimes Shi‘ite, to determine 
the validity of the "responses" obtained by dreams that are ‘‘guided” 
during sleep, 

Islam forbids one to dream about the Prophet when one is awake; but 
other ordinary apparitions, of those absent or dead, are allowed. And it is 
not impossible for the shapes momentarily assumed by these apparitions 
to embody authentic significations related personally (and even exclu- 
sively) to us: be they imaginary projections or preternatural ‘‘opaliza- 
tions”’ of the surrounding atmosphere, 

The torrent of signs, dreams, and apparitions observed at the time of 
Hallaj's death gives the impression that the working of the Muslims' col- 
lective imagination has come to a halt on his person; it fixes a "time- 
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origin," an epoch?!^ permitting a recapitulative remembrance by intro- 
version and consideration of the interdependence of the destinies of other 
Muslims with his own. 


1. Intersigns 


The subconscious meditation, which we call the “legend,” of those 
present at the execution, immediately took on certain striking features of 
the scene itself. 

It is very noteworthy that the hostile account of an eyewitness such as 
Zanji should contain fragments of a "public discourse" by Hallaj that 
would be taken up again in the meditation of his disciples to savor its 
spiritual meaning, and even to bring about its reality on earth. 


“The capture of Constantinople" is related in Hallàj's prayer to an ac- 
count concerning a son of the Byzantine emperor who was captured and 
kidnapped to Baghdad (the account itself was based on the contemporary 
historical event of the imprisonment in Baghdad of Constantine Ducas, 
who was emperor for one day. 


“God is answerable for my blood" became a theme of a wide variety of 
poetic developments: the bloody writing on the ground or on the "nup- 
tial" forehead of the victim. 

The following are isolated passages from the "secret discourses” of 
Hallàj contained in the initiatory tradition of the Akhbar: the sentence 
"for uttering the very Word that creates me" caused the spread of the 
expression “Ana’l-Haqq,” “I am the Truth,” from “Attar to the dhikr of 
the Shattàriya of India as far as East Bengal (Shareswara near Faridpur; 
and Maij Bhandar near Chittagong).!$ "Ashes thrown to the desert 
winds (dhdriydt) that scatter them and to the waves that frolic with 
them”; this fulfilled expectation, associated with the productive flood 
that followed it, blossomed forth in legends. 

In an even more general way, the theme of Hallaj’s execution was to 
“haunt” the imagination of poets over the centuries by offering their aes- 
thetic feeling a priceless ideal: an inaccessible summit, a subject for soul- 

14 [Greek epoch?, here used to mean a suspension of judgment in determining sense 


appearances; transcendental reduction. Cf. in modern literature, again, in this respect 


T. S. Eliot's “still points," J. Joyce's “epiphanies,” and W. Wordsworth's “spots of time.” 
—H.M.] 
15 Even in the present day, according to Shaykh Muhyi'ul-Din of the University of 


Dacca (Montreal, November 28, 1952). 
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ful admiration rather than heroic imitation. This is captured very well by 
‘AQ Bēdil (d. 1133/1720), a poet from Delhi, in his Persian ghazaliyat: 
(commentary by Ibr Khalil and Ferhadi): 


In this land of palms (Nakhlistan) where feeling has to reckon things (at cost), 
Imagination delivers to the vulgar only hollow and misleading fruit; 

To pluck the (tasty) almonds of Certitude (Yaqin) is not easy: 

A blazon stamped this garden: with the blood of Mansür. 


2. Five Dreams 


Oneirocriticism plays an important role in Muslim religious life be- 
cause of the canonical ritual of istikhara (consultation through incubation 
of the divine will upon the plan that one is considering); Hanbalites are 
included among the mu'abbirün. It is customary in Muslim mysticism for 


the disciple to question his master after the latter's death concerning the 
fate that God has in store for him. 


(AB M-b-Shadban Bajali, Ta'rikh, ap. Khatib VIII, 132): 


Abü'l-Fatik-b-Fatik Baghdadi:!$ I saw the Lord of Glory (Rabb al-‘Izza) in a 
dream as if I were standing before Him. I said to Him, "Lord, what did 
Husayn-b-Mansür do (to deserve such a disastrous fate)?" [He answered, ] “I had 
revealed to him the meaning (ma a) of My Names); but he preached for himself 


alone:!? and so I made him suffer (for his own good?) the treatment that you have 
seen." 


(Daylami, Sirat ibn Khafif, Kóprülü ms. 1589 = Baqli, Mantiq, f. 8b; 
and Ibn Junayd): 


Shaykh (Ibn Khafif) said: ‘In the middle of winter I went to Wasit, where the 
very hot weather came to me as a surprise. When night fell I put in at a baker's 
house, where I slept. The next day, after I finished my customary prayer, my 
religious obligations and prayers, I went to sit down on the banks of the Shatt 
(al-Hayy).1* I saw a very old shaykh there. I greeted him and he returned my 
grecting. I asked him for ‘two pieces of bread, two pomegranates, and two 
bunches of grapes.’ ‘Agreed.’ ‘I would like to eat them now,’ I said. ‘Agreed.’ ‘I 
am going to pay you something,’ I said. ‘No, I will bring them to you only if you 
accept them as an almsgift,’ he said. ‘Agreed.’ Then he left and soon returned to 
present me with my bread and pomegranates; I ate a bit of it and left a bit of it. 
After washing my hands, I went into the mosque, where I saw a group of people 
dressed in muraqqa‘a who had set forth a given problem and were discussing it. I 
went over and sat down among them and explained it to them. At that moment 

16 Cf. Is., no. 57. 

17 Criticism of qawl bi’l-shahid: of speaking in the name of God in the first person: of 
saying “I,” like Satan. 

18 The ancient course of the Tigris, the present-day Gharraf; which I was unable to find 


in 1908, and which I saw at the Rad'a dam (Muntefiq) with M ‘Abd al-Jabbar al-Faris on 
March 27, 1952. 
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the shaykh whom ] had asked for food entered the mosque; everyone stood up 
out of deference and respect; I realized he was the leader of these Stifis. When he 
was seated, I resumed speaking and completed my argument. Then he asked me, 
Where do you come from?’ ‘From Shiraz,’ I said. ‘What name are you known 
by?’ he asked. ‘Ibn Khafif,' I answered. He then asked me for news of the shaykhs 
(of Shiraz), heaping many compliments on them. I reminded him of our early 
morning conversation, and he smiled; after which we began to speak, just the 
two of us, and we came to deal with the subject of Husayn-b-Mansür. He told 
me, "When this catastrophe befell Husayn, I saw the Creator in a dream, and I 
said to him: "My Lord, Your servant Husayn had withdrawn from the whole 
world; he was only interested in the ocean of Your unity and Your holiness. Why 
therefore did You send him this calamity?” The Creator answered me, saying, 
“We revealed one of our mysteries to him, and he preached it to the people on his 
own behalf; so we sent him this calamity.’ ” 

“Shaykh (Ibn Khafif) said, ‘I asked various people in Wasit to tell me the name 
of the shaykh with whom I was speaking. "Abü'l-Yamàn!? Wasiti; he is the mas- 
ter and the paragon of the people of Wasit,” I was told.’ " 


Three dreams by Shibli about Hallaj’s execution were reported: 
(1) (Suhrawardi Halabi, Sharh al-ta ‘arruf, Oxford ms. f. 39b; ‘Attar II, 
145, lines 4-8: 


It has been related that Shibli (God have mercy upon him) said after the execu- 
tion of Husayn-b-Mansür (God have mercy upon him): “one night in the apse of 
his tomb29 praying until dawn I invoked the aid of God; and when dawn came, I 
said ‘my God, this one was Your servant, believing in You and wise, a witness of 
Your unity, one of Your saints; why did this calamity befall him?’ Sleep over- 
came me then (I saw the Day of Resurrection and God delivered a judgment)?! 
and I heard a voice cry out: "This man is one of our servants. We let him perceive 
one of our secrets; but he proclaimed it to the people, and so we brought down 
on him the fate you see.’ ” 


(2) (Suhrawardi Halabi, Sharh, f. 8b; ‘Attar II, 145, 12-18): 


It is related that Shibli saw Husayn-b-Manstir in a dream after his death and 
asked him:?? “What has God done to you?" Hallaj responded: “He humbled me, 
and He raised me up.” “In what place did He humble you?" “In the abode of 
Sincerity, in the presence of a Mighty King” (Qur'àn 54:55). "And what has God 
done to all ofthe people (who watched you dic)?" "He forgave both groups, the 
one that showed its pity as well as the one that showed its hate. The one that gave 
me pity: it pitied me because it understood me. The one that hated me: it hated 
mc, because it did not understand me—out of zeal for God, it too. He therefore 
showed them mercy, for both had their excuse and acted out of virtue. 


1? Nisba known (Qush., 190): Ibn Junayd read “Abū Ilhim." 


20 Sic; which puts us later than 450/1058. | 
21 [n brackets, add. ‘Attar. Cf. al-Bukhiri, Mahasin al-Islam [bib. no. 680-2]. . f 
?? A classic question in oneiromantics: a watered-down account, ap. Amin ‘Umari, 


Manhal al-safa’ [bib. no. 861-a]. 


E 


ln 
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(3) (‘Ayn al-Qudàt Hamadhani, Tawhidat, ch. 1x; cf. Ma'süm ‘Ali, 
Tara’iq II, 203. The last sentence is attributed to ‘Ayn QH himself by Hu- 
sayn Ba’igara’, f. 88a): 

On the day when that prince of Lovers, Husayn Mansür, was crucified, Shibli 
said (in a dream) to God: "Why do You put Your lovers to death?" “So that they 
may receive blood-money from Me.” "Lord, what is Your blood-moncy 


@iya)?” “To find me and sec My beauty—that is the blood-money of my Lovers 
(put to death). "23 


These three dreams of Shibli are "arranged" in psychological as much 
as in chronological order; they indicate the gradual disclosure by his dis- 
ciples of the depth of his thought concerning Hallaj: from the criticism of 
his personalism (which the early Ash'arites later compared to that of 
Satan) up to the proclamation of his exaltation as an intercessor on behalf 
of his enemies (first inferred by Najm Daya, Akhbar, no. 1), and to his 
glorification as the prince of God's lovers: over a period of three cen- 
turies. 

As a result ofa dream that Ibn ‘Arabi had in Cordova around 609/1212, 
even Muslim oneiromantics, after many guided dreams, admitted it was 
unable to divine Hallaj's ultimate fate; it concluded that a kind of inter- 
dict, from the Prophet himself, who he had offended, left the fate of this 
soul *'in uncertainty." 

"Abbàsa Tüsi (d. 549/1154), the master of ‘Attar, expressed the follow- 
ing (Tadhk. II, 145): “Tomorrow, on the Day of the Resurrection, at the 
time of the general summons, Hallaj will be led forth in chains; other- 
wise, if he were to appear naked (clean-shaven) and without shackles 
(like the rest of mankind), everyone would fight cach other.” 

Does this mean that this Safi likens Hallaj to one damned for love, like 
Satan (who will be rehabilitated at the end of the Last Judgment, accord- 
ing to 'Attàr)? A famous text inserted in Hallaj's Ta’Sin al-Azal by adepts 
of the Hallajian futuwwa (before the year 500/1108)24 has Satan, Pharaoh, 
and Hallaj say that they have been damned by desire and chivalric mag- 
nanimity ( futuwwa), 

In any case, 'Abbása Tüsi had heard in a dream the promise of a final 
pardon: *O man of desire, Love, Which transforms all things, consum- 


mates the woman in the virile Man, Eve in Adam, Mary?5 in Jesus, in the 
Kingdom of God.” 


23 Al-diya 'alá'l-gátil; the principle applied to God in the Qur'àn. 
24 Taw. VI, nos. 20 and 22, pp. 170-173: accepted by ‘Ayn al-Qudàt Hamadhàni. 


25 He cnl átir' i = ° i 
5 Her masculine name would be "Fátir" (numerical value of 290 = Maryam), the same 
as that of Fatima. 
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Upon close examination, one finds revealed in these early dreams (and 
even in the dream of Hallàj's sister, found in Qissa, no. 44), especially 
among the grieving and bewildered disciples, an imperfect submission to 
the loving divine will; which stands speechless and appalled in the face of 
physical destruction, before the defeat of hope, and the vanity of ac- 
Cepted sacrifice. 

À pragmatic and tactical state of mind common to men of moderate 
faith: they turn their heads (and their hearts) away from the catastrophe 
in which the saint dies defeated. And they often deny him: as in the case 
of Archbishop Regnault of Chartres turning away from Joan of Arc 
when she was taken at Compiègne; in the words of Jacques Cordier, 
"Being unable either to criticize the divinity or expose the king, one has 
no other recourse than to blame the victim's fate on herself. "26 “Joan. . . 
had surrendered to pride" and “had done its will." Likewise Hallaj: “Our 
secret . . . he preached it to the people on his own behalf." Which was the 
criticism of his personalism, his qawl bi'l-shahid that Ibn Yazdanyar was 
to spread as early as 315/927 among the Sufis of Baghdad (against Shibli; 
afterwards Büshanji; and Muzayyim, against the notion of ‘ayn al-jam'‘).?7 
And they would attribute the haughty T" of Satan to Hallaj. 

These meek and timid dreams do not share in the full tension of De- 
sire, of dying an "anathema"; at most they see in it a timorous admission 
of guilt ("he who oversteps canonical bounds must suffer the conse- 
quence”’), tinged with the philosophical smile of the dying Socrates, ac- 
cording to the Ismi‘ilis (“he who scorned the Law, must die by the 
Law”).?8 But this “Phaedonian” tone observed by Paul Kraus in the 
Akhbar is furtive, whereas the “Johannine” likeness holds sway. Iskāf 
said to Harawi, Hallāj did not leave for the execution with a "knowing 
smile on his face, but in a flame of feverish joy and the certitude of trans- 
figuration.29 . 

Only in two dreams (those of Kazertini and Bagli) do we sense this 
Hallajian oneiric documentation a realization, through total involve- 
ment, of the apotropaic substitution in which “actual witnesses of God 
emerge. We do not sense it in the dreams in which Hallāj appears resur- 
rected on a throne and forgiving his enemies (Hik. Ibn Khafif, Qüsi, 
Sha'ràwi, Amin ‘Umari, Nabhini). 

Because of the idea of the deifying substitution at the height of the 


: d z, of Luma‘. 
26 Jeanne d’Arc (Paris, 1948), p. 315. 27 Arberry, frag. o 
AH no. M (var. Berlin 3492 = 1936 ed., p. 77, line 2); Ikhw. IV, 119 (cf. p. 214): 


condemned for “zawr” by eleven 'udil. 
29 Tawasin, 1913, 208; Jami. 
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execution visibly injuring divine transcendence, there have been few 
cases of mystical substitutes in Islam (Suwayd Sinjari losing his sight for 
a blind man; one saint under Firuz Shàh in Dehli; no stigmatized saints, 
except for the legendary Hallaj of Qissa no. 8).3° Nevertheless, a certain 
common "compassionate" philosophical thought combines Plato's 
enigmatical maxim about the executed Just (dikatos) with Iskaf's saying 
about the “wise man, who is one who dies dismembered, blinded, 
crucified." It is the fiat call, the naked confrontation of Justice with 
Glory, of Moses with Elias (in the Transfiguration, or in Qur'an 18): 
Khidr with the Five and the Three at the Mubahala in Medina: when the 
shock received from predestination is the source of the purest freedom. 
To the "philosophical" chain of the early witnesses of Christ, such as 
Saints Justin and Athenagoras, one can compare the discontinuous chain 
of the early witnesses of the Passion of Hallaj: Shakir, Ibn Khafif, Day- 
lami, Daqqaq, Ibn ‘Aqil (cf. Shustari’s isnad). 


3. The Apparitions 


We find that apparitions of Hallàj were reported as far back as Zanji. 
At first in the form of a double, distinguished either materially or spiritu- 
ally from the suffering victim; which refer to the Qur’anic Jesus. 

Next, in the form of a notification of a Return (Raj‘a), when God will 
render justice to the innocent unjustly condemned; which is the theme of 
the Seven Sleepers of Ephesus, and this refers also to the Qur'àn. Hallaj 
had specifically declared the “return of the Seven Sleepers” to be an 
apocalyptic sign of his mission. And, in point of fact, the appointed time 
of their Return (after 309 years) happened to "reckon" divinely the year 
of Hallaj’s execution, A.H. 309. 

The appointed time of forty days, mentioned by Zanji for the Return, 
relates directly to Christ and his Ascension (Raf‘) or final “‘transfigura- 
tion” (fajallt). Hallaj himself in his prayer made during his last night pre- 
dicted his Reappearance in a transfigured body (Akhbar, no. 2); which is, 
in effect, a true and final apparition. 

Some disciples waited for it, and had it, on the banks of the Tigris; 
where the martyr, without being fully transfigured, had previously been 
“typified.” The following is an example. 

The vision of the veiled horseman with lance. Ibn Mukarram, the cele- 
brated author of Lisān al-‘Arab, has preserved for us in his mukhtasar?! of 


30 Études carmélitaines, 1950, p. 93. 
31 Trench ms., Cambridge, p. 147 (comm. by M. Jawad). 
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Dhayl ta’rikh Baghdad by Abü Sa'd ibn al-Sam'àni the following account, 
in the biography of the Süfi A 'AA As'ad-b-A-b-b-'AA-b-Hayyàn Lür: 
"he related, together with its isnad, the following account, dating back to 
the (Shàfl'ite) Imm Aba ‘Ali Zahir-b-A Sarakhsi (b. 293/905, d. 389/999): 


I was in Baghdad when Husayn-b-Marnsür was crucified; and one day, after his 
cxecution, when I was walking on one of the streets, I was met by a mounted 
horseman (faris) whose face was veiled by his raw silk turban, and he held a lance 
(ramh) in his hand. As I drew near, he lifted his veil and I recognized Husayn-b- 
Mansür, who said to me, “O Abt ‘Ali, if someone asks you ‘did you sec 
Husayn-b-Mansiir (after his execution),' answer ‘yes.’ ” 


The personalities of the two transmitters, both Shafi'ites, and the 
notoriety in which Zahir Sarakhsi?? was held by the Khurasanian 
Shafi‘ite school, makes all the more meaningful this account, which at 
the very least sketches for the Sunnite popular imagination an equestrian 
image of Hallaj continuing after his death to go into battle, with lance in 
hand, on the front of the holy war; the eponym of a Sunnite knighthood, 
the futuwwa, like that of the mystic Khazlaji in Baghdad in 422/1031.33 


d. Shakir’s Daring Return to Baghdad: His 
“Outcry for Justice” and His Execution 


Everything we have just examined exists in forebodings of cyclic rein- 
carnations, in the minds of the ancestral mass. 

The riot that broke out in Talaqan (Khurasan), the center of Hallajian 
propaganda in the Sàmànid states, at the news of Hallaj’s execution, was 
also parapsychic in nature; it was a protest by fanatics convinced that Hal- 
laj, like Christ, had been killed “only in appearance.” The ‘Abbasid state 
thought it could remedy that situation by sending, in Qa ‘da 310/923, Hal- 
laj's head around on display in Khurasan as proof of the execution of the 
heretic who had wanted to destroy the Ka'ba. As in 293, the hajj endures 
forever. 

There is good rcason to believe that the leader of these rioters was 
Shakir-b-Ahmad,34 whose extradition had been demanded of the 
Samanids in vain during the trial, not only because he was one of the two 


32 Zahir Sarakhsi had as a disciple a famous woman, Karima Marwaziya (d. 463/1070), 
whose ascetic life plus the vow of virginity locate the transmission of this account in the 
conventual milieu of the feminine futuwwa (“the chosen sisters » in association with 
Khadija Shàhjahàniya (d. 460/1067), her fellow countrywoman, a pupil of the Hallajian Ibn 
Bàküya, who preached in Baghdad. i: i j 

33 The same image, “with lance," is found in Verlaine (Sagesse: “bon chevalier masqué 


qui chevauche en silence . . . ”’). : . 
34 Cf. Is., no. 99; Ibn Dihya, Nibras [bib. no. 419-a], 'Azzawi ed., 103. 
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leaders (along with Ibn Bishr) of Hallajian propaganda in Khurasan,?5 
but also because he was the addressee of the "Letter to Shakir," which 
was read in the Baghdad court as the basis for the charge against his mas- 
ter. Hallaj did not call upon Shakir in this letter, “an yuhdima'l-Ka'ba 
wayubni’aha  bi'l-hikma, hattd tasjuda ma‘a’l-sdjidina, watarka'a ma‘a’l- 
raki‘ina,” which is to say, “to destroy the Ka'ba, then to rebuild it in 
Wisdom, in order that it might bow down in worship among the Angels 
(a reference to Qur’an 3:43, the subject of which is Mary), and to partici- 
pate in their rak‘a.”’ This symbolic sentence was an exhortation to Shakir 
to come rejoin Hallaj to be killed with him. In fact, we have examined 
previously the Hallajian doctrine of the necessity of "destroying in our- 
selves the mental image of the Ka'ba, if we wish to conceive the Presence 
of its Founder, God;" and we know that he was no longer referring in 
this instance to the material Black Stone located in the Meccan haram, but 
to the "temple of the human body” (haykal), whose transfiguration must 
be quickened (in Durah = Ka'ba of the fourth heaven) by delivering it up 
to martyrdom. This comparison of the Ka'ba with a living person was 
commonplace in popular devotion, which worshipped its veils (astar, 
clutched by the penitents) and its brocade covering renewed each year 
(ihram al-Hajj), with a quasi-idolatry that exasperated the orthodox 
theologians as much as the Qarmathian revolutionaries. 

Once the sending of Hallaj’s head proved to him (over his previous 
doubts) that his master had achieved his sacrifice, and once a brief am- 
nesty had freed the Hallajians imprisoned in Baghdad, Shakir must have 
felt obliged to answer the supreme call of this "Letter": by coming vol- 
untarily to Baghdad. To bear witness, as “wali al-dam" (“the avenger of 
blood"), by provoking the enemies of his master: if not to be killed (istig- 
tal: which was to remain, ‘Attar observes, a password for the Hallajians 
of the Balkh region, to which Talaqan belonged), at least to deliver the 
Baghdadian public the ecstatic orations in which Hallàj set forth this doc- 
trine of provocative sacrifice (‘Arafat). 

All of this, which is undoubtedly possible, is deduced from a text by 


?5 The Hallajians had their center in Talagan, thus under the protection of the amir of 
Marrudh, Hy-b-‘Ali, who was imprisoned in 306, died in 316 (suspected of Fatimid com- 
plicity), succeeded by his son (a rebel in 318); of Prince A-b-M Banijüri (279, d. 310) of 
Balkh and Dawar; of the Siminid representative to Balkh (Qaratekin, prince of Isfijab until 
315; his son Mansür until 350). The Samanid vizir, a Shifi‘ite, Bal'ami, had refused to 
extradite Shákir in 309; and the qàdi of Nishapur (from 308 to 311), A ‘AA M-b-'Ali 


Khayyat Marwazi, a Shafi'ite and an ascetic (cf. Dhahabi, ms. P. 1581, f. 1502) was pro- 
Sufi. 
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Sulami, of which two summaries are extant, as follows: very short, but 
authoritative: (Safadi, Waft, ms. P. 2065, f. 137b: located by P. Kraus): 
"(biographical notice on) Shakir, the disciple of Husayn-b-Mansür Hal- 
laj. A 'AR Sulami mentioned him (thus accepted as authoritative) in his 
Ta'rikh al-Süfiya, saying: he was a Baghdadian, fearless (shahiman) like 
Hallaj; he is the one who edited his public discourses (akhraja kalamahu 
l'l-nds); he was beheaded at Bab al-Taq, because of his affection for Hal- 
làj;" (Ibn Taghribirdi, Nujim II, 218, 219: mediocre summary): "year 
311/924: (when) Shakir, the ascetic, appeared; a fearless man (shahiman: 
Juynboll read muttahiman, ‘suspected’) like Hallaj. Afterwards stories cir- 
culated, ones that he told about him (sic); and finally he was killed and 
beheaded at Bab al-Taq." 

The technical term takhrij is conclusive: in hadith it means *'to publish 
(an account) on one's own responsibility,” therefore with a new isnad. In 
this instance the word "publish" is not strong enough: Shàkir was the 
apostle designated by Hallaj for Khurasan; he therefore had the right and 
the duty to draft his public discourses in a homogeneous and specially as- 
sonanced style of prose, glossing them here and there with brief doctrinal 
explanations. 

Arrested in 298/910, released probably in 301/913, Shakir, who was 
settled in Khurasan, had gone eleven years without seeing his master 
again. During the long course of separation, Hallaj had become a legend- 
ary figure for him, a messenger of the apocalypse, not merely a ‘‘cen- 
tury’s renewer" of Islam (which Ghazali would dream of being for the 
year A.H. 500), but a hero of the Malahim, of "supreme battles," whose 
profile as the sacrificed victim offered up out of love to that voluntary 
denudation of the Essence that is the divine Desire, stood out against a 
background of verses from the Qur’ān and hadith of the Prophet. Each 
Friday in the mosque, Shakir heard Süra 18 called to mind, the one con- 
cerning the Seven Sleepers, with the full acceptance of the scandal of pre- 
destination in the way Khidr-Elias presented it to the terror-stricken 
Prophet Moses. Four incidences evoked Hallaj for him in it: the designa- 
tion of “309” years for the period that would clapse following the Hijra 
as the appointed time for the Awakening of the Seven Sleepers as wit- 
nesses of Justice; the innocents’ “punctured boat” sunk to deceive a pirate 
(Qur'an 18:18, 71), which Hallaj had foretold (Akhbar, no. 52; and infra, 
p. 596); “the child killed” in order that the faith of its parents would be 
strengthened (Qur’an 18:73; cf. the “sayha bi'l-Haqq" of Shu'ayb, Nafs 
Zakiya, and Hallaj); the ‘accused wall repaired," revealing a treasure in 
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the city that refuses hospitality (Gog and Magog, Sodom, Nazareth, 
Antioch; Qur’an 18:78; cf. the “missing brick," labna fadda, which the 
sacrificed head of Hallaj was to replace (Er. Jb., XV, 307). 

With respect to hadith, Shakir, in Khurasan, was at the dessemination 
center of apocalyptic collections of Maláhim, and discovered there a 
mythical figure comparable to Hallaj. In the collection of Na‘im-b- 
Hammad Marwazi (d. 218/833), a prisoner in Samarra, a martyr for the 
uncreated Qur'àn, a ráwt of the hadith concerning the Judge, amrad qatat, 
which was approved by the Hanbalites, this figure was a mawla of the 
Tamim tribe symbolically called ‘‘Shu‘ayb ibn Salih,” who was supposed 
to have raised the black flags of rebellion for justice, as the leader of the 
vanguard of the Mahdi Hashimi; then to have conquered the Sufyani 
(with green standards marked with a cross) at Istakhr’s Bayda, to have 
rejoined the Mahdi in the Hijaz, and to have proclaimed him together 
with his six abdal (= the Seven Sleepers); after which this same Shu‘ayb, 
when returning to Damascus, was supposed to have been slaughtered 
(cf. Nafs Zakiya, Khadir) "like a lamb" lying across a rock near the 
church at the end of the valley where one climbs to Turzita “on the 
archways” (duraj muqantara = Gethsemani, according to Artat, ap. 
Suyüti, Hawi II, 70-75; cf. Meistermann, Gethsémani, pp. 4-11 [?]), in cir- 
cumstances that are not clearly defined; either put to death by the Mahdi 
for having gone over to the Kalbites (who would be wiped out with the . 
Ma'tam Ibrahim of Bayqan), or killed by the Sufyani. Shakir was able to 
find in this myth of Shu'ayb certain features common to Hallaj: Hallaj, 
born in Bayda, tried to go there when his friend, Amir Hy-b-Hamdan, 
took possession of it in 298/910; Hallaj had scandalized Baghdadians by 
declaring that he would renounce Mecca for "the confession of the 
Cross," (Akhbar, no. 52). 

By arriving in Baghdad during the truce of A.H. 310-311 (= 923-924), 
Shakir must have been in touch with disciples who were informed about 
the execution (such as Ibrahim-b-Fatik). But he outranked them by his 
investiture as an apostle; and what he heard "published" about his master 
was the “public discourses” dating from the period prior to 296/908, 
which he had used in Khurasan, rather than the details of his execution in 
309/922. 

The anonymous collection of Akhbar al-Hallaj (our two editions of 
1914 and 1936) supposedly represented, not without falsifications and re- 
touchings, the basic text of the bold Hallajian preaching attempted by 
Shakir in Baghdad in 310/923. Of sixty-two “‘early”’ pieces in the collec- 
tion of Akhbar, fourteen (nos. 5, 10, 36, 38, 39, 40, 42, 45, 46, 50, 52, 53, 
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61?, 66) concern the preaching of the period prior to 296/908 and seven 
(nos. 1, 2, 16, 17, 20, 56, 65) concern the execution in 309/922. The 
lacuna of fourteen years tallies with the period of Shàkir's absence [from 
Baghdad]. On the other hand, though no. 2 was collected (independent- 
ly?) in Baghdad between Shawwal 310/923 and Rabi‘ II 311/924 by Qadi 
Ibn al-Haddad, its "normalization" in relation to Akhbar no. 1 (cf. 
Akhbar nos. 3, 7, 44, 50, 52, 44) in the lineage of Hallaj’s victimal voca- 
tion should reflect Shakir’s mentality rather well. 

By his bold diffusion of these lively recitatives, Shakir reawakened (af- 
ter fifteen years) in the memory of the people of Baghdad the fervent 
preaching of the master executed before them a few months earlier as an 
anathema for the Law, as he had foretold. This must have displeased 
Vizir Hamid, making him break the implicit truce obtained by Nasr. 
Shakir, after being arrested and tried, was executed in Jumada 311/924, at 
the beginning of the third vizirate of a Nusayri Shi'ite, Ibn al-Furat, who 
was himself to die eleven months later. 

Shakir was killed, but the Akhbar al-Hallaj survived: a fiery and dense 
tract, of carefully gauged selections, without parallel in the whole of 
Muslim hagiographical literature; a kind of “Fourth Hallajian Gospel," 
much more "internal" and "intimate" than the “dogmatic treatises” (dic- 
tated to AB Hashimi, fragments ap. Tawasin), according to their compa- 
rable passages (Akhbar no. 12 = Tawasin VI, 10; Akhbar no. 62 = Diwan 
no. 68). 

This “little square red book” is the basis of Hallaj’s survival over the 
centuries. 

It was not on the list of Hallajian writings banned secretly from the 
start; this document of flaming mysticism escaped the torch, thanks to 
the devotion of the transmitters who restored it three times: Nasrabadhi 
(d. 372/981) first of all, who might have retouched the “hull?” passages 
when he became an Ash'arite (retouchings made in Akhbar no. 2 between 
344/955, the terminus ad quem of AB Qaffal’s recension, and 426/1034, the 
time of Ibn Baküyà's recension); next Ibn ‘Aqil (b. 431/1039; he wrote 
when very young, c. 450/1058), who made the pro-Hallajian modifica- 
tions of nos. 18-19, 21, 59 (61, 67; 71-72), countering the damaging ex- 
cerpts from the sources given by Ibn Baküya, Bidayá, nos. 13, 19, 11, 9b, 
3; and lastly, Ibn al-Qassas (around 490/1097), who grouped around the 
Akhbar all of the exuviae hallagianae he was able to find, including in it 
bits from Tawasin and a legendary Hikaya attributed to Ibn Khafif. 

Sulami kept in Nishapur an extremely rare copy of Nasrabadhi’s edi- 
tion, entitled “Ash ar wa munjayat Husayn-b-Mansür," (which he refused 
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to lend to Qushayri), which he must have bequeathed to Ibn Baküya to- 
gether with his waqf (Sikkat al-Nünd); perhaps the same copy that Huj- 
wiri would be shown in the famous Ribat (Abi Hashim) in Ramlah by 
Zaki-b-al-‘Ala. 

The autographed copy of Ibn ‘Agil’s edition, which this editor was 
forced to disavow in 465/1072, was extant in the "Ukbari-Zumurrud 
wadf, because the archivist Ibn al-Jawzi appropriated it (Muntazam, VIII) 
without permission. Ibn al-Ghazzal (615/1218) recopied it (restoring the 
isnad), which won him a reprimand from Nasr Husri and Ibn Rajab (Is. 
392). 

The seven manuscripts with which I am familiar (found in Qazan, 
Taymur, Istanbul, London (Magribian), Jaza’irli, Berlin, and Mosul) de- 
rive from Ibn al-Qassas's edition, disseminated thanks to the great 
muhaddith AT Silafi (d. [576]; waqf of the Ibn Sallàr Madrasa in Alexan- 
dria). This is the one that inspired the “defenders of Hallaj” in periods of 
crisis: Rüzbehan Bagli (d. 608/1209) in Shiraz, Fakhr Farisi (d. 622/1225) 
in Cairo (Akhbar nos. 1, 2, 9, 13, 16, 46, 50), Hamid al-Din Najari (d. 
643/1246) in Jerusalem and in Mecca, Mursi (d. 686/1287) in Qus, Shams 
Kishi (d. 694/1294) in Baghdad, Nikpay (730/1329), ‘Ubayd Zakani (d. 
772,371; no. 15), Ghamri Wasiti (d. 844/1440) in Cairo, Munawi (d. 
1031/1622). 

Shakir was perhaps also the source of the curious liturgy of the “gibbet 
of Hallaj” (Dar-e Mansiir) referred to previously, which the Bektashis 
were supposed to have borrowed from Hallajians of Talaqan and Balkh. 


e. A Note on the Muhammadian Vocation of 
Hallaj and on the Qur'anic Chronogram of 
His Death (a.u. 309) 


The last utterance attributed to the dying Hallaj was a verse from the 
Qur'an (Qur'àn 42:18) taken from a Hámim,?5 therefore a Muham- 
madian, Süra, signifying his vocation as the heir of the Prophet as 
Mahdi, the “Seal of Sanctity" and Sign of the Hour. 

It was in 309 of the Hijra, on Tuesday, 24 Dhi'l-Qa' da, that Hallaj was 
led out to die; this 110,493rd Hijrian day coincided with 21 Isfandarmath 
290, of the Persian Yazdagard era, and with March 26, 922, of the Julian 
calendar. On this particular day, a general holiday for ‘Abbasid 
functionaries (Sabi, 22; since A.H. 279), the Baghdadian hajj caravan must 
have camped at Rabadha (or Feid), twenty-third in the list of thirty-one 
stopping places on the Baghdad to Mecca route. It was fifteen days be- 


36 The initials of Stra 42: MM SQ = MS + haqq; or = HM + ‘ishq (ghasaq). 
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fore the Day of 'Arafat, and the news of the execution, even by special 
courier, could not have reached Mecca in fewer than ten days. The Day 
of ‘Arafat: the Ikmal announced on the Hajjat al-Wada‘.37 

The year 309 was in many respects prophetic for Islam. According to 
the Qur’an itself: the Sūra of the “Ahl al-kahf,” the (immured) “People of 
the Cave," meaning the “Seven Sleepers of Ephesus,” the only Sūra to 
be read, for more than eleven centuries, every Friday in all the mosques 
of Islam, made “309 years" (Qur'an 18:24) the apocalyptic time of the 
mysterious sleep of the Seven Sleepers: the date of their awaited Return 
(raj‘a) to life; it designates them, these adherents to the Christian faith, 
honored on July 27 in Rome, August 4 and October 22 in Byzantium, 
precursor Witnesses (like Lazarus on behalf of Christ) of the final Resur- 
rection; and of the Assumption of the Muslim Elect.38 This Dormition of 
309 years is a period of maturation (imhal) for the Muslim souls “im 
mured” in their abandonment to God, which "sublimates" them in 
Unity (tawakkul = tajawhur al-ikhlas). According to the Isma‘ili Shi'ites, 
it may be the period during which the Prophet delayed in asking God for 
the triumphant exodus of his descendents from the secret Cave of Exile 
and the establishment by their Mahdi of the first Fatimid capital in 
Tunisia, at Mahdiya (a.u. 309).39 Or, according to Sunnite mystics from 
Ibn ‘Ata’4° to Nar Kasirqi,*? it may refér to the period of 309 years 
needed by generous souls, who surrender themselves to "the steady 
rocking” (taglib) of the will of their Only One, as in a boat (safina) or in a 
cradle, in the care of the Seven Sleepers’ Cerberus, Khidr, to complete 
“the Expatriation of Islam" begun by Muhammad, fi'l-Ghar (Ghurba), in 
Medina; instead of hurrying to God on a Forty Days’ directed "retreat" 
(like the prophets). According to these mystics, this "perfect expatria- 
tion" of Islam was carried out fully by Hallaj, "al-Gharib," who was 
killed in a.n. 309. 

For the eastern Christians’ part, it was in 309 of the era of Alexander 
Dhiü'l-Qamayn (the builder of the apocalyptic Wall of Gog, which will 
crumble at the coming of the Mahdi, according to Qur'an 18:97-99), that 
Mary had given birth to Jesus in the Cave.*? And Wittck pointed out that 


37 Dukhil al-'umra fVi-hajj: destruction of the "Ka'ba" of our bodies by the Feast of Sac- 
rifices. 

38 Cf. Mélanges P. Peeters, 1950, pp. 245-260; M. T. Damsté (on atjéh) ap. Bijdr. I, TLV 
Ned. Ind., 1939, pp. 407-486. uiu. 

39 [bn al-Walid, Damigh [bib. no. 2119-a]; Zakari added 10 (= 319: Ibn 'Asákir [bib, no. 
334-2] IV, 122), and Shalmaghini added 40 (death of ‘Ali: Athir VII, 101-102). 

40 Baqli, Tafsir I, 579. i EN 

41 Kasirqi, Ta’wilat najmiya [bib. no. 480], II, 470; Ma'süm ‘Ali Shah, Tarda’ig [bib. no. 
1228-a ] III, 287. 

42 Biruni. 
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“372,” the Christian number for the sleep of the Seven Sleepers (448-372 
= 76 of our era, in the time of St. John), can be reduced to “309” by 
writing it as “300 + (7 + 2)" = 309. 

The precise text of Qur'an 18:26 reads “ . . . three hundred years, and 
they added nine (to it)." This distinction may be made to underscore the 
fact that 309 of the new lunar years are equivalent to 300 solar years. 
Some Hallajians have also pointed out their master's 9 years (less 4 
months and 21 days) in prison as added onto the year 300 of the Hijra.*? 

In another connection, according to the established practice of Semites 
and thus of Arabs, one can proceed from the numeral value of each of the 
twenty-eight letters of their alphabet to their literal value (phonetic and 
semantic).*4 “309” is written “TA? SIN" (9 + 300). Ta’ and Sin are 
affixed to three Süras (26-28, v. 1). Furthermore, the anagram (903) of 
numerical values of Ta’ and Sin equals the sum in arithmetical addition of 
the fourteen mysterious initial letters of the Qur’an. They therefore form 
the apocalyptic key of the Qur’an (which can be read ‘Isa = 390 and 
Qudra = 309).4 In fact, Hallaj, who had made a special study of these 
“luminous letters" (nirániya), entitled one of his treatises Ta’ Sin al-Azal 
wa'l-iltibas, dealing with the fall of Satan; which gave way in the post- 
humous collection of its portions that eluded the secular authorities to the 
title, al-Tawdasin (plural of Ta’ Sin). 

Since the early text of the Qur'àn was not dotted, “Ta’ Sin” could be 
read in it also as “‘Ta’Shin,” whose anagram “Shi Tán" can be vocalized 
“Shay Tan,” which is the Arabic name for Satan. Let us add that by a 
fortuitous, but suggestive, coincidence it was in this time that the numer- 
ical values of Sin (shifting from 300 to 60) and of Shin (shifting from 
1,000 to 300) swapped places, contributing to the imposing of a stamp of 
satanic damnation on the violent death of Hallàj, executed in the year 
"Ta" Sin” (or Ta’ Shin): 309 of the Hijra. 

The coincidence of the Hijra year 309 with the Pahlavi year 290 and the 
Julian year 922 must point up a clash between two interpretations for the 
Hijrian year 290 similar to the clash noted for the Hijrian year 309. Hallaj 
had witnessed in the year A.n. 290 the "conception of the fiat to the mys- 
tic calling” (Ríw., 25); whereas the Ismà'ili Shi'ites had accomplished in 
that year their first uprising for justice (Sahib al-Khal). 'These two in- 
terpretations are based on the same numerical equation: 290 = Maryam 
= Fatir = Fatima: Fatir being the Divine Name of the Perfect Woman: 
embodied by Asiya, Maryam, and Fatima. 


43 Kitab al-'uyün . 35 Cf. Mémorial Avicenne IV, Cairo, 1952. 
^5 According to M. Ahmadou Hampate Bà, a contemporary Peul scholar, Tijani. 
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This collective meditation on the various meanings of the chronogram 
“Ta’Sin = 309," which are very similar to those that a contemporary, 
Ibn Kibriya, assembled pertaining to various annual astrological posi- 
tions, was not only applied by the Baghdadians to ‘Abbasid history. 
They did not find in it only premonitions about the Holy Places of Islam 
(destruction of the Ka'ba; transfer [of qibla] to Jerusalem), but also about 
the capital of the Christian empire of Rum (Byzantium), tied since Süra 
30 and the mubahala to the destiny of Islam. 

The triumph of Islam, foreseen by the Prophet in the "Mihrab Zakartya 
of al-Aqsa (Jerusalem)" on the night of the Mi‘raj, aimed beyond the 
True Cross (destroyed, it must be added, a little after the Hijra by Hera- 
clius) at that preeternal glory of Jesus through his Mother which Byzan- 
tium exalted with its marial churches, from the Blachernae to Santa 
Sophia: the Virgin of Transcendence. At an early period, Islam was bent 
on having a Mosque in Byzantium, and it is significant that it should be 
at the very time when the Ka'ba was going to be destroyed (317/928) that 
the rumor had spread to Baghdad (where the Greek archbishopric was 
suppressed) of the destruction of the Mosque of Byzantium (a letter de- 
nying it from Patriarch Nicholas I: ap. Migne, Patrologiae cursus completus, 
Series graeca, CXI, 319). At the same time, after the capture of Thes- 
salonica (904: by a fleet previously dedicated, to be sure, to the Seven 
Sleepers), and the captivity (later linked to a prayer by Hallaj) of Con- 
stantine Ducas, the emperor for one day,^$ there occurred the transfer to 
Byzantium (by Leon VI) of the body of Magdalen, Protectress of the 
Cave of the Seven Sleepers in Ephesus (the condition of which Caliphs 
Ma'mün and Wathiq were concerned about and had examined). In 
Baghdad, the cry of the flagellated Hallàj, prophesizing "the capture of 
Constantinople"; in the Blachernae, the Hagia Sképi vision of the 
Blessed Virgin weeping before St. Andrew the mad (from whom we 
have an apocalypse).47 

One will note running parallel to these external links between religious 
events in Baghdad and Byzantium the inner attraction for Hallajian mys- 
ticism felt by the Greek group of rencgade Christians surrounding the 
Queen Mother Shaghab and the Grand Chamberlain Nasr in the 
Baghdad Court. 

46 This legend of the captivity of the "son of the emperor” is coupled with that of the 
mother of the Mahdi, a daughter of the emperor (of Byzantium), and a descendant of St. 


Peter. . 
47 Cf. “Les Fouilles archéologiques d’Ephése,” ap. Mardis de Dar el-Salam (Cairo, 1952), 
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